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. Abstract.

The present study is an analysis of covenantal identity and ritual
boundaries based on texts ranging from the 0ld Testament, the Book of
Jubilees, the Dead Sea Scrolls to the New Testament. A pattern of
interdependence between group identity and boundary marks is traced, and the
following thesis ..is examined: a community's identity is reflected in
boundary marks, and ritual boundaries reflect a corporate identity. By using
this general principle to interpret biblical and intertestamental material a
pattern emerges: when identity is defined in ethnic categories, boundaries
are wide, national boundaries, when identity is defined in particularistic
categories, such as priestly purity, boundaries are narrow markers of
purity. When identity is changed, boundaries change. Having chosen the 0ld
Testament covenant concept as a term for ecclesiological identity the writer
demonstrates that covenantal identity changes in Palestinian Judaism not
least because it narrows down and builds on the principle of law. As a
result of this, ritual boundaries become narrow marks of law observance.
When such an interpretation is challenged by Paul covenant is redefined. The
0ld Testament and intertestamental pattern of interdependence helps to
explain that Paul reinterprets covenant and why old ritual boundaries are
replaced. Since for Paul identity is grounded in faith in the one Christ,
the ecclesiological boundary is no longer an exclusive covenant rite, such
as circumcision, rather baptism is, since it serves as a rite of
identification with Christ and a mark of possession of the Spirit. This
reflects a radical change in ecclesiology. When Christian baptism is the
boundary marker that reflects unity with Christ and serves as an inclusive
rite; it simultaneously becomes the only symbol for incorporation in the one
church.
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INTRODUCTION.*

This study has been undertaken in the light of the renewed interest in
recent years in understanding identity. Since this is a large area, I shall
narrow the focus to covenantal identity and its ritual boundaries.1 When
identity is collective identity, it answers the questions, "Where do we come
from?" and, "Where are we going to?"” with reference to a common tradition,
to a shared communal style of life and to achieving a future goal. This
means that covenantal identity has not only a temporal, historical dimen-
sion, a theological dimension of having a relationship with God, but also a
social dimension. The same is the case when identity finds its expression in
rituals which are shaped by a past, practised in the present, and goal-
orientated. Identity expressed through rituals is essentially dynamic, not

static.

While covenant has received a great deal of attention in recent scholarship,
the problem is that it has been primarily defined in soteriological terms.2
There has been less focus on covenant defined as aﬁ ecclesiological cate-
gory. It is, however, theologically illegitimate to give priority to sotefi—
ology over ecclesiology. When I use the expressions "ecclesiology", or
"ecclesiological"”, I do so in the broad and general sense of a “community",
or "church” where members see themselves as having both a horizontal
relationship to each other and a vertical relationship as a group with God,

and not just in the narrow sense of a Christian church.3 By applying these

*
For full bibliographical details I refer to my bibliography.
The footnotes give only abbreviated forms.
Quotations from the Bible are from NRSV, unless otherwise stated.

Discussion since the publication of E.P. Sanders, Paul and Palestinian
Judaism, 1977, confirms this renewed interest in relation to Palestinian
Judaism. As far as Jewish identity in the Diaspora is concerned see, John J.
Collins, Between Athens and Jerusalem, 1986.

The ongoing dialogue between Jews and Christians likewise shows a concern
for identity and co-existence, cf. Marcus Braybrooke, Time to Meet, 1990.

This is the way E.P. Sanders, Ibid., uses his "covenantal nomism". Thus,
in a summary on p.422: "The “"pattern" or "structure" of covenantal nomism 1is
this: (1) God has chosen Israel and (2) given the law. The law implies both
(3) God's promise to maintain the election and (4) the requirement to obey.
(5) God rewards obedience and punishes transgression. (6) The law provides
for means of atonement, and atonement results in (7) maintenance or re-
establishment of the covenantal relationship. (8) All those who are main-
tained in the covenant by obedience, atonement and God's mercy belong to the
group which will be saved. An important interpretation of the first and last
points is that election and ultimately salvation are considered to be by
God's mercy rather than human achievement." Cf. also p.75.

2 When I use "church" I have many, varied, complementary rather than
exclusive, nuances in mind. I see '"church" as a useful term since it
contains the idea of both institution and community, of being called into
existence locally, yet with a universal dimension, of being a community
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terms to both Christian and Jewish contexts, I hope to emphasise a sameness
of value and a diversity of forms. And while the neglect of the ecclesiolo-
gical dimension is one of my starting points, it is also important to
acknowledge that an ecclesiological model has, like any single model, its

.. . 4
limitations.

"Covenant"® is chosen because it is the most important metaphor of common
identity and a shared relationship with God. It pervades, as we shall see,
the 0ld Testament,6 intertestamental Judaism and New Testament Christianity.
Since it may be applied both to the people as a whole and to elect groups

within it, it can serve well as an ecclesiological term in both a wide

(ethnic) and a narrowly defined context of group identity.

As my title and subtitle indicate, I shall attempt two things. First, to
define identity by focusing on covenant as an expression for a collective

belonging. In order to provide a corrective to the one-sided soteriological

interpretation it is necessary to reconsider the Jewish covenant from the

point of view of it being a term for collective belonqing.7

Second, by identifying those rituals that in a particular way are related to
identity in Palestinian Judaism, in as much as they express affirmation of
and/or entfy into the covenant, I wish to give a rationale to the emergence
of the Christian baptismal rite.8 This aspect of baptism has been neglected

by scholars, with the exception of Krister Stendahl.9 This neglect seems to

gathered for worship, and of being a group commissioned to preach the
Kingdom of God.

I wish to make a distinction between a community gathered as a congregation
and a community which is united in a common faith, which in German is termed
"Gemeinde" as opposed to "Gemeinschaft".

For an excellent study of ecclesiology see, Avery Dulles, Models, 1988.
Here he suggests five models for church, (1) institution, (2} mystical
communion, (3) sacrament, (4) herald and (5) servant, and discusses the
strength and weaknesses of each. Note, that covenant is in the context of
"peaople of God", not a model in its own right.

S English "covenant" draws on both the Hebrew 1M1 and the Greek Suabikm.

Whenever I use "0ld Testament" I do not place a value judgment on this
term, but I use it simply because it is part of my Christian tradition. It
will be evident for readers that I see "old" as a positive category, and
question whether "new" stands for "better".

’ I challenge E.P. Sanders who seems to mix the soteriological and ecclesio-

logical categories when he operates with "staying in" and with behaviour
that secures belonging. Cf. Ibid., 1977, p.17.

8 For a review of literature on baptism, see Chapter Seven, I.

i Cf. Oecumenica, 1970, p.49: "The meaning of baptism cannot be found by

exploiting any one specific interpretation of this rite, be it the element
of free gift, or the relation to death-resurrection, or any of the other
motifs which condition and enrich, but never overshadow the rite of initia-

2 Introduction



be related to the concern to understand baptism in terms of salvation.

Alternatively expressed, I shall not make any attempt at explaining the
origin of the Christian church and its baptism, nor trace the development
from one rite to another. Rather, I shall question whether or not a
differentiation between a dJewish and a Christian self-understanding 1is
present already 1in the first generation, as represented by Pauline
Christianity. By questioning the commonly held view, that just as circum-
cision was the entry rite to the old covenant, so baptism became the rite by
which a believer enters the new covenant,10 I shall attempt a different
answer and look at this from the point of view of a "“pattern of inter-
dependence" between identity and rituals. Since scholars have not been
sufficiently aware ofvfact that when changes in entry rites occur this
reflects in reality a changed identity, there is a need for another look at
what at first sight may seem a well researched area.11 Thus, my task is to
answer the question why baptism became a rite of incorporation into the
Christian church, by making a comprehensive study of the relation between
covenantal identity and its rituals.

Thus, by letting the Jewish background shed light on Paul's presuppositions,
by tracing "a pattern of interdependence" between covenant identity and
ritual boundaries I shall consider the following fundamental questions: How
is belonging to a Christian community different from belonging to a Jewish
community? Does the change in ritual, from circumcision to baptism, reflect
a radical change in identity? Is there a shift in what constitutes a cove-
nant that is background to Paul which explains that he accepts a God-
established covenant as opposed to a human covanant renewal? Is there a
clear  consciousness that a Christian covenant identity is differentﬁzgfa

Jewish covenant identity? Is there an awareness that baptism functions as a

tion."(Italics mine.)

Since this is only a brief article it does not do justice to the problems
involved.

10 ¢hus Oscar Cullmann, Baptism, 1950, p.56-69, explicitly where he sets out
in chapter four, p.56, to show that "the doctrine and practice of circum-
cision,... are presuppositions for the whole complicated question of New
Testament baptismal doctrine and its consequent practice.” Further, p.57, he
points to a correspondence between baptism and circumcision for Jews which
is "reception into the 0ld Covenant, just as Christian Baptism is reception
into the New."

1 Although Margaret Y. MacDonald, The Pauline Churches, 1988, p.61, sees it
as her task to consider "the function of ritual forms in the articulation
and preservation of the sect's identity", she does not address the specific
issue of baptism as a ritual of entry to the covenant, rather understands
baptism as a ritual for the individual, hence interprets its function to be

entry to sacred place, as initiation into the Pauline sect. The whole Jewish
background ‘is neglected.
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covenant ritual or does it reflect identity of a different sort?

I. Why Covenant?

To focus on covenant is in continuity with a long tradition. While the
covenant metaphor was coined originally in the 0l1d Testament, it is a form
of Jewish self-designation, in past and present. Consequently, no serious
work on covenant can fail to take this ad notam when using covenant as an

ecclesiological model of relationship with God.

As for a history of research on covenant in the 01d Testament, this has
often been reviewed and is readily available. A brief summary will suffice.
Initiated by J. Wellhausen, Prolegomena zur Geschichte Israels, 1883 and
based on a literary criticism, the first tendency was to prove that "cove-
nant" was a late, that is a Deuteronomic, concept, and a theologically
loaded idea. This was opposed in the 1920's by S. Mowinckel and H. Gunkel's
form critical studies. The general opinion was that "covenant" was an
ancient idea going back to a tribal society. This was further supported by
George E. Mendenhall, who studied the covenant as treaty outside the Old
Testament, particularly in relation to the Hittites (2. millennium).12
Following this, countless studies appeared to support this, among which the
most prominent is Walter Eichrodt, Theology of the 0ld Testament, 1961,
1967.13 With Lothar Perlitt, Bundestheologie, 1969, scholarship returned to
Wellhausen's idea of covenant as a late idea. The same position is taken by
Ernest W. Nicholson, God and his People, 1986. This monograph is particu-
larly illuminating on covenant as theological idea.14 Although he treats the
covenant as a central idea in the 0ld Testament in relation to social iden-

tity, he does not deal with covenant reflected in rituals.

Of the considerable number of works on the intertestamental literature, a
classic study, still worth consulting for its comprehensiveness, is Annie
Jaubert, La notion d'alliance dans le judaisme aux abord de 1'ére
chrétienne, 1963. While there has been much interest in the Dead Sea Scrolls
from the perspective of their origin in the so called “"Qumran community",
their Essene character, reflecting a particular eschatology, soteriology, or

view of the law, there has been less focus on covenant as an ecclesiological

12 ¢ pa 17, 1954 and IDB I, 1962.

'3 6. Ernest Wright, The 0ld Testament, 1950, supports this view.

M oct. p.52-82. Thus he concludes, "The attempt to relate the 0ld Testament

covenant to suzerainty treaties may be said to represent a dead-end in the
social/functional approach” (p.81). However, when he suggests that treating
covenant as "institution" should give way to covenant as a "theological
idea", this seems a false alternative which primarily hinges on dating the
covenant idea to the later part of the monarchy (cf. Hos 6,7; 8,1).
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category.15 Although Géran Forkman, in The Limits of the Religious Community,
1972, deals with the issue of expulsion, and looks at ritual purity in that
context, he relates the issue to holiness rather than covenantal identity.
Michael Newton, in The Comcept of Purity at Qumran and in the Letters of
Paul, 1985, examines purity in a context of righteousness, and he sees this
to be related to identity, but without looking at the aspect of rites being
entry to the covenant. The correspondence between purity rites as entry

rites and a group's self-understanding calls for attention.

As for New Testament studies the tendency has been to concentrate on "the
new covenant"”. This is the case in Erich Gradper, Der alte Bund im Neuen,
1985, a substantial exegetical study of diatheke in the New Testament. The
same tendency to focus on new is found in Susanne Lehne, The New Covenant in
Hebrews, 1990, in which she gives an analysis of the contrast between the
new covenant and the old cultic covenant. However they both neglect the
ecclesiological aspect by emphasising covenant in its soteriological sense,

thereby overlooking a connection between covenant and rituals affirming it.

If covenantal identity is seen against the background of other expressions
of a collective self-understanding in the 0ld Testament, there are several
important terms that also reflect covenantal belonging. Since they play a
role in both intertestamental literature and the New Testament, I shall
briefly mention them as possible alternative or replacement categories.
Thus, @V, "people" (of God) is an inclusive term, used of Israel as a tota-
lity with the underlying assumption that belonging to the people of Israel
is through birth.16 Its 1limit is determined by geographical boundaries.
Another term is ™M, "elect", which when used of Israel as a people,
identifies it in its special relation to God; it is exclusive of the non-
elect. '’ Thirdly, 7P, (translated in LXX as: ¢xkAnola or ouvaywyn),
"assembly”, is most significantly used of the people gathered to hear the

reading of the law, or of a worship@ng community; it limits belonging to

15 For literature see below in Chapters Three and Four.
16

Important is Exod 19,4-7; Deut 4; 7; 14; 26; 32.
17 Election is most often expressed through the verb, T3, which has God as
the subject for the act. The concept is used in particular in the Deutero-
nomist writings, e.g. Deut 7,6; 14,1-2; 32,8-9, where election is grounded
in the love of God.
On the one hand, the election of Israel has a universal scope, formulated
for instance in Isaiah, 43,21; 45,1-4; 61,5-6, where election is for the
purpose of being a light for the Gentiles.
On the other hand, a belief in one's own election can lead to an exclusive-
ness. All outsiders are seen as a threat. This is the case where the promise
of land is interpreted as a right to conquest and to holy var, including
destruction of the conquered people, cf. Deut 20,1-18; Jos 6,22-25; 1;
10,40-42; 11,16-20; 1 Sam 15.
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those who can participate in the worship, typically determined by purity
rules.18 Intertestamental writings subsequent to the 0ld Testament seem to
use 7ﬂP in a narrower semse with a political and/or religious content. ° This
tendency is even more obvious in the two terms, mwy, "congregation“,20 and
any, "community".21 When these two occur in the Dead Sea Scrolls they refer

not to all Israel, but to an exclusive voluntarist group within Israel.

A brief definition of N™M3J, will suffice to explain why I use this as a

category for identity. The Hebrew Q"M designates a formal relationship

among humans who are not related by kim, and between God and God's people.22
Essentially, D™M31 stands for an agreement that is made between two or more
parties, either between equals or imposed by a superior on an inferior
party. Such an agreement has both secular and religious overtones, as found

. . 23 .
also in the English “covenant". In secular contexts covenant functions as a

18 cf. Neh 8,2.17; 13,2. Further, Deut 5,22; 9,10; 10,4. Frequent in

Chronicles. The aspect of gathering for worship is found in Ps 22,22.25.
19 see e.g. Jos Ant 5,93 for the political- religious connotation of

dahal/ékklesia.

20 1Y, “"congregation"”, can be used of various group gatherings, such as, of
angels Ps 82,1; but when used of Israel, for instance in Exod 16,1; 17,1 or
frequently in Numbers, it is used of the cultic congregation in the Taber-
nacle. In the 0ld Testament the term is parallel to 27P. LXX usually renders
77 by ouvaywyn, and in CD 7Y is the self-designation of the community of
the "new covenant”.

21 The noun T° is not frequent in the 0ld Testament, being found only in

Deut 33,5 and 1 Chron 12,18, possibly with a political connotation. However,
I is a self-designation with ecclesiological overtones in 1QS, e.g. 1QS
3,2. See below in Chapter Four.

22 Most often ™3 is in the Old Testament constructed with D73, to "make
(1it. to cut) a covenant". Intertestamental literature prefers other
phrases. This shift in terminology may reflect the fact that the idiom, N2
DY was reserved for a divine establishment, whilé other phrases for cove-
nant establishment such as a) AV, "enter" and b) X123, used of human affir-
mation, are in a context of a liturgical formula. Other terms are c) o, 4)
N, e) YW, £) OW in hi. OPA, pi. 2P, all variants of "establish" or
"make"; 0% most often "fulfil", and a unique occurrence (Deut 29,11 MT).
The most common prepositions are (a) 9, (b) DX given by a superior, and (c)
QY of equal partners, cf. M. Weinfeld, Th¥WAT I, 1973, col.787-8.

The etymological explanations are less relevant from the point of how cove-
nant functions, but see Ernest W. Nicholson, God and His People, 1986,
p.94-99; M. Weinfeld, EJ, 5, 1971, co0l.1012-13; ThHAT I, 1973, col.7831-84;
Ernst Kutsch, THAT I, 1971, p.340-41; James Barr, in Beitrdge, 1977, p.23-
38, is helpful for a semantic analysis.

Ernst Kutsch stands out since for him N3 has the sense (a) of God's self-
obligation, and (b) of an obligation that God imposes on others, hence used
of both act and content. Theologically the presence of God is a twofold
presence experienced both as promise, grace and as law. Cf. Verheissung,
1973, p.71-75; 146-52.

23 The expression "secular covenants" is used by G.E. Mendenhall, IDB I,

1962, p.716-17, of those covenants in which Yahweh is not involved directly.
Secular covenants are of four types related to (a) suzerainty, (b) parity,
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social24 contract by binding a community internally, marking external
frontiers, or uniting by treaty two or more groups politically on matters of
common interest.25 The covenant concept in its social and political sense was
familiar in the cultures surrounding ancient Israel, but within the 01d

. . . . 26
Testament D3 has primarily religious connotations.

When the Old Testament authors formulate the relationship between the people
and its God using N"3, this is a unique phenomenon in the history of
religions.27 What is unique is the ability to combine the two political
authorities, the legislative and executive power, with the cultic and to
hold these together within the idea of formalised God-given agreements with
the people or representatives of the people. Whether or not the secular
treaties for peace and loyalty are models for or have influenced the
religious use of N1 in the 0ld Testament is difficult to ascertain, but an
influence in one way or another cannot be excluded. Because humans relate to
God both in a vertical and a horizontal relationship, a "3 with God is
never a purely religious, vertical relationship, but it always has a social
dimension. What is important is the idea that the horizontal relationship
arises, on the one hand from sharing past events and stories about them, and
on the other from common rituals and a common law. Arising from this obser-
vation, I believe it is significant that in the O0ld Testament N"M3 is never

.used in the plural. That this limits its function is obvious,28 raising the

(¢) a superior patron and (d) promissory oaths.

24 What a social agreement is, can be illustrated from the covenant of

friendship between David and Jonathan (1 Sam 18,1-4; 20,8; 23,18). Because
Jonathan's loyalty to David leads to Jonathan being rejected by his father,
saul (20,30), the story combines the social and political elements of the
covenant, and the covenant thus has a wider function than that of personal,
individual friendship.

%5 There are several examples in the 0ld Testament of the use of covenant in
a political, secular semse which can be illustrated from (a) Gen 21,22-32,
cf. Gen 26,26-33; (b) Gen 31,45-54; (c) Joshua 9; (d) 1 Sam 11,1-4 and (e)
1 Kings 5,1-12, MT 5,15-26. In all these texts N™M1 is used with the verb
N>, George E. Mendenhall was the first to suggest an 01d Testament covenant
formula parallel to Hittite treaties.

25 see below in Chapter One.

27 See G. Ernest Wwright, The 0ld Testament, 1950, p.55; and Benedikt Otzen,
Israeliterne, 1982, p.111.

The statement of Walter Brueggemann in The Bible, 1983, p.307-33, that the
covenant is a "political novum in history and a radical break with urban
culture" (in reference to the premonarchial period (1250-1000 BC)) seems to
be an overstatement.

For the view that Israel's covenant is not a unique phenomenon in the
ancient world, see P.A. Riemann, IDB, Suppl. Vol, 1976, p.192.

28 As noted by James Barr, Beitrdge, 1977, p.30-31. He explains this oddity,
p.31, not as an inability to think in plural terms, rather as a "restriction
in the range within which the term berit was used."
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question whether N2 is restricted to the singular because it has a divine
origin. Is the theology of covenant as a horizontal relationship related to

a belief in God as one?

II. Covenant and Covenants.

The Septuagint chose the translation Stabn for DI rather than the more
obvious ouv8iikn, meaning "agreement" or "treaty",'but also "covenant" in its
sense of a bilateral agreement. Since a translation from one language to
another always involves an interpretation on must ask not only why the
translators used 8La6ﬁKn? but also what was the significance of this choice?
It is conspicuous that of the 287 occurrences of N3, Stabikn is used in
260 cases showing that the choice of word is consis??}ather than random. If
the LXX plays on the classical Greek sense of "testament",29 the issue is one
of nuances of 8La9ﬁxn. The reasons for the choice of 5La6ﬁxn are not
obvious,30 as the disagreement between scholars shows.31 If one has in mind
the fact that Staffxn is used in the LXX to render not only ™3 but also
131, “word", 1MW, “law" and P¥WI, “statute", this raises a question of
theological interpretation.32 Is there in this a tendency to interpret ™M
as a legal rather than social term? Or is there already here an attempt to
identify law and covenant?33 Or both? While it cannot be excluded that in its

subsequent use 6La8ﬁKn takes on a meaning from the biblical narratives, so

29 In a Greek Stabrikn has the meaning, disposition of property by will or

testament. The context is legal, not religious, cf. Liddell & Scott.
This is the sense E. Kutsch, TRE 7, 1989, p.401, seems to impose on the LXX.

30 A fact that has often been noted.

31 E. Riggenbach, Theologische Studien, 1908, p.298, suggests an Tonic origin
and prefers the sense "covenant™. .

Ernst Lohmeyer, Diatheke, 1913, p.5-11, documents a bilateral meaning in
classical Greek, such as agreement, contract (“"Vertrag"), but as a rule
prefers "Satzung". _

J. Behm, TDNT II, 1964, p.126-127, suggests that Stadikn is equivalent to
f™M3, that it takes on the meanings of both "covenant" and "disposition",
but with a religious sense as the most prominent.

Annie Jaubert, Alliance, 1963, p.311-5, points to doctrinal overtones of the
interpretation, since only Stabikn allows for the aspect of "disposition"
given on a divine initiative.

Recently, Erich GrdBer, Der alte Bund, 1985, p.4, has interpreted Stadnkn in
the LXX as divine "decree", "vor allem zur Bezeichnung fir die gOttliche
Willenskundgebung am Sinai".

32 See e.g. 2 Chron 25,4; Dan 9,3 (LXX) and Sir 11,20; 14,12; 16,22; 42,2;
44,20b; 45,5.7.17.24; 47,11.

33 ¢f. E. Riggenbach, Ibid., p.299; Annie Jaubert, Alliance,1963, p.313.

The same tendency is seen in the rabbinical identification of "7 and
circumcision, cf. Erich Grdper, Ibid., p.5.

It is also conspicuous that Josephus (in Antiquities) avoids the use of the
term Stafnkn in biblical references and uses other terms like the unbiblical
ouuBﬁKn, cf. E. Riggenbach, p.295-97. André Paul, NTS 31, 1985, p.473-80,
thinks Josephus is polemical, and anti-Christian.
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that 5La6ﬁKn in its reception is understood to refer to both divine promise
and divine decree, this can only be raised from the point of view of
reception.34 Primary to this study is the issue of whether or not the
translation opens up a potential use of covenants as opposed to one covenant
relationship.

¥hile the New Testament uses Suabnkn relatively seldom, it is obvious that
its authors draw on both the LXX translations of N™M2 and its Hebrew back-
ground.35 In spite of it being uncommon I shall attempt an analysis of cove-
nant as a term for identity in the Pauline letters. The relatively narrow
textual basis for the terminology does not in itself indicate that the
covenant concept was not part of early Christian teaching, only that it has
not been preserved. It is noteworthy that, even if Paul belongs to the first
generation of New Testament writers, he is probably not the first to reflect

on how to use covenant conceptually and theologically.36

One of the main problems when analysing covenantal identity is the
traditional Christian reading of two covenants into a scheme of a historical
development, whereby the “old" covenant is superseded by the 'new" and
better covenant. This has in the past led to anti-Judaism, but, as we shall
see, this is of questionable basis in the New Testament. On the other hand,
covenant has been understood as a continuation and read in a salvation-

historical scheme of promise and fulfilment. This involves the method of

34 I shall return to this in brief comments in Chapter One, Six and Seven.

35 There are 33 occurrences - 17 in Hebrews; 4 in the context of the Last

Supper, including 1 Cor 11,25.

For a general introduction and for etymology of diatheke in particular, see
J. Behm, TDNT. II, 1964, p.124-29; Ernst Kutsch, TRE 7, 1981, p.400-401; 406;
and most recently, Erich Griper, Der Alte Bund, 1985, p.1-9.

¢riper, further, p.8-16, points to the negative report in the New Testament,
the lack of the terminology in e.g. Jesus' preaching. Behind this he sees a
critique of the covenant (p.10) or, possibly, a radical, new interpretation
of the covenant in view of an eschatological fulfilment (cf.p.127).

36 The two instances in Acts (3,25 and 7,8) are in a kerygmatic context of
the speeches of Acts, attributed respectively to Peter and Stephen. Thus
3,25 the proclamation, "You are the descendants of the prophets and of the
covenant that God gave to your ancestors", interprets covenant as gift of
God and as promise; and 7,8 uses "covenant of circumcision" in a context of
inheritance to Abraham. This could be an early tradition that the author of
Acts has preserved. Moreover, it is of note that, for instance, Paul's
speech in Acts 13,26-41 uses vocabulary of promise to David fulfilled in
Christ, but no direct covenant terminology is attributed to Paul here.

I cannot comment here on whether this is a Lucan scheme of promise and
fulfilment, or there is evidence for some early kerygmatic traditions, only
point to the traditions parallel to Paul.

See e.g. Nils Alstrup Dahl, in Studies in Luke-Acts, 1968, esp. p.142.

The traditions from Hebrews are difficult to date, but they could be
contemporary with Paul.
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reading the 01d Testament backwards from the Christ event.37

From a Jewish perspective the two covenants have been understood as separate
relationships that exist without mutually excluding each other by focusing
on the diversity of the gﬂg.ae In an ecumenical dialogue the attempt has been
made to interpret them as two complementary relationships, the one eschato-
logical, the other historical, coexisting in diversity, and in tension.39
Since it is possible to argue for this dualism in the 0ld Testament
traditions, associated respectively with David and Zion and with Moses and
Sinai, Paul's two covenants (Gal 4, 21-31) may also be interpreted along
these lines.40

The alternative to this is to operate with one covenant. On the one hand,
this can be taken as an exclusive relationship, limiting belonging to those
wvho see themselves as the elect.41 On the other,at an abstract level, the
idea of one God and one creation can be taken to imply oneness. When God is
seen as faithful, the one covenant is seen as "eternal", ihterpreted as
God's universal covenant, inclusive rather than exclusive.42 In that case

there are different, complementary aspects of promise and obligation. This

model I see as a challenge, especially in a context of dialogue. Thus, my
question is: Is this idea of ome covenant a possible ecclesiological model?

If it is, how are the ecclesiological boundaries defined?

III. Determination of Boundaries.

If ecclesiological belonging is interpreted in the light of modern theology,

See a recent exponent of this: N.T. Wright, The Climax, 1991.

38 Thus Yehezkel Kaufmann, Christianity and Judaism, 1988, p.1-49; Phillip

Sigal, HBT 5, 1983, p.1-48.

39 Thus, there is a tension between a) the historical and national covenant
with Israel before the monarchy (Exodus and Joshua), and b) the eschatolo-
gical and universal covenant in the Davidic tradition (2 Sam 7 and Psalms of
Zion, e.g. 48, 76, 84). Salvation is respectively, contractual, dependent on
mutual obligations and faithfulness and it is by divine grace, looking
towvards a reestablishment of creation and cosmic order. See J. Coert
Rylaarsdam, JES 9, 1972, p.249-170.

1% gee e.g. Gijs Bouwman, ANRKW 1I,25.4, 1987, p.3135-55, and further below in
Chapter Six.

‘1 This is how I understand "covenantal nomism". The problem with this view

is that when the law is seen as the means of staying within the covenant,
election and salvation, this limits covenant to law. Moreover, by inter-
preting covenant as a legal system contained within an ethnic identity,
covenant is narrowed down at the expense of its being a wider category of
relationship, or of having a universal validity.

42 . . . . . .
Christians may claim a participation or a sharing 1in the one covenant

along with Israel, who may claim to be the first-born. See Monika Hellwig,
JES 7, 1970, p.37-51, esp. p.47-4S.
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an insight may be gained from a modern theologian like Dietrich Bonhoeffer,

because he addresses church identity by discussing the boundaries of the
church.43 Thus, for Bonhoeffer, the nature of the church, in the Reformation
tradition, is not determined by those who de facto belong to it, but it is
determined by the Word and sacrament of Jesus Christ. Whenever the church
reflects on its boundaries it is conscious that its message and call to
salvation %gfeither accepted or rejected. When the message is not believed,
boundaries are set. "It is not the church that sets the boundaries; it comes
up against boundaries that are imposed upon it from the outside."44 Because
the encounter between church and unbelief alvways leads to an act of
decision, the boundary is between salvation and its rejection. Traditionally
the church has understood baptism as a determination of its boundaries,
recognising both a wide sense, the validity of a baptism by desire, and a
narrow sense, that lack of true belief among the baptised is reason for
exclusion (p.80). However, the "true church can never give up the claim that
all those baptised really belong to it, but it must at the same time concede
that there are those who are not in its communion. So the church knows on
the one hand a relative exterior boundary, which is given in baptism, and at
the same time an inner boundary, which embraces only a part of those who
have been baptised." Although Bonhoeffer is aware of the difficulty in using
baptism in its traditional role as determination of church boundaries, he
nevertheless maintains that baptism determines the exterior boundary. By
making the distinction between an "exterior" and an "inner" boundary, he
sees church membership related to a modern society. This idea has its weak-
nesses, although it raises some theological questions. Most important are
the identity questions related to a consciousness of true and false in the
ongoing inter-confessional dialogue, and the boundary questions in a contem-
porary situation in which boundaries need to be drawn to reflect a status

confessionis.

Was there in the first generation church an interior boundary that marked
the difference between a true and a false church? If so, Was this the same
as baptism? If not, what was it? When the early Christians reinterpreted the
rite of circumcision, or chose to disregard it, did they thereby exclude
themselves from belonging to the Jewish community? Did they see it not as a

boundary, but only as a symbol of the covenant relationship between God and

Fhe
43 For the following see the lecture he delivered in 1936, and published’éame
year in EvTh. It was subsequently translated into English, as The Question
of the Boundaries of the Church and Church Union, and published in The Way
to Freedom, Vol II, 1966.1972, p.75-96.
For drawing attention to Bonhoeffer I owe thanks to Anna Marie Aagaard,
Identifikation, 1991, p.35-39.
44 Ccf. p.79.

11 Introduction



Israel? Were they not aware that when circumcision was interpreted as not
required for Gentiles, a breach inevitably took place within the community?
When the early church practised baptism and saw it as essential to identity
did they see it as a symbol of inclusion in a faith relationship, and not as

a boundary of exclusion?

If the problem is made too dogmatic, the answer may seem to represent a
false dichotomy. An alternative, and as I will hope to demonstrate, better
way to proceed will be to draw on social sciences, to look specifically at

ritual boundaries using sociological terminology and method as tools.

IV. Why Ritual Boundaries?

Having chosen to describe "identity" and “ritual boundaries”, I need to
explain the context for these terms. Both belong to social sciences, to
sociology and cultural anthropology. While “jdentity" can be used without it
being related to sociology and while “houndaries" can be used literally of
geographical borderlines, and metaphorically of any demarcation line, as
seen above, it is almost impossible to use "ritual boundaries” without an

awareness of it being related to group identity rather than to individual
45

self-understanding; hence it is a social term.

When embarking on a sociological approach, which by no means is a novelty in
New Testament scholarship,46 I shall introduce (1) my terminology, (2} my

thesis, and then, (3) refer to the relevant literature and (4) explain my
method.

1) Since group identity can be found in small as well as in large

communities, in groups of a few or in nations, and since it may be based on

both social and religious cohesion, two basic distinctions need to be made.

First, if identity is based on national or ethnic belonging, which almost

45 see Meredith B. McGuire, Religionm, 1991, p.37 in her reference to Emile
purkheim: "“Thus, by participating in group rituals, individual members renew
their link with the group, and they learn and reaffirm shared meanings."
Cf. Hans Mol, Identity, 1976, p.166-68, who operates with three categories
of identity, “personal identity", “group identity" and "social identity".

46 ~f. the review of research given by Bengt Holmberg, Sociology and the New
Testament, 1990. He not only deals with the need for sociology in New Testa-
ment studies as a way of introduction, but by giving special attention to
the 1970s and 1980s he evaluates the "old consensus" and the "new con-
sensus”, and offers a criticism of the wide-spread distinction between
“church" and "sect". A major objection to the use of these terms is that it
is so distinctively Christian (p.109). Coined as they vwere by Max Weber,
they appear anachronistic.

See also the two important review articles on New Testament sociological
research, D.J. Harrington, BTB 18, 1988, p.77-85; and Stephen C. Barton, JTS
43, 1992, p.399-427.
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always means being born into a community, a common heritage as well as
shared norms, rites and beliefs express the cohesion of the nation or
people. As a way of describing the religious basis and the integration of a

society, Meredith B. McGuire uses the term "civil religion", a term she

applies to the modern American society with its diverse ethnic and religious
groups in particular.47 The common space, common beliefs, common ethical
norms and a shared lifestyle are pertinent to "civil religion" and
constitute the unity of the people in many societies.48 I shall apply “"civil
religion" to ancient societies, including Ancient Israel, and the Jewish
people at the time of Jesus, because, then as now, a society which has a set
of beliefs, rites, symbols and values in common may be defined in terms of a
"eivil religion".49 This is particularly the case when a people sees itself

united as the people of God.

Second, if identity is based not on ethnic criteria but on the individual's
choice of group membership, then the common ethnic heritage is no longer of
the same importance. Instead, the shared beliefs and norms create a sense of
group solidarity and consolidate the unity of the group. If a religious
group sees itself as the only legitimate religion, claiming that other
groups with different beliefs and norms are illegitimate religions or have

false beliefs, the term “"religious particularism"” applies.50 A particula-

ristic view is not only intolerant of others outside the group, but is
liable also to cause conflicts and enhance disunity within the group itself.
I shall use "particularism" because it has the advantage over other terms,
such as sectarianism, in that it 1is less anachronistic, and thus more
suitable as a term for group belonging in sociefies in antiquity.51 It can be
used to describe groups that look on themselves as the only true heirs to
tradition, the rightful recipients of God's revelation, of the real mani-
festation of truth. A particularistic understanding of being the people of
God, or belonging to the covenant, has a tendency to transcend national and

ethnic belonging, or even to spiritualize social belonging. In its extreme

17 cf. Religion, 1991, p.179-81. "Civil religion" was used. before McGuire by

e.g. Robert N. Bellah, Beyond Belief, 1970; originally it was coined by Jean
Jacques Rousseau.

‘% 1n a pluralistic society something other than religion form the basis for
unity, cf. Keith A. Roberts, Religion, 1990, p.342.

4% ¢ FKeith A. Roberts, Religion, 1990, p.348, referring to the Roman Empire
being united through a common worship of the Emperor.

50 ooo Meredith B. McGuire, Ibid. p.190-91.

51 wgact” and "sectarian", is neither very accurate, nor appropriate, for a
first century church, as noted by Meredith B. McGuire, Religion, 1991,
p.133-142. That the terms are in common usage among New Testament scholars,
does not justify a continuous use.
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form “"particularism" is, as an expression of individualism, a threat to the

sociality52 of a group, since it is conflict orientated.53

Where conflicts occur, boundaries are either drawn externally to exclude
outside influence, or drawn internally as a means of dealing with
unacceptable behaviour or beliefs. This can mean separation, exclusion of
those who deviate from what is acceptable by the larger group. In other
words, internal disagreements (in terms of heresy, orthodoxy and orthopraxy)
as well as external conflicts (in terms of apostasy and enmity) both call
for identity and boundaries to be defined or redefined in order to decide
what the foundation of the shared identity is and what the borderline for
acceptability is. Simultaneously, the relation to marginal groups and
individuals becomes a matter of importance. Marginality makes belonging into
transitional belonging.54 Because marginal groups suffer from a lack of
inclusion, the problem of marginality needs to be dealt with and responded
to.55 Thus new principles for belonging or rites of entry must be created to
structure a transition from a status of marginality to a status of
belonging. How a group defines marginality and solves the problem of
transitionality are closely tied to the question of how it defines identity

and draws boundaries as either inclusive or exclusive borderlines.

True social identity is almost unimaginable if not ethnic (national) or
particularistic, partly because language (and country) is basic to a
person's identity, partly because self-understanding is grounded in shared
events related to smaller groups. While rituals in general mark a change of
social identity either because they mark a change within the community
related to maturity or to change of status within the community, entrance

rites, in particular, signify that an exit from one group and an entry to

another takes place, as "separation, transition and aggregation".56 While

52 When I use the abstract term “"sociality" I refer to the quality or stafe

of being social, similar to the way mutuality refers to the quality of being
mutual.

53 A theological particularism has a tendency to establish high boundaries

for belonging, cf. Keith A. Roberts, Religion, 1990, p.64.

54 Marginality is best defined in reference to individuals or groups who, for
any reason, stand on the boundary of the larger society, or other groups,
cf. Hans Mol, Identity, 1976, p.31.

55 Both 01d Testament society and Judaism were engaged in a discussion on how
to deal with marginal groups, their inclusion and participation in the
society, which continues into and beyond the New Testament, cf. Hans Mol,
Identity, 1976, p.37-8.

% This expression was first coined by Arnold van Gennep in 1909.

Another useful systematic approach, is found in Mircea Eliade, Rites and
Symbols 1958, 1975, p.2, and in RGG III, 1959, p.751. Eliade suggests three
main types: (a) collective rites for all in a community, e.g. puberty rites;
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they function as a means of defining the social boundary of the community,

they also proclaim that identity is group commitment.57 Since boundaries

express both social and religious self-awareness - manifest in beliefs,
rites, norms etc. - they define the ground of a shared identity and are the

fundamental basis for self—definition.58

2) It is my thesis - and the following pages purport to give the documen-

tation for this conclusion - that the characteristic identity features of a

group, the basic forms of socio-religious belonging, are mirrored by the

entrance rites, and that the reciprocity between group identity and the

character of established boundaries can be traced in the Old Testament, in
the intertestamental literature and in the Pauline texts. To be specific, in
Judaism the rite of circumcision designates covenantal belonging and
identity; in some cases, covenantal belonging is defined by birth, but
nevertheless marked by a rite of affirmation; and in other cases, covenantal
belonging is defined in more narrow categories of commitment, so that
belonging is by choice, marked as it is by a rite of entry or a conversion
rite. To Paul, both Christian and social identity find a ritual expression
in the rite of baptism, marking entry into the church. If the sociality of
the church is symbolically expressed in and through an entry rite, this
presupposes that entrance rites do not simply symbolise the individual'’s
entry to a community. Entrance rites rather express a change in social

identity. Because they are rites of crossing a boundary, and mark becoming

part of a community, they serve as a means to differentiate socially omne

group from another.

3) No previous attempt has been made to link the two terms “covenantal
identity" and "ritual boundaries" with the purpose of explaining the inter-
dependence between social and ecclesiological identity and entry rites. The
relation between "getting in" and "staying in" is posed as a question by
E.P. Sanders, in Paul and Palestinian Judaism, 1977, but the answer given is
disappointing. He fails to consider that entry rites, both Pauline baptism

and the purity rites in the Dead Sea Scrolls, have an ecclesiological

(b) entry rites, not obligatory, e.g. as introduction to secret society; and
(c) magical-mystical vocation rites, e.g. to be tribal medicine-men (or
women). A common phenomenon, according to Eliade, of initiation rites is the
chanqe of status. Cf. Rites and Symbols, p.X.

See also Peter Gerlitz, TRE 16, 1987, p.156-62.

57 Groups can be defined in ethnic, religious or ideological categories, cf.
Hans Mol, Ibid., p.166-83.
58

Thus Meredith B. McGuire, Religion, 1991, p.27: "Religion represents an
important tie between the individual and the larger social group, both as a
basis of association and as an expression of shared meanings." (Author's
italic.)
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function. His use of transfer terminology, such as participation in the
death of -Christ, does not appear to give weight to the rites that mark
“"getting in". This is in part dictated by his concern with soteriological
rather than ecclesiological issues. Even when focusing on “staying in" he
seems to overlook an important social aspect that could feed into the

discussion on baptism.

Already in 1979, Wayne A. Meeks in an interesting article and later in 1983,
in The First Urbam Christians, pointed to the link between the practice of
baptism and boundaries in the Pauline churches. Although he makes the
important observation that baptism has a social function, his treatment of
rituals is weakened by concentrating on reconstruction of a baptismal rite
in which -death and resurrection are symbolically expressed. It is
problematic when baptism is defined as a symbolic boundary, since it weakens
the social dimension considerably. While a symbolic boundary suggests a
symbolic crossing, as from a material to a spiritual sphere, a social
boundary suggests crossing a border line that divides between groups, having
either different concepts of identity, ethnic or particularistic, or marking

a border line for change of status, a "no longer" identity over against a

now .

The most recent contribution to the discussion is Alan F. Segal's, Paul the
Convert. The Apostolate and Apostasy of Saul the Pharisee, 1990.59 While
Segal defines conversion as a religious experience that effects a trans-
formation, he interprets baptism as a rite that signifies change of status

in relation to purity within the group. Since for Segal Paul's conversion is

not in opposition to his being a Jew, nmor is it a change of ethnic identity,
his category of belonging as ethnic belonging is a broad category so that he
fails to recognise baptism as the mark of an external boundary. Hence
baptism is effectively a ritual for personal transformation, but not a rite

of entry.

I shall challenge these and other views when I return to circumcision and

baptism in Chapter Seven.

4) In the social sciences there are several models that can be used as tools
in biblical interpretation. Bruce Malina®® divides these into three: (1) the

structural-functional model, that seeks to explain society from the point of

59 Baptism is only treated in passing, but his view of baptism is to a
certain extent in line with Wayne A. Meeks.

%0 purther details and documentation in The Bible and Liberation, 1983,
p.11-25. There are of course other models, cf. Gerd Theissen, Sociology,
1978, 1982.
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view of order and harmony;61 (2) the conflict model that focuses on society
from the angle of change and conflict;62 (3) the symbolic interaction model
that interprets social behaviour as grounded in a shared social and/or
cultural meaning- and value—system.63 Each model has something to contribute
to biblical studies, and to limit oneself to one of these models seems a
less fruitful way forward. The most important contribution from the social
sciences is that they offer explanations of human, social behaviour, of how
and why individuals and groups behave typically. This means that one can
describe and analyse behaviour patterns, and seek to explain their

rationale.

Having thus explained the main reasons for approaching covenant and its
ritual boundary markers, the sociological perspective I choose, and the
ecclesiological terms I wish to use, I am now in a position to address the

question of theological implicationms.

V. Choice of Texts.

I set as my task to look at the two issues, identity and boundaries, within
a context of Judaism at the time before the Christian era. This means I
shall analyse texts, ranging in time and genre with both a "civil religious”
and a "particularistic" point of view, from the 0ld Testament, the Book of
Jubilees, the Dead Sea Scrolls and the New Testament. The choice of texts
represents, as we shall see, various groups vwith different sets of
principles for belonging. The two issues will be treated in the context of
each chosen text in order to clarify the meaning and use of the covenant
idea, especially as this is related to identity and boundaries. And when one
of these two issues is not found, this is a reason for not going into a
detailed analysis of a text, such as Pseudo-Philo.64 Although the covenant
idea plays an important role in Pseudo-Philo, covenant identity being tied

to the people of Israel as the stories of covenant promises show,65 never-

For this approach, see Robert R. Wilson, Prophecy and Society. 1980.
Norman K. Gottwald, The Tribes of Yahweh, 1979. Bengt Holmberg, Paul and
Power, 1978.

62 See John G. Gager, Kingdom and Community, 1975.

63 See Bruce J. Malina, The New Testament Korld, 1981.

64 Pseudo-Philo, or Liber Antiquitatum, dating from first century A.D. with

translation and notes, see: The 0ld Testament Pseudepigrapha II, ed. James
H. Charlesworth, 1983.

®5 To Noah (PsPh 3), to Abraham (PsPh 8), to Amran when the birth of Moses is
announced (PsPh 9), to Moses (PsPh 19), to Joshua (PsPh 20-24) and to Kenaz
(PsPh 25-28). The extensive treatment of Kenaz is remarkable, not only
because he is merely a name in Judg 3,9.11, but especially because Kenaz is
representative of the tribe of Judah. The implication is that the royal
covenant is given priority over the priestly covenant. However, the story
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theless covenant entry is not at 1issue. Neither a rite of affirmation nor
of entrance plays a role in this retold history running from Creation to the
time of David.

Part A will be a conceptual study of covenantal identity and boundary rites
in the 0ld Testament. Here I shall consider the main covenant motifs. Part B
will continue the discussion and identify questions relevant to a study of
Paul from intertestamental writers with a brief look at the significance of
the baptism of John. I shall pursue both covenant consciousness and aware-
ness of boundaries and demonstrate how and why both change. And in Part C I
shall analysevcovenant and ritual boundaries in Paul's letters by focusing
on covenant, baptism and circumcision. Finally in my conclusion I shall

attempt to answer the question of the necessity of baptismal boundaries.

The texts chosen range from what may be termed the "normative" and inclusive
- civil religious - Judaism (0l1d Testament and the Book of Jubilees) to the
heterodox and exclusive - particularistic - Dead Sea Scrolls (the Temple
Scroll, the Damascus Document and the Community Rule). Since it is widely
recognised that in these texts we find some sort of community described,
that the covenant term is used directly for this purpose, and that there is
a concern for purity which may be interpreted as a boundary issue, the
choice is obvious. However, since my approach has an orientation towards
both continuity and discontinuity, I need to take the entire text into
account rather than look at representative sections, or fragments of texts,
consequently I shall deal with the three texts from the Dead Sea Scrolls
separately and not attempt to give a comprehensive view of one community
behind all texts. Thus, I shall demonstrate not only, that there is a
process in the way self-understanding is expressed but also that this
process is related to a covenantal theology. Furthermore, from the point of
view of how these texts reflect a changing identity they become witnesses to

how new boundaries are introduced.

In a way the relation between circumcision and baptism is not a new issue,
but when I attempt to explain the relation in terms of a pattern of inter-

dependence, to look at the change in terminoloqy and symbolic terms in the

New Testament, I hope it will be clear that the introduction of a baptismal
rite reflects a radical change in identity, a change in social identity and

in theology. Since I understand New Testament baptism to be not simply a

breaks off with David and the possibility of an apology for a royal covenant
(cf. PsPh 56,2) cannot be confirmed because of the lack of textual evidence.

66 Boundaries are defined as moral and ethical laws, and related to sin which
again is defined as idolatry and mixed marriages, see e.g. PsPh 18, 21, 30,
41, 43, 44 and 64.
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rite or act related to the individual, but rather a rite that belongs to a
community, the self-understanding of the community, its ecclesiology,
becomes fundamental. I hope that by analysing Paul's use of baptismal
terminology I can show that, depending on how the Christian community is
defined, boundaries are defined to mark the limits for acceptance, either as

rites of entry, or as marks of belonging. This means that I choose to

disregard Paul's interpretation of baptism as death with Christ in Romans
6,3-4. The reason for this is that in Romans 6 Paul gives a limited inter-
pretation of baptism; the ecclesiological dimension is lacking as the play
on death in Christ is tied to the eschatological aspect of baptism. My
questions in addressing the Pauline material can now be phrased, What is the
shared Christian identity to which the rite of baptism leads? What
constitutes Christian gqroup belonging? How are the social and religious
boundaries drawn? To limit baptism to its initiatory function simultaneously
raises the questions, What does baptism as a rite symbolise? What is the
character of baptism and why did the first Christians choose baptism as a

boundary rite?

VI. Conclusion.

wWhen general sociological questions are applied to ancient texts, the
problem is to be aware of the nature and the limits of the material. From a
historical point of view a development has taken place, when the Israelite
religion of the 0ld Testament evolved into Judaism. But this development
involves a social and theological change that antedates Christianity. Both
ethnic and particularistic identity motifs are attested to in Judaism in
antiquity and in early Christianity, and both the Jewish and the Christian
community wrestled with the question of self-understanding. If the changed
identity is seen only in the historical context, the problem is limited to a
historical explanation. To some extent, I suppose, a historical answer to
why identity and boundaries change, could be a satisfactory explanation.
However, because both Judaism in antiquity and early Christianity looked
upon the past as more than history and because both interpreted the past as
God's revelation to humankind, as God's acting with a people, theological

answers to questions of historical change follow invariably. By posing the

problem as a boundary and identity issue I wish to explain the emergence of
baptism against the shift in identity and boundaries in social terms.
Instead of a critique of sacramentalism and an emphasis on individual faith,
I see the significance of baptism exposed when baptism is seen as a rite
that symbolises not only an individual's entry into a group through choice
of that group's beliefs, traditions, norms etc., but as a rite by means of
which the church constitutes itself as a social community. It goes without

saying that baptism also symbolises an individual's identification with
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Christ whose post-resurrection presence is manifest in the church.

The value of this study is, I hope, that I can analyse the issues from a
different perspective and explain the rationale for the shift in rites by
showing that the pattern of change in identity and boundaries is present
already in intertestamental Judaism, and can be traced also in Pauline
Christianity. The theology of baptism, moreover, is solidified in its inter-
pretation as a rite of identification and incorporation, as well as a rite
marking change of identity.
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PART A
THE OLD TESTAMENT BACKGROUND

FOR
COVENANT IDENTITY AND ITS BOUNDARIES.



CuAPTER ONE.

SOME OLD TESTAMENT ASPECTS TO COVENANTAL IDENTITY AND BOUNDARIES.

The aim of this first chapter is to establish what the O0ld Testament
foundation of covenant identity and boundaries is by giving particular
attention to identity, defined through covenantal stories and to boundaries
as they are given concrete ritual forms. I shall provide a broad 0ld Testa-
ment context and background to the specific identity and boundary questions
to emerge in Part B, the Book of Jubilees and texts from the Dead Sea
Scrolls, and Part C, the genuine letters of Paul. These writings all
presuppose an O0Old Testament background, not least when traditions are
reinterpreted in their communities to answer the specific question, "Where
do we come from?" Their concern for interpreting covenantal validity by
referring to the "eternal covenant" reflects a topical interest in the 01d
Testament traditions of covenantal belonging in general, and covenantal

boundaries in particular.

¥When one looks at.the covenant with reference to identity, the stories of
prominent figures, such as Noah, Abraham, and David, and central events,
like that of Sinai, or the occupation of the land must be reexamined. This
is fundamental when an attempt is made to establish to what degree there is
a pattern of interdependence between covenant and its boundaries. Further,
the traditions which associate covenant with the Levites in general and with
Phinehas in particular need to be reconsidered, since the particularistic
understanding of a priestly covenant is reflected in this story. As for the
prophetic writings, the actual covenant terminology is used relatively
little; nevertheless, they contain the explicit hope for a renewed relation-
ship with God, and are therefore vital to identity. They provide one of the

answers to the question, "Where are we going?".

In order to trace a pattern of interdependence between covenant identity and

boundaries I have chosen four covenant aspects which I shall treat in (1)

divine presence, (2) covenant promises, (3) the obligatory covenant and (4)
covenant restoration, and relate these to their respective boundaries. These
four aspects represent and reflect a wider understanding of the covenant
than that found in E.P. Sanders' term, 'covenantal nomism".1 His insight

that keeping the law is integral to what constitutes the covenant 1is

soteriologically based. The danger, however, in this view is that keeping

the law becomes the essential condition for a covenant relationship, so that

cf. Introduction, note 2.
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promise is, if not overlooked, at least secondary. It is theologically
problematic that the main emphasis is on a soteriological interpretation of
covenant, election and law, in which case covenant cannot also function as
an ecclesiological term. Since a horizontal relationship established by God
is inconceivable without attention to both promises and obligations, it
seems rather more balanced and legitimate to view promises and obligations
as juxtaposed aspects, as marks of a mutually binding relationship.2 ¥Whether
promise and law are interpreted as interdependent, complementary or in

tension, depends on how narrowly or broadly covenantal belonging is defined.

Rather than limit myself to the two perspectives, law and promise, I add

another two. The first is the covenant quarantee which I see expressed in

the idea of divine presence and in the holiness issue. The purpose is to
drav attention to the theological dimension, especially to the idea that
covenant is quaranteed validity and that boundaries are God-given. Secondly,

I wish to include the idea of a broken and restored covenant. The latter

focuses on covenant continuity as important to identity since it raises the
fundamental question of Israel's rights. The questions here are, whether a
"new" covemant is essentially the same as the "old", maybe extended in
scope, or whether a "new" covenant, .radically different from the "old"
covenant, replaces or abolishes it. While possibly too broad as categories,
these four aspects nevertheless provide a useful point of departure for
inquiring about covenantal identity and ritual boundaries in Palestinian

Judaism and Pauline Christianity.-3

But first, let me briefly explain my approach when interpreting the old
Testament.

I. Interpreting the 0ld Testament.

In this study the object is not that of presenting a historical development
of the covenant concept in 0ld Testament times. Rather, I shall approach the

0l1d Testament holistically, and prefer a thematic interpretation, well

See M. Weinfeld, JAOS 90, 1970, and ThWAT I, 1973. He distinguishes
between (a) the obligatory covenant and (b) the promissory, based
respectively on covenant as political treaty of the Hittite type and on
covenant as grant compared to a Near-Eastern roval grant. When this is
applied to the 0l1d Testament, two main types are mirrored, the obligatory
covenant with Israel over against the promissory covenant especially with
Abraham and David.

A variant of the promissory and obligatory covenants is found in Jon D.
Levenson, Sinai and Zion, 1985, who writes from a Jewish perspective.

3 For a parallel use of a broader term, see Lars Hartman who uses "covenant
ideology" (Bundesideologie) and operates with a pattern of thought. See, in
Die paulinische Literatur, 1980, p.105-7.
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knowing that such a view of the 0Old Testament is not an easy task. My task
is to describe the patterns of identity which have a bearing on the drawing
of boundaries. For this approach it is important to bear in mind that when
writers in Judaism in antiquity, including the New Testament writers, look
at the Old Testament they read it as a unity, as an end-product of a
development; moreover, as God's revelation. When these writers use the 0ld
Testament, historical questions are interpreted in the light of how they
reflect the divine plan and will, and not looked at in chronological terms.
Thus, contemporary questions in antiquity, such as those related to identity
and boundaries, are answered with reference to 0ld Testament traditions. The
0ld Testament heritage is seen as normative, yet in need of reinterpre—
tation. The 0ld Testament is thus the foundation for a consciousness of
covenant identity and boundaries, the basis for sharing the same symbolic

world.

For a thematic approach I find the phenomenological approach of Johs.
Pedersen useful. He views the 0ld Testament, that is, Israel's religion and
society, as a totality.4 He regards covenant as a metaphor for relationship
with God which involves also a social dimension.” This means, then, that the
covenant is one of the most fundamental categories of identity, because,
“"one is born of a covenant and into a covenant, and wherever one moves in
life, one makes a covenant or acts on the basis of the already existing
covenant".6 It is significant that when Israel sees itself as a people bound
together in what is termed God's covenant, and when further a future, fuller
realisation of the covenant is expected by the people, Israel's identity
consists of a common history and tradition, of shared values, norms and

rituals, but also of a common life and a common goal of the people.7

In the particular case of covenantal belonging a thematic approach entails

that one sees the 0ld Testament and its concrete covenant stories in

4 Israel, 1-1I, 1926, ITI-IV, 1940, repr.1959.

Helpful is also the theological approach of Walther Eichrodt, Theology I-1I1,
1961-67, because he provides a comprehensive view of the covenant as a
fundamental idea of the 0ld Testament, although he tends to include too wide
a range of religion as covenantal.

> cf. ibid., p.309: "The covenant is creator of all rights and duties.

Therefore it is identical with right and duty, even of the least privilege
or the least duty the Israelite can say that it is the covenant, for the
covenant is present in it."

& cf. Israel, I-II, 1926. 1959, p.308.

7 This is also termed, "blessing” and "peace", both important aspects of the
covenant life. Peace for the people is a hope for the future based on past
promises from God, which in some cases implies a right to dominion over
other peoples, see, ibid., p.311-29.
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sequence, so that for instance, the covenant with Abraham (Gen 12,1-9; 15;
17,1-14) is taken as prior to the covenant with Moses (Ex 19-24, restored in
34). Thereby the later covenants appear to make the former covenant(s) more
complete, but viewed as one coherent revelation. A reappropriaton of

traditions is found already in the use of covenant and covenants in the "LXX

version of Sir 44-47 in which two nuances emerge. On the one hand, an aware-
ness of God's "covenant" with humanity is present as an almost abstract
relationship, and on the other hand, we find a concrete relationship that is
manifest in particular “covenants", in promises and laws.B Thus, the
covenantal relationships (with Noah cf.- 44,18, Abraham cf. 44,20 and Jacob
cf. 44,23) seem to refer to concrete events, while the uses of "eternal
covenant" for Aaron (cf. 45,15), the “"covenant of peace" established with
Phinehas (cf. 45,24), and the exclusive covenant with David (45,25) seem to
focus more on covenant as a national heritage in abstract terms.> This dual
use will be even more obvious for the writers in the intertestamental period

and in Paul.

When the 0ld Testament is read from a holistic perspective as one coherent
past tradition, the covenant relationship may be seen as one covenant,
taking on a variety of forms; fundamental to this, then, is the belief that
there is one God whose presence guarantees that the covenant is valid and
that covenantal boundaries express limits of divine presence. Relationship
with God 1is reassessed in terms of self-understanding, as ethnic or
particularistic belonging. It is expressed either in broad categories of
belonging by birth or in narrow categories of decision. Despite differences
of interpretative method, there is a common factor to all these writers: the

authority of the 0ld Testament revelation.10

It will become obvious that when boundaries too are reinterpreted, either in
broad terms of necessary rites securing the covenant or in narrow terms

setting limits for entering, the fundamental symbolic value is taken over

Cf. Ernmst Lohmeyer, Diatheke, 1913, p.1l1l.

J According to Annie Jaubert, Alliance, 1963, p.33, the covenant with David
concerns the people, not just David personally. She also points out, p.39,
that the Davidic covenant is inferior to the priestly, Levitical covenant,
obvious when the office is defined thus: mpooraTelv dyi{wv kal Aaol abTob,
"to be leader of the sanctuary and of his people", and when the title (used
first time in Jewish literature) is, Lepwolvns peyadeTos, "to have the
dignity of the priesthood (forever)", Sir 45,24. Unlike the Davidic cove-
nant, the covenant with Aaron is inclusive of all descendants, thus of
priesthood in general.

10 That the 0l1d Testament is a common factor means that a canonical status

prior to the fixation of the canon can be presupposed. See, Anthony Tyrrell
Hanson, Utterances, 1983, p.7-26.
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from the O0ld Testament world. Here again I draw attention to Johs. Pedersen
who operates with covenant tokens, which he takes as signs that point beyond
themselves to the power and reality behind symbolic action or symbolic
events. Thus he states: "The rainbow, the circumcision, the sabbath are
tokens carrying the covenant in them".11 Rightly understood, "tokens" are
more than symbols, they are signs that embody presence of the divine pover.
The reason for understanding these tokens as signs of the covenant reality
is found in the idea that the covenant reality is recognised in the sign,
the sign is identified with this reality. Instead of "covenant tokens" I
prefer the terminology “boundary marks" for reasons I have given above in my
Introduction. I shall look at boundary marks as they function, in much the

same way as "tokens", as the concrete rituals that affirm and maintain

belonging, or are rites of entry.

I. Covenantal Identity and Boundaries: Born to Belong.

By taking a holistic view I shall look first at the covenants established
with Noah and Abraham as predominantly promissory relationships. It is
noteworthy that these events simultaneously point forward to the obligatory
covenant of Moses, or to a renewed relationship. Although the Simaitic
covenant understands covenant primarily as a law relationéhip it clearly
presupposes the divine promises and contains other aspects, such as eternal
validity. Besides, the idea of a broken covenant, or a "new" covenant cannot
be appreciated without both the promissory and the obligatorv aspects of
previous establishments. Each covenant establishment suggests a ritual or

symbol marking the boundary of the covenant.

(1) Divine Presence Guarantees Covenant and Boundaries.

Previous scholarship has not given sufficient attention to the motif of
God's presence and its significance, although it runs through virtually all
the covenant stories.12 Two points meed to be made. First, there is a general
tendency in the texts to stress that the covenant is established on God's
initiative: God commands, and the divine decree brings the covenant into

existence. Secondly, we note that the particular manifestations of God's

1 Ibid., p.169. The context to which a sign or a token points is important,

thus he continues: "A cord in a window (Josh 2,12) may be a token. A stone
may be a token of a compact between human beings (Gen 31) or with God (Josh
24,27). An unusual event is a sign indicating an underlying mighty power of
the soul (Exod 4,8.9.17 ff.; 7,3; Deut 4,34 et al.). The signs or tokens are
realities; they are not naked things nor facts which are nothing but symbols
or indications of some underlying element. The contents of the soul are
manifested in them and fill them. If one spoils the token, then the mental
implication is broken."

12 an exception is Walther Eichrodt, Theology I, 1961, chapters V-VII.
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presence in various narratives serve different purposes. A number of images
used for the presence of God have the clear purpose of describing who God
is, how God, becomes manifest and present, but also why God enters into a

covenant relationship. From an overall perspective, the issue is: without a

record of the presence of God and a subsequent belief in the divine oriqin

of the covenant, the covenant would not be of special value, nor be an

identifving factor.

Whether a narrative recalls the divine presence by depicting an anthropo-
morphic God who communicates by means of a spoken word, by accentuating an
elaborate theophanic experience, or by recalling a God who speaks through a
mediator, makes no real difference to the fundamental idea that God's
presence creates a boundary defined by this presence. Hence covenant
relationship with God is founded in and formed by a belief that God is
manifest to the people as holiness, fidelity, righteousness, mercy and love.
Boundaries are created in response to this belief.13 I shall illustrate this
by looking at the three stories associating divine origin of the covenant
with (a) Noah, (b} Abraham, and (c) Moses. !

(a) One Covenant with Noah. The first account of covenant in Genesis is the

story of God establishing the covenant with Noah but intended for humanity.15
In Gen 6,18 n+ éppears for the first time in the 0l1d Testament. God
promises to make a covenant. Then, in Gen 9,1-17 a covenant with Neah is
made, containing God's promise not to destroy the earth again. This promise

serves primarily as a guarantee for a continuation of creation.

Two things are important. First, the expression that God will or may

remember the covenant (v.15-17). The function of God's remembering is to
point to the fact that once established the covenant will be confirmed by
God, reenacted for humanity at any time God “remembers" it.16 Secondly, the

"sign of the covenant" (v.12-17), a rainbow, is set as a visible sign, set

13 Further details in Helmer Ringgren's, Israelite Religion, 1966, p.66-88.

14 1 shall return to the covenant with Abraham below in II (2) (a).

15 All through Genesis God 1is envisaged anthropomorphically: God acts,

speaks, remembers etc.; so when God in Genesis 6,18; 9,9.11 promises to give
a covenant, the language used is "establish", O, which has the divine
initiative as presupposition.

The covenant is specified here as the covenant "between God and every living
creature of all flesh that is on the earth" cf. 9,16.

16 "Keeping" the covenant is expressed with the verbs, "R, W to "keep” but
also O, to "remember", “"recollect", "call to mind“, cf M. Weinfeld, ThWAT
I, 1973, col.788-9.

When Gen 9,15 uses 2!, the idea is that when God remembers the covenant the
divine will is given a new direction, towards a new action, cf. Johs.
Pedersen, Israel I-II, 1926, 1959, p.106-7.
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for God and by God, assuring humanity that God's covenant is valid.

One purpose of the story is to identify God in terms of fidelity, mercy and

love. On the basis of a belief that God not only established the covenant
once, but also restores the covenant by remembering it, or renews it, a
belief is sustained that covenant relationships will exist and continue to
be valid into the future.17 Simultaneously, the story points backwards to
creation, because of the image of God as creator God, maintained both in
God's promise never again to curse the earth or destroy living creatures,
and in God's blessing to "be fruitful and multiply".18 The narrative link
between past, present and future serves to guarantee the presence of the

power of God in and for the world. The universal note is clear.

Since the Noah story also contains the notion of an "eternal covenant", this
raises the question of the identity of this particular relationship.19
“Eternal" recalls the blessings of creation by referring to "be fruitful and

multiply" (9,7). Simultaneously there is an orientation towards the future.

By focusing on covenant validity the story expresses a hope of renewal.20 It
is noteworthy that the narrow perspective of election is not yet present,
mainly because the receiving party is not only Noah and his descendants, but
every living creature. Because the Noah story is essentially a tradition
about one, eternal covenant established with humanity, it contains an aspect
of universality, humanity after creation, and of totality, God's concern for

21 . . . ) . . . .
the world. This covenant is unique in that it is inclusive, and has

boundaries set by God in creation. God's sidn, the rainbow, is for humanity.

It serves to ensure validity. Because the rainbow, given by God, functions

17 Note that 19! is both an abstract term and a concrete act, it contains

both past, present and future, and has the connotation of both remembering
with mercy and love and acting accordingly, cf. Ps 105,8; 106,45; 111,5.
See, Heinz-Josef Fabry in Freude, 1983, p.177-87, esp. p.186: "Gottes zakar
setzt also den uranfinglich gestifteten Bund neu in Kraft und bestdtigt so
die von ihm erdffnete Gemeinschaft mit dem Bundesvolk in der aktueller
Gegenwart."

For a good overview see H. Eising, TDOT IV, 1980, p.64-82, who defines zakar

thus: "it denotes an active cognitive occupation with a person or a
situation".
18

Parallel to the creation story in Gen 1,28-29.

'3 The adjective 091 is also used for God, e.g. Gen 21,33, Isa 40,28, for
the absoluteness in the nature of God.
I return to Q2 "3, "eternal" covenant, below, in (4).

2% The expression in Gen 9,16, 0?2W D™M31, points forward to Gen 17,7, 2 Sam

7,16 and 25,29. Of note is the use of this expression in Exod 31,12-17. Here
the Sabbath is a covenant sign functioning as a reminder that a day is set
apart for God, but not a mark of identification of the people, cf. Michael
V. Fox, RB 81, 1974, esp. p.575-78.

21 ¢f. Sirach 44,12.18.
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as God's universal sign of hope for humanity, as a covenant sign it
functions as a divine guarantee of the one covenant relationship for the
future.

(b) God's Covenant Qath to Abraham. In Genesis 15 we find another example of

the idea that covenant terms are laid down by God and for God. Here the
promise of a covenant is tied to the ritual or symbolic act, the cutting up
of sacrificial animals and placing them against each other (v.9-10).-God
alone acts and sets the terms.>> The climax of this story is found in the
image of God as "a smoking fire pot and a flaming torch" (15,17). By means
of these nature symbols the writer points to the powerful presence of God,
who in an act can consume, hence destroy. The story also develops the idea
that God is a covenant partner who as such accepts the consequences of
failing to fulfil the given promises.23 No obligations are laid on Abraham in
this story. Rather, in and behind this story of God swearing an oath,
thereby evoking a self-curse, there is the idea of God who guarantees a

future for Abraham, who acts out a covenant promise.

The ritual has God as acting person. It is performed as a sign, and the
consuming fire functions as an illustration to God being quarantor for -the
covenant. It is a sign that reminds God of the covenant. By its very nature
it cannot be repeated. Although Abrahawm is portrayed as a trusting and
believing figure, or as righteous,24 in a way as representative of the future
people, the focus is not on this. Nor is there a focus on covenant
identified narrowly as election. Rather, there is a future orientation
because God's promise of a specific land clearly serves to identify a place
in which the people some time in future will be 1limited by God-given

boundaries; hence the promise of geographical boundaries.25 Covenant validity
is thus maintained.

{c) The Divine Presence at Sinai. In the accounts of the Sinai covenant

2 According to whether the focus is on God or Abraham, the rite can be
interpreted as divine oath or human sacrifice.
See Meredith G. Kline, #ThJd 27, 1964, p.1-20, esp. p.3-4, who, with a
theological approach, concludes that God's oath is a ratification of a
covenant of promise. And Ernst Kutsch, THAT I, 1971, col.343 and TRE 17,
1981, p.399, interprets this story in relation to his own definition of
berith always meaning obligation, so that Gen 15 becomes an example of a
self-obligation (Selbstverpflichtung) that God undertakes.
For a sacrificial view see S.E. Loewenstamm, VT 18, 1968, p.500-7.

23 ¢f. G.E. Mendenhall, IDB I, 1962, p.718.

24 Gen 15,6; 22,12; Sir 44,19-21.

s In Gen 15,18-21, the land promised is specified by its boundaries. Cf.
Johs. Pedersen, Israel I-II, 1926, 1959, p.476: “The country of man and the
people are so closely linked that their creation coincides".
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nature symbols are used to describe God's presence.26 God appears in Exodus
"in clouds or smoke (e.g. 20,18; 24,15-18). Of prime interest here is the way

God's presence points to God as guarantor of the covenant relationship, as -
‘told in the two theophany stories (19-31 and 33-34). The stories identify

God in this way, by "“name", visible as glory, and manifest in power or

holiness.27 The two stories are separated by the incident of the Golden Calf

(32).

Read holistically, Exodus 19-31 illustrates clearly that the people's
identity is dependent both on God's action and its own awareness thereof.
The story begins with an experience of God, encountered in a cloud (19,9;
cf. 24,16-18), in thunder and lightning, fire, smoke and earthquake (19,18},
heard as the divine voice (20,21-22), that is God is manifest as power (of
nature). These metaphors express not only that God is Lord over nature, but
also that God's presence and power can be recognised by the people in these
phenomena.28 The story points to a distant, hidden and unapproachable God, as
the account of the death penalty for crossing into the territory of God
(19,12) shows. Distance must be respected, because God is ultimate holiness.
And because God is perceived as holy, as otherness, a boundary to separate
from God is set by God (19,12.23). An act of purification must be performed
before approaching the presence and holiness of God (19,10-15). ¥hile the
people remained at a distance (Exod 19,17; 24,1-2.. 18-21), Moses, Aaron
(Nadab, Abihu and seventy of the elders) came closer, worshipped, ate and
drank in God's presence (24,1-11). The significance of the symbolic use of
blood in 24,8 is that by means of this ritual the people affirms the cove-
nant. Of note is the remark, "they saw the God of Israel” (24,10), because
such a Hirect encounter with God is unique in the context.?® After the
ceremony Moses alone entered the cloud of the presence of God (24,15-18),
where God spoke with Moses and gave him the two tablets "written with the
finger of God" (31,18 cf. 32,16).

The story is broken off with the account of the apostasy of the people who

2% a parallel is found in Deuteronomy 1-33.

27 The name substitutes the personal presence, and it stands for power, cf.

Walther Eichrodt, Theology I, 1961, p.207. Glory is a cosmic attribute to
God, designating ultimate holiness, Ibid., p.277.

28 see G. Ernest Wright, The 0ld Testament 1950, p.21-22, following Johs.
Pedersen, Israel III-IV, 1940, 1959, p.662.

Ernest W. Nicholson, God, 1986, p.121-33, interprets historically and
concludes, p.130, that Exod 24 is a story of covenant ratification, as "a
theophany tradition, a tradition of a visio dei, the most remarkable in the
0l1d Testament".

Annie Jaubert, Alliance, 1963, p.45, prefers to see Exod 24 in a context of
the covenant as sacred meal, a mutual contractual rite.
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by worshipping the Golden calf had broken the covenant. This event resulted
in God's anger (32,10). However, on Moses' intervention "God changed his
mind about the disaster that he had planned to bring on his people" (32,14).
The people was therefore not destroyed in spite of its sin. A powerful God
is also pictured as mercy and love.

The second theophany in Exodus 33-34 must be seen against the background of
32, the broken covenant. The seriousness of the apostasy is evident from the
fact that Moses commands the Levites to go through the camp and kill, an act
which clearly symbolises God's punishment of the people (32,25-35).
Essentially this passage contains the story of the making of the second set
of the tablets of the law.>° This time Moses, not God, wrote "the words of
the covenant"” (34,28).31 With this the relationship between God and the
people is reestablished, and the giving of these tablets serve as a sign
that a restoration has taken place.32 This interpretation is also supported

by the renewed terms, found in Exod 34,10-28.33 Although it is significant

that when God commands Moses to make two new tablets "like the former ones",
that they contain the same words as the former (Exod 34,1.4), there are also
changes, as we shall see. From the point of view of identity, the story
confirms Israel's status as a people belonging to God, although it brings to
consciousness that a violation of God's covenant has taken place. As the
story stands, it points both backwards to the already made covenants with
Abraham and Noah, and the covenant established in 19-31 and forwards to
future broken covenants. Thus it functions in the overall event to
reestablish the laws of 20-24 and is simultaneously a sign of hope for
future forgiveness. Finally, this passage communicates that God is gquarantor

for all covenant relationships of forgiveness, in spite of human sin.

One change to note is this: although Moses is given the privilege of seeing

3% The first pair of tablets were destroyed by Moses, cf. 32,19.

According to 34,27, God made a covenant "with you and with Israel". This
marks a shift in comparison with Exod 24,8, "the covenant made with you".

32 Cf. Annie Jaubert who thinks that the scene presents us with a renewal of
the same covenant, which rests on law, Ibid., 1963, p.47.

From a different perspective, Klaus Baltzer takes both Exod 24, 19,3-8 and
Deut 1-4,40 as possible examples of the knowledge in Israel of a formula,
which he then applies to Exod 34, Neh 9-10, Ezra 9-10, Dan 9, and to 1QS
1,18-2,18 in an attempt to find a formula that could have been used in an
act of renewal. See Das Bundesformular, 1960, p.48-70.

33 Note, D" DD in Exod 34,10 for the divine act.

Of the new terms, not mentioned in Exod 19-24, the command to celebrate
Passover in Exod 34,18 is of special interest. Of note is the proclamation,
containing the reference to God as a forgiving God, God of love, cf. 34,6-17.
Since these terms mark a difference compared to the promises in 19,1-6,
reneval is at stake.
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God, itC%ow only in passing. God's presence is clear from the promise, "you
shall see my back; but my face shall not be seen" (33,23), the point being
that to see God's face will result in death (33,20). In contrast to Exod 24
God can no longer be encountered directly. Of note is also the different
climax of Exod 34, the account of Moses' return. Having encountered God
passing Moses descends, unaware that his face has changed in the event.*
Moreover, this change caused the Israelites to react with fear (34,29-35)
which is best explained in terms of a relationship that has changed.35 By
affirming Moses God rebukes the people's sin instead of the expected
destroying of them.36 Thus this incident communicates not only that God is
presence, holiness and power, visible as T2, but also that Moses has been
given the role of mediator. Because Moses crossed the boundary to God,
visible as a reflection of God's glory, he must be separated, not from God,
but from his people and mark the distance to it by wearing a symbolic veil.37

The veil serves primarily as a siqn of God's presence among the people, just

as the cloud does (40,34), secondly it protects by hiding the glory. The
point is that God is present from now on in a different way, directly to
Moses, mediated to the people. From the people's perspective Israel is
assured of God's presence behind the veil, and from God's perspective the
covenant is renewed with Israel, mediated by Moses. Thus, Exodus 33-34 is a
story about a people looking back at a covenant relationship that was
broken, nevertheless renewed. Essentially the story contains the idea of
covenant validity. Once more covenant identity is guaranteed by God, its
boundaries set by God to mark the territory to other people (34,24), and
both aspects function as promises of a future identity in a iénd marked by
its geographical boundaries. Moreover, from an overall point of view, it is
essential that the distinctiveness of belonging to the covenant people of

God (34,9-10) would not be known, either to the people itself or to other

. . . 38
peoples unless God's presence is somehow visible.

3% Whether the Hebrew NP means "horn" or "radiance" does not affect my

interpretation. Septuagint's &edofacTat ﬁ 5¢L§ renders the latter. So does
Paul in 2 Corinthians 3, see below in Chapter Six IV (3).

Note the Greek perfect tense for the permanent result.

3 Unlike Exod 20,18: the people was afraid of God.

36 cf. Benjamin Edidin Scolnic, Jud 40, 1991, p.578.

37 For this interpretation, see Gerhard von Rad, Theology, I-II, 1975.1985,
p.296: "In proportion as he (Moses) 1s taken over on God's side, he is
separated from men". See also Dennis J. McCarthy, Institution, Rome 1985,
p.367: "It is the otherness, the awesomeness of God which shines forth in
the one who has been closest to him; not the fascination, but love.”

The veil is further mentioned in 40,5.21 marking off holiness.

38 Cf. Annie Jaubert, Alliance, 1963, p.62: the definition of Israel is tied

to the presence of God as the essence of the covenant.
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To sum up, these three stories illustrate that although God's power is the
same on all occasions, the covenant relationship changes. The change is a
change of emphasis from universality to particularism, from a broad covenant
with humanity to a narrow covenant that guarantees the existence of a
particular people. The covenant signs function to remind God of the covenant
establishments, and humanity of their validity. From the people's
perspective, God is power manifest in creative actions and in covenant
relationships, past or present, and therefore a special people is believed
to be born. Inherent in these covenant relationships is the experience of a
special presence of God, so that fundamentally the people's identity is
formed and shaped on the basis of an encounter with God. Because the
validity of the covenant is grounded in God's .fidelity. the people's future
existence rests in the hope of God's presence in a particular land provided
by God, with geographical boundaries set by God. While the covenant signs in
these stories serve as boundary marks because they remind of the covenant
being established and maintained by God, they do not serve as obligations,

nor do they serve to identify the people.

(2) Covenant Promises: Land and Posterity.

The second aspect, the promissory, 1is intertwined with that of divine
presence. From the point of view of identity and boundaries, the promise
aspect is important. From an overall perspective of a God-human relation-
ship, the divine covenant with humans is based primarily on unconditional
promises. Ultimately these promises form the basis on which both 0ld Testa-
ment Israel and the Christian Church build their self-understanding. Thus
Israel's identity as a people is seen as God-given, which above all rests on
the divine promises and God's fidelity; and when the sign of circumcision is
attached, this serves primarily the purﬁose of being a promise, secondarily,
of marking who ‘is within the covenant. The promissory aspect is seen most
clearly in the covenant traditions associated with (a) Abraham, Isaac, and
Jacob, and (b) pavid.*®

(a) A Double Promise to Abraham. The theme that binds the Abraham story

together in Genesis is the recurring theme of God's double promise of "W,
land, and Y7, posterity, (12,2-3.7; 13,14-15; 15,5.7.18-21; 17,4-8; 18,18;
22,16-18) . From chapter 12, when Abraham sets out, leaving his family and

country (cf. 11,31), the divine blessing includes both land and descendants
(cf. 12,2-3.7). Both the birth of Isaac, his escape from being sacrificed

and the listing of the numerous descendants indicate that with respect to

39 For Abraham, cf. Gen 17 and 22; for David, 2 Sam 7. The covenant in Gen 15
was dealt with in the previous section. The promissory aspect can also be
found Gen 9, which I looked at above under (1) (a).
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offspring the divine promise has been fulfilled (cf. Gen 25). The promise of
land, however, is not fulfilled.40 Rather, from an overall point of view, the
promise of land is fulfilled in the Exodus story, particularly the conquest
under Joshua. The double promise is repeated to Isaac in Gen 26,3-4, to
Jacob in Gen 35, 9—13.41 These promises become particularly important at the
time of the Exile when the loss of land is a problem.42 On the one hand, a
hope for the return to and restitution of the land in nationalistic terms is
expressed; and on the other hand, we find a universalistic perspective, that
the whole world belongs to God with Zion/Jerusalem as its centre.43 What is
important when one looks at the reception of the Abraham tradition, is the

point that Abraham is seen not as an individual but as a representative for

Israel as a people, that therefore the promises are read as identifying the

people.44

The double promise is repeated in the story of the so-called sacrifice of
Isaac in Genesis 22 with an eschatological note, cf. v.15-19. This story is
a sequel to the other Abraham stories, because it serves to round off the
Abraham story with God's test and with Abraham's obedience and faith. As
such it belongs in a contexf of covenant identified as promise although the
term covenant does not occur in Gen 22. However, there may be a reference to
the covenant idea, if the swearing in 22,16 is taken as a covenant
ratification.45 Or, there may be an intimation that covenant is related to

cult, because the sacrifice probably points forward to the Paschal

40 The buying of the cave of Machpelah (Gen 23) can be seen as a token (but
no more) of possession of the land.

‘1 The promise of land is repeated to Moses in Deut 32,52 (cf. 32,9) and

34,4. Another motif, the land as belonging to God, is found in Lev 25,23,
tied to the motif that staying in the land depends on the people's
obedience. Cf. M. Ottosen, ThWAT I, 1973, col.432-36.

42 E.g. Deut 1,36; 4,21-24.38-40; Jer 2,7; 16,18; Ezek 36,6-7.20.

43 cf. Hartmut Stegemann and Walther Zimmerli, in Das Land, 1983, p.154-71

and 33-45.

‘Y This is presupposed, for instance, in the identification of God as "the

God of your ancestors, the God of Abraham, the God of Isaac, and the God of
Jacob" in Exod 3,15, cf. also Exod 2,4; 6.4.

Similarly, Sir 44,19-21, including a wider scope of all nations.

cf. also Exod 2,23-25. Here ' is used for God, presupposing that a cove-
nant with the people exists, cf. Ps 105,8. This point is seen by H. Eising,
TDOT IV, 1980, p.70.

45 This has been argued by T. Desmond Alexander, JSOT 25, 1983, p.17-22, in a
comparison with Gen 17 and using Gen 6-9 as support.
The testing of Abraham is in order to ascertain that he fulfils the
conditions laid down in 17, and when he has proved himself to be loyal to
the covenant, God finally ratifies what was promised.
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sacrifice.*®

The same double promise reappears and is applied to both Isaac in Gen 26,3-
5, and to Jacob in 35,9-15. Moreover, when Jacob and Isaac are mentioned in
other contexts, such as Lev 26,42 (with Jacob first), Ps 105,9-10 and Sirach
44,22, they are not individuals, but types for a covenant relationship. This
clearly shows that later writers grouped the patriarchs together using the
covenant as a common notion for God's relationship with them all, even when
not always specified in words. Not least the change of name from Jacob to
Israel in Gen 32,22-32 and 35,9-15, a result of an encounter with God, is
significant for identity, since it points forward to a change from
"Israelites" to "Israel”, from a family relationship to God's covenant
people, cf. Exod 3,16.47

At the centre of the Abraham story Gemesis 17 stands out. Here there is a
reference to the eternal covenant. The significance of this is the
orientation towards the future'people.48 The additional promise, "to be God
to you", clearly qualifies the relationship between God and the people as a

special relationship of promise.49

From the point of view of Jewish identity the eternal covenant with
Abraham's offspring was not understood universalistically but given a
nationalistic meaning. Compared with the universalistic covenant of Noah it
is particularistic. By interpreting the eternal covenant as identical with
an exclusive election of Jacob/Israel, covenant identity becomes ethnic.50
However, it is important to remember that when a covenant relationship is

established with 0l1d Testament individuals as representatives of Israel, an

“® This is the reception of the Genesis tradition in Jubilees. For a targumic

interpretation see Robert Hayward, JJS 32, 1981, p.127-50.

a7 The renaming of Jacob functions as a naming of the future people, as noted

by Benedikt Otzen, Israeliterne, 1982, p.145.
cf. also Annie Jaubert, Alliance, 1963, p.29.

48 Gen 17,8 adds to the promise of land that it is for "a perpetual holding",
using [N} as verb.

9 Gen 17,7 points forward to Exod 6,7; 16,12; Lev 11,45.

50 por the view that a tension exists between a (younger) nationalistic Jacob
tradition and an (older) universalistic Abraham tradition in the Rabbinic
Hagadah, see Louis Ginzberg, The Legends 5, 1925, 1955, p.274, note 35. See
also, Eugene Mihaly, HUCA 35, 1964, p.103-43, who interprets the tension as
a Jewish claim of identity opposing a Christian accentuation of the Abraham
inheritance, going back to Paul.

However, the same tension is found in The Book of Jubilees, as pointed out
by John C. Endres, Interpretation, 1987, p.228-31, a point I shall return to
in Chapter Two.
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exclusive election is not necessarily implied.°' Election is for a purpose,
and not a privilege in itself.>? Nevertheless, in cases where election
presupposes a non-election of other parties, it becomes exclusive.>>
Conversely, covenant as an agreement with one or more parties does not
necessarily exclude other relationships, nor is it opposed to other
covenants.>* In the context of the 0ld Testament, and especially of Genesis,
the covenant with Abraham represents a narrowing down in perspective. And
only if the promissory aspect is more essential than obligations, is there a

. . . 55
universal aspect in the Abrahamic covenant.

The central motif in Genesis 17 is the sign of circumcision tied to covenant
establishment.56 This motif is of particular interest in the context of
boundaries. Thus "covenant", in 17,7-8, is the chief expression for the
relationship God expects from Abraham. The demand for circumcision is
primarily seen as the human response to the divine promise.57 To "keep the
covenant"59 means here to accept the terms giQen by God. For Abraham it is

the sign that to him a privilege is given; for God it is the sign that the

st For election see, Horst Seebass, ThWAT I, 1973, c0l.592-608 and TRE 10,

1982, p.182-89; Ferdinand Dexinger, TRE 10, 1982, p.189-92.
Cf. the monographs, by Th.C. Vriezen, Die FErwidhlung, 1953; Otto Bichli,

Israel, 1962; Kurt Galling, Die Erwdhlungstraditionen, 1928, p.37-56.

52 Cf. Th. C. Vriezen, Die Erwdhlung, 1953, p.46: “Also ist die Erwdhlung,

auf Personen angewendet, immer ein Beauftragen mit einer Aufgabe". And p.50:
"Gott hat es erwdhlt, d.h. er hat Israel aus Gnade eine besondere Aufgabe
erteilt, aber dies bringt keine "Zustidndlichkeit", keine Wesensbestimmtheit
des Volkes mit sich".

53 Or as dJeremy Cott, JES 21, 1984, states, p.226: "there is a fractiona-

lizing tendency inherent in the very idea of election". He also arques for
understanding election as a problem of insecurity, thus he states, p.224:
"The belief in election is the security of the insecure; it is the denial of
Insecurity. What is so striking about the belief is that it ~implicitly
defines the problem of identity in comparative terms: certain people have a
greater value or function than other people." (Author's italic.)

For a different view see, Lou H. Silberman, EJ 5, 1972/1974, p.498: "It
(election) is the essence of the covenant, which signifies the fundamental

relationship between God and Israel and is referred to throughout the entire
Hebrew Bible".

54 Cf. Masao Sekine, ZA¥ 75, 1963, p.151: "Strukturell betrachtet unter-

scheidet sich der Erwdhlungsgedanke vom Bundesgedanke insofern, als der
erstere das Selbstbewusstsein des Volkes Israels unter den Vélkern voraus-
setzt, wdhrend der letztere nur Israel und Jahwe im Auge hat".

55 See Gen 12,3; 18,18; 22,18; 26,4; 28,14. However, the blessings should not
be seen isolated from the rest of the story. That this is what Paul does in
Gal 3 and 4 is a matter to which I shall return in Chapter Six.

®® Gen 17,19.21 uses the verbal expression, Q%M.

7 For a brief and concise interpretation with further details, see Claus
Westermann, ThLZ 101, 1976, col.161-170.

58 pwy in Gen 17,9-14 concerns the human response, while the expression
appears in e.g. Deut 7,9 in reference to God and God's nature.
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covenant promise is eternally valid.

Even if circumcision in Genesis 17 is not an obligation on which the cove-
nant rests, but a sign of the covenant, it nevertheless serves to indicate
that the covenant exists as promise, as well as identifying who belong to
the covenant. ° If circumcision is not practised, the covenant is broken.60
Circumcision in itself is not sufficient as qualification for membership of
the covenant, since the story specifies that God will establish the covenant
with Isaac (v.19), and not with Ishmael, in spite of his qualification as
both offspring and circumcised. Even if it functions as a boundary rite, it
does not qualify as a symbol of entry.61 Rather it becomes the sign that
affirms the covenantal reiationship without it being a condition or a means

of entry.62

What circumcision originally stood for, whether a rite related to fertility,
an apotropaic act, or a rite of initiation, is a matter of unresolved
debate.63 It may be possible to distinguish four aspects of circumcision. (1)
The association with puberty and marriage indicates that circumcision was
originally a fertility rite, a "rite of passage".64 If this is the case then
circumcision in Genm 17 may be interpreted as promise of posterity,

functioning primarily as a reminder of the covenant promise of offspring,

presupposing the idea that the covenant has a future dimension.65 The custom
to circumcise children is later and presupposes a different social context.
(2) Another possible explanation is to take circumcision as a rite of

perfection. Whether circumcision can actually be viewed as such in Genesis

59 The function of the sign of belonging to the people of God most likely has

its origin in the time of the Exile. (Most scholars therefore take Gen 17 as
an exilic text.)

0 . . . ,

Again there is an orientation to the future, to Exod 12,43-49 where the
uncircumcised is forbidden to participate in the Passover meal, on the
grounds that this is Israel's celebration.

61 rhe distinction between "rite of passage" and "conversion-initiation rite"
as suggested by Nicholas Taylor, Paul, 1992, p.100, is helpful.

62 Against Annie Jaubert, Alliance, 1963, p.28, who qualifies circumcision as

"la condition nécessaire pour appartenir au peuple”.

3 See e.g. F. Stummer, RAC 2, 1954, col.163-64; Otto Betz, TRE 5, 1980,
p.716-19; G. Mayer, ThWAT IV, 1984, col.734-38.

64 This is probably the meaning of Gen 34,18-24, the circumcision of the

Shechemites, and of the obscure passage in Exod 4,24-24, the circumcision of
the sons of Moses. See Helmer Ringgren, Israelite Religiom, 1966, p.203.

65 This is convincingly argued by Michael V. Fox, &B 81, 1974, esp. p.586-96.
Thus he suggests that P by removing the magical overtones of the old rite
and by placing it in a context of covenant sign, parallel to the rainbow,
makes circumcision into a cognition sign, which has the function to remind
God of the divine promise of posterity. Only secondary does it identify the
people. :
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17 is doubtful. Reception, however, shows that circumcision is understood

this way, as a rite that serves to make creation complete.66 Through this

rite "man" is made equal to angels, is sanctified, and his status is
67 . . NP

changed. The emphasis 1is on the individual's status rather than on

corporate belonging. (3) There is also the aspect that circumcision stands

as a cultic boundary mark. This is the case when the LXX text to Deut 30,6

is considered.68 If the uncircumcised are identified with the impure as in
Isa 52,1 and Ezek 44,7-9, circumcision is a mark of cultic purity.69 Although
the background seems to be the questioning of ethnic boundaries at the time
of the exile, both these texts point to the importance of being circumcised
as a condition for entering the temple, which was a requirement for as long
as the temple stood. If the rite of circumcision was looked upon as
necessary for a return to the land, its practice was considered a necessity
in regard to maintaining the cultic purity. In this sense circumcision

remains a boundary mark both until a return is made possible and as long as

the cult is intact. As a consequence of this view, only the circumcised may

eat the Passover meal, cf. Exod 12, 47—48.70 (4) Circumcision finally may be

. . o 71
seen as a symbol of renewal, as in the metaphor, "circumcision of hearts".

By referring to circumcision metaphorically, the Old Testament writers refer

especially to the hope for a total renewal, for a transformation of humanity

This may have an origin in an antithetical view of the sexes, so that the
performance of the medical operations serve to complete the growth into full
manhood and womanhood, by removing what is considered characteristic of the
opposite sex. See F. Rudolf Lehmann, Sociologus 7, 1957, p.57-74.

The idea of completion is developed in rabbinical interpretation in which
circumcision is valued due to the @ffect it has on the whole person. See
e.g. the Mishnah, Sab 19,23; Ned 3,11 commenting on Gen 17,1 that Abraham is
070, which may be rendered "blameless", "faultless™ or "perfect". See Otto
Betz, TRE 5, 1980, p.718. :

87 Cf. the reception in especially Jub 15,27, but also Jub 2,19. See below in
Chapter Two II (2).

Note the shift in meaning when the LXX translates Deut 30,6: Kal
nepLkabapiel kipLog THv kapdlav cov kal Thv kapdlav Tob omeppatds cou dyandv
kipLov Tov Bedv cou &€ BAns Ths kapSias ocov, kal &£ 8Ans This Yuxfis couv, iva
s ob.

See Hans-Jiirgen Hermisson, Sprache und Ritus, 1965, p.64-76.

®9 Circumcision in the Egyptian background seems to have been a rite for the

priesthood in particular, see Erich 1Isaac, Anthr 59, 1964, p.450; F.
Stummer, RAC 2, 1954, co0l.159-60.

Other explanations are, a thank-offering (cf. Lev 19,23), a sign of a
dedication to God. However, there may be more than one explanation to a
cultic interpretation. Cf. Walther Eichrodt, Theology I, 1961, p.138-139.

"0 This probably reflects an exilic self-understanding which has changed from
birth related to confession related. The Passover rules serve as signs of
confession, cf. Nicholas Wyatt, SEA 55, 1990, p.47.

(. Cf. Deut 10,16; 30,6; Jer 4,4, cf. "uncircumcised heart" in Jer 9,26, and

"new heart" in Ezek 11,19.
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in the eschatological age. Because renewal is envisaged as knowledge of the
law and a life practising the law in its fulness and in its intention,
“"circumcision of hearts" is an image for law observance. True circumcision
is knowing and practising the law meticulously.72 Since this image belongs in
the context of eschatology, and is related to the hope that God's creative
power will create obedience in the end time renewal, it functions as a

boundary mark based on the eschatological hope.

Therefore it is no surprise that a development takes place so that circum-
cision is interpreted as a necessary mark of inclusion into the people of

Israel, a rite by means of which national identity is maintained.73 It then

opens up the possibility of it being a rite by means of which identity is
changed. However, the idea that circumcision is a boundary rite for entry is

. . 74
not present in Genesis 17.

(b) Promises to David. A close parallel to the covenant with Abraham is the

promise to David in 2 Samuel 7. This is again a narrow promise of
posterity.75 Instead of a direct encounter with God, God's promise is
mediated through a prophet, who represents God, identified as the word of
God. The promises, "Your house and your kingdom shall be made sure forever
before me; your throne shall be -established forever"” (v.15-16), is
reinterpreted in Ps 89,3-4 and 132,11-12 in covenant terms.76 Thus it is
related to the election of Zion as an eternal resting place for God in Ps
132,13—14.77 From a holistic perspective the combination in these texts of

political and cultic power under the heading of a God-given eternal covenant

72 This is how renewal in the Book of Jubilees and the Dead Sea Scrolls is

interpreted, see R. 1le Déaut, VT Suppl 32, 1981, esp. p.190-98. For
references to the Targum, see p.198-203.

73 See e.q. Otto Betz, TRE 5, 1980, p.718-19,in references to Rabbinic

material.

Cf. the 18th century Jewish Hasidic leader, Menahem Nahum of Chernobyl,
Upright Practises, repr. 1982, pl18: "As long as this act (circumcision) has
not taken place a man may not yet be considered part of Israel".

In a religio-psychological context circumcision is seen as entry rite and
may be compared to infant baptism as observed by David Flusser, Jud 39,
1983, p.17.

74 Against Harold O. Forshey, Rest Quart 16, 1973, p.150-58.

[ Thus the boundaries in Gen 15,8 are the same as»those of the Davidic

empire. Cf. G.E. Mendenhall, IDB I, 1962, p.718.

7® In the story as it stands, this is God's answer to plans for building a

temple for the ark on Zion (7,1-3, cf. 6,16).

7 A close parallel is found in 1 Chr 17. The parallel to 2 Sam 7 in Ps 132
has a different emphasis, because the blessing of dynasty here depends on
obedience, cf. the formula, "if"-"then" in v.12.

Apart from these texts, the tradition of a covenant with David is known also
in 2 Sam 23,5; Sir 45,25, and 1 Macc 2,57.
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is noteworthy.79

On the one hand, God is identified by acts of power, and promises tied to a
future for the people in 2 Sam 7,8-10,

"Thus says the Lord of hosts: I took you from the pasture, from
following the sheep to be a prince over my people Israel; and I have
been with you wherever you went, and have cut off all your enemies from
before you; and I will make you a great name, like the names of the
great ones of the earth. And I will appoint a place for my people Israel
and I will plant them, so that they may live in their own place, and be
disturbed no more."

Here, the references to past actions serve as God's guarantee of the
validity of the present covenant with David as well as for future covenants;
and thus the promises to make his name great and to appoint a place, are
promises that spring directly from God's initiative. This can be seen also
in v.11-12, "The Lord declares to you that the Lord will make you a
house...raise up your offspring after you", and in v.13-14,- "He (the
offspring) shall build a house for my name...I will be a father to him, and
he shall be a son to me".79 The specific promises, of offspring (7,14) and of
an eternal kingdom (7,16), also function as obligations laid on God by God. %°
Because "offspring" is prior to "build a house”, the decisive stipulation
comes from God. Not human (kingly) power, but the power of God, creates the
temple; its purpose is to become a place for the presence of God in Israel.81
And further, the writer has, by using the father-son metaphor for the future
covenant relationship, not only introduced a new metaphor but also placed an

emphasis on God as love (cf. v.15).82 By including an unconditional promise,

8 Whether 2 Sam 7 is older than and thus has influenced Ps 132, or vice

versa, is less important. From the point of view of the reception these two
traditions are interpreted as one tradition.

For the view that Ps 132 is older, see Hartmut Gese, ZThK, 61, 1964, and
Philip Nel, in Text and Context, 1988.

?3 The son-motif is found also in Ps 2,7 and 89,27.

F. Charles Fensham in Near Fastern Studies, 1971, p.121-35, argues, against
the background of Mari and Armana letters, for this to be a covenant
formula. Thus, father and son refer to covenant partners, with an emphasis
on God's love and fidelity.

8 ) , . .
© This passage contains several ambiguous statements, worthy of note is the

play on "house" in the sense of both temple and dynasty, and the vague
promise of offspring. In the context of the story this can either be under-
stood as a reference pointing to the immediate future, to Solomon; or to a
distant future, a dynasty.

It is unlikely that this passage contains a prophecy, pointing forward to a
messianic figure, as has been suggested by Heinz Kruse, VT 35, 1985, p.139-
64

81 Thus, suggested by Hartmut Gese, ZThK 61, 1964, p.21.25.

82 The image of the son-father relationship is not elaborated, but probably

2 Sam 7,14 contains an adoption formula, hence the relationship is one in
which God promises protection and care to the king. See Helmer Ringgren,
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which reminds us of the promise to Abraham, the writer of 2 Sam 7. also
includes an element of covenant fulﬁilment.83 Of special note is the portrait

given of God as being the present and future lord of the people.

On the other hand, in 2 Sam 7, the identity of the people is described in
terms of having been given a place. This promise is based on the power of
God working as a warrior defending the territorial rights to a place
implying that not only David but the whole people and their destiny are the
object of interest.84 The promise is tied particularly to the dynasty of
David who is given a "throne established forever" (v.13), but the relation-
ship between David and God incorporates the people of Israel (7,8, my
people; 7,23 your people). Further, when the temple (7,13, cf. v.27) is
mentioned, again, the incorporation of the people is implied, because the
motif of the election of Zion contains the idea of Zion as centre of and for
the people, temple and Zion being the locality for worshipping the presence
of God in the midst of the people.85 As the story is told, God changes
David's decision on the matter of building a temple, so that promise of
offspring precedes that of house; "place" is therefore both within the
people set apart for God and in the temple. Thus, an important identifying
factor, a temple centered worship, incorporating the cult, the sacrificial
system and the priesthood,86 has emerged. Moreover, the cultic power has been
combined with the political power of the king, so that the significance of
this story (God's promise of dynasty and instructions for the building of
the temple) is that it contains a promise of being a people united under
kingly rule. When this story is seen as God's unconditional promise to
David, the promise of "a place" for the people includes a promise of a place
for the worship of God (7,26).

Israelite Religion, 1966, p.225.

For the interpretation of covenant as grant, see M. Weinfeld, JA0S 90, 1970,
p.185-203.

Apart from documentation from other Near-Eastern covenants of grants,
Weinfeld stresses the promissory aspect of the grant covenant, as well as
the unconditional gift for instance in relation to adoption. The grant
covenant applies to both the Abrahamic and the Davidic covenant.

83 According to G.E. Mendenhall, IDB I, 1962, p.718, the promise to Abraham

is fulfilled and renewed in David.

84 cf. Annie Jaubert, Alliance, 1963, p.33-34.

85 As Hartmut Gese says, "Die Dynastieverheipung ist der politisch- religidse

Ausdruck der kultisch-religidsen Bindung Jahwes an den Zion." Cf. ZThK, 61,
1964, p.18.

8 The temple with its sacrifices has an important social role to play,

mainly because the major festivals of the people are temple centered, but
the role of maintaining a relationship to God is also of note, cf. Benedikt
Otzen, Judaism, 1990, p.97-105.
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To sum up, the unconditional promise of posterity and land, or eternal
dynasty, is the foundation for seeing identity as God-given. Without this
belief, there is no unifying nationalistic factor in the covenant idea. The
belief in the promises is important to Israel's special status as the people
of God. The reception of the story about Abraham shows that election is
interpreted as exclusion, so that those who are not born of the line of
Abraham are excluded, and those who accept circumcision can be identified as
belonging to the covenant by means of this sign. Both the Abrahamic and the
Davidic covenant point forward to the existence of a people set apart for
God, and indicate that the power of the king and the existence of a nation
are based in divine promises. The idea 6f royal rule is ultimately

subordinated to the idea of God as ruler of the people.

(3) The Obligatory Covenant of Sinai.

A significant feature in relation to both covenantal identity and
boundaries, is the idea that covenant is an obligation, a law, laid upon
Israel as receiver of the covenant, stressing covenant as a reciprocal
relationship.87 The tradition associates covenant and law with the figqure of
Moses, but it is important to note that in the texts God does not establish
a covenant with Moses, but rather with the people.88 Because the 0l1d Testa-
ment has the giving of the law as a central idea to the covenant establish-

. . g . . . . 89
ment at Sinai, an identification of law and covenant is almost inevitable.

This identification needs to be seen in the context of the law being the

most important factor for creating the social and religious unity of the

87 1f the covenant stories are read sequentially, the covenants with Noah and
Abraham not only precede the Mosaic covenant in time but the aspects of
divine promise and validity are presupposed. There is also a sameness of
quality presupposed when the writer tells the story of the Sinai covenant.

%% 1n the sinai episode, introduced in Exod 19,1-6, God relates not primarily
to individuals but to the people, to the "house of Jacob" and "children of
Israel"™ who as a result of covenant obedience shall become "God's possession
out of all the peoples", and "a holy nation". Even if Moses has a special
relationship and is a mediator between God and the people, the covenant
partner is Israel, and the laws are aimed at the community, and subsequently
the individual within that community. A central theme in the Sinai event as
a whole is the future of the people and its existence within the territory
promised by God. Add to this the belief that God is in a special relation-
ship to the people, which Johs. Pedersen formulates, "a privilege for
Israel" to have Yahweh as its God, cf. Israel III-IV, 1940, 1959, p.612.

89 ror a clear identification of law and covenant, see Sir 45,3-5: "He (God)
gave him commandments for his people, and revealed to him (Moses) his glory.
For his faithfulness and meekness he consecrated him, choosing him out of
all humankind. He allowed him to hear his voice, and led him into a dark
cloud, and gave him commandments face to face, the law of life and
knowledge, so that he might teach Jacob the covenant, Israel his decrees.”
This identification will be evident in the following chapters on Jubilees
and the Dead Sea Scrolls.
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people. I shall briefly interpret the Sinai event, giving special attention
to the obligatory aspect of the covenant.

The Sinai event is a complex narrative.90 As the text stands, the covenant is
concluded in the event recounted in Exod 19,1-24,11. First, God sets the
terms, formulated in the Decalogue, to the people in Exod 20,2-17. Secondly
God speaks to Moses, as mediator, in_Exod 20,22-26; 21,1-23,19. After a
section on God's promise of land, and on the future conquest of enemies (who

are to be destroyed) in Exod 23,20-33, the covenant is finally established

ritually at the foot of the mountain in Exod 24,1-14, by offering a
sacrifice, reading the "book of the covenant” and sprinkling "the blood of
the covenant” in front of the people, v.3-8. The story reaches a climax at
the point when the seventy elders, selected to go to the top of the mountain
together with Moses, Aaron, Nadab and Abihu, all see God and eat a covenant
meal in the presence of God, v.9-11. Because violation of the covenant takes
place, in casu the episode of the golden calf, the covenant terms are
repeated and the covenant reestablished in Exod 34,10—28.91 Additional laws
are given, including prescriptions for the tabernacle in Exod 35-40,33.
Moreover, specific laws are given throughout Leviticus, particularly 17-26,

9z
and Numbers.

The main conclusion to be drawn from this story is that in the context of
the 0ld Testament as a whole the Sinai covenant overshadows other covenant
establishments both in length and reception, and in that promises and

, . . . 9 . e
blessings are subordinate to obligations. 3 Sinai is a place assoclating the

Several traditions have been worked into the one narrative in the Penta-
teuch. I shall make no attempt here at an explanation of the many details,
or the contradictions in the narrative. From a holistic view, the narrative
is an account of an event in the past that has consequences for the future,
both the near future of the conquest of land, cf. Joshua, and a more distant
future that may be relevant to the future reader.

According to Annie Jaubert, Alliance, 1963, p.44, a certain rhythm is
built into the covenant concept, as a "leitmotiv" of the history of Israel:
first mutual obligation, them a violation, divine anger, then repentance,
forgiveness and renewal of the contract.

92 Terms of the covenant are repeated also in Deut 5; 12-26 and 27-29

containing what looks like a formula of blessings and curses. Further in
30,1-10 we find covenant terminology in Moses' recollection of the promise
of land, of blessings, phrased as "abundantly prosperous” (30,9), and in the
conditions to Israel, to obey the Lord and observe the commandments, cf.
also 4,25-31.

Note, that in Deuteronomy there is a stronger emphasis than in Exodus on the
idea that election and covenant law constitute the relationship between God
and Israel, thus particularly the laws of separation. See, Benedikt Otzen,
Israeliterne, 1982, p.302-3.

93 The use of D™M32 N in e.g. Exod 34,10 shows that God is subject in the
establishment, and that in this traditional language we find the idea of
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covenant establishment with the. holiness and presence of God, and hence

serves as the symbol and point of departure for all covenants between God

and Israel.94 And this raises the question, How does the obligatory covenant

create a social unity which the promissory covenant does not?

The establishment of the Sinai covenant, in the context of both Exodus,
19,1-24,11; 32-34, and Deuteronomy, 27-30, must be seen as the occasion when

Israel as a people comes into existence. Simultaneously, the boundaries are

set and the land envisaged as the place of promise.95 Boundaries are crossed,
both in the story of crossing through the Red Sea in Exodus 14, and crossing
the river Jordan in Joshua 4. These crossings are simultaneously symbolic
events that point to the change of status, to liberation from slavery and
entry into freedom. Moreover, Sinai is the occasion where the boundaries of

the people are related to the giving of the law and the keeping of the law:

God's obligation is laid on the people for the sake of the people, and
limited to the people.96 The Sinai covenant provides the rationale for the
authority of the law since Exod 19,4-6 makes it clear that the Sinai event

is the occasion on which God promises a special covenant relationship,

conditional on obedience by the peogle.97 But it is also the event that has

the potential for a broken relationship, because disobedience to the cove-
nant leads to divine wrath, punishment being the converse to blessings, both
being built into the covenant. Further, the belief is expressed, that when
God became visible and audible to the people, a collective relationship had
bequn. Through this event a particularistic alliance has been formed, an
identity of Israel distinct from other nations has been created (cf. Exod

19,16-25; 20,17—26).98 This alliance has two significant prescriptions:

God's initiative. The use of "keep the covenant", MY MY in e.g. Exod
19,5, points to the emphasis on covenant obligations, on terms laid on
Israel, on conditions for a fulfilment of promises.

94 ¢ Johs. Pedersen, Israel III-IV, 1940, 1959, p.198.

95 ¢f. Johs. Pedersen, Israel I-II, 1926, 1959, p.476: "The country of man

and the people are so closely linked that their creation coincides."

96 Note, that already the Exodus event (cf. Exod 12-18) points forward to the
birth of the people. The exodus is significant not only because it is God's
act of liberation, but also because the liberation from Egypt is the basis
for the covenant establishment. One more reason is that the social and
religious festival, most important for the unity and identity of the people,
the Passover, finds its origin in this event, and with that the hope of the
existence of the people is grounded. . )

97 rThe "if"-"then" formula clearly shows that condifions are prior to God's
promise, that the people shall be God's possession.

% Exod 20,1-17 is a brief introductory summary of laws which presupposes the
existence of the people. The first act of obedience of the people is its
response to the demand for sanctification, cf. Exod 19,9-15. If this is
interpreted as a ritual act, a preparation for the presence of God's holi-
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wvorship of other gods is forbidden; associations, such as covenants with
people who worship other gods, are not allowed (cf. Exod 23,32-33; 34,12-
17).

These two prohibitions seem to be the core of what is contained in the
covenant. All other laws are subordinate to these two. When God is not
wvorshipped or other alliances are made, the entire existence of the people
is threatened, because in the case of apostasy God's presence in blessing,
necessary for the survival of the people, is no longer secured. However, the
particularistic alliance between God and Israel also means that trans-
gressions of this particular law entail extinction, since transgressions
have a polluting effect on society.99 And conversely, keeping the law has the
consequence that the integrity of the community is maintained, peace is
secured. °° This is the case when the demands for ritual purity and ethical
response are seen as divine obligations that the people or representatives
of the people can fulfil. If the requirements are not fulfilled, then God
withdraws. Israel cannot maintain its existence in the absence of God's
holiness and power, since Israel as people lacks blessing and fundamental
peace. The whole basis for the existence of the people, its jidentity as
God's possession, is thus endangered when the law is not kept, the terms of
the covenant not accepted. ’

The same principle might apply to The Law and to particular laws, because

The Law creates boundaries around the people, by being a distinctive

identity mark, as in the case of keeping the law of the Sabbath (e.qg. Exod
31,12-18), or in the demand for sanctification (Exod 19, 9—15).101 But while
The Law thus creates and maintains a community in its distinctiveness, and
particular laws serve to keep the people religiously and socially united, it

may also create boundaries within the geople.w2 This is seen particularly in

ness, it is an act by means of which the people as people enters into a
state of holiness, cf. Johs. Pedersen, Israel I-II, 1926, 1959, p.228.

? This idea is expressed by Johs. Pedersen, Ibid., p.426, "The law of the
cult must be kept most scrupulously, for upon that depends the growth and
maintenance of life. The violation of that affects the transgressor with a
pollution so dangerous that it threatens the whole of the community, and
therefore he must be removed.” The examples given are e.g. Exod 31,14, cf.
Num 15,32-35, violation of the law of Sabbath; Gen 17,14, violation of the
law of circumcision; Lev 17,4, sacrifice outside sacred place and Num 9,13,
not celebrating the Passover, all these transgressions entail extermination,
because of the inherent attack on holiness.

100 Ibid., also Israel III-IV, p.294.

101 . .. . , .
Parallel to circumcision in its functions as mark of covenantal belonging

(cf. Gen 17,14).

ro2 If the Mosaic covenant is seen as a movement of protest, the law must be

understood as a positive factor for building a new society, and covenant
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the case where a distinction is drawn between clean and unclean persons such
as Lev 12-14. Although such laws marking the difference between groups
within Israel function to preserve the integrity and identity of Israel,
their reinterpretation in a context of narrow group identity becomes a
particular issue in the century leading up to the time of Jesus. Eventunally,
they create differences within the people which will be the decisive factors
for identifying who belong socially and religiously to the covenant, and who

not.

From this brief explanation of the law being integral to the covenant, I

conclude by referring to boundaries. "Keeping the law" defines the people as

God's possession, "a holy nation" (cf. Exod 19,6: " W?P).loa Consequently,
holiness becomes the goal of the people, and simultaneously rules and
regulations for achieving and maintaining holiness become both external

boundaries that separate the "inside" people from the "outside" foreigner,

and internal boundaries that divide the people into classes according to

. 104
holiness.

Seen from this perspective, the law serves the purpose of securing both the
unity and the identity of the people, the law having a religious and a
social purpose in relation to covenantal boundaries. The people's identity
is affected in so far as it has geographical boundaries.105 The theme, promise
of land, central to the Abrahamic covenant, is in the context of the Sinai
covenant, cf. Exodus 19,6, not only tied to being a holy nation, but now

also dependent on keeping the law, cf. Exod 23,23-33; 34,10-26 and Deut 7.106

thus, with a different perspective, is a social alliance in which a people's
allegiance to its God is fundamental. For this view, see Walter Brueggemann
in The Bible, 1983, esp. p.312: "Human society, as ordered by Moses, is
covenantal because the covenant God both sanctions and expects it. And
Israel must resist every religion and every politics which would dismantle
the covenant."

193 por holiness, see Helmer Ringgren, Israelite Religiom, 1966, p.74-75.

Holiness in a human context is according to Johs. Pedersen, Israel III-1V,
1940, 1959, p.264, originally a principle, “power" and “strength", and it
lies "at the root of all other kinds of energy".

104 The hierarchy of holiness is based on the idea that the centre is more

holy than the periphery, which the prescriptions for the building of the
desert sanctuary illustrate, Exod 36-40, cf. the temple wall in Ezek 42,20.
It follows from this that there is also a hierarchy of holiness among the
people according to class, high-priest, priest, and lay. See Johs. Pedersen,
Israel III-1IV, 1940, 1959, p.280-83.

195 The promise of land for possession is tied to the purpose of leaving

Eqypt, cf. Exod 3,8 and 12,25, but is also the hope for a future.

106 Not only does entry to the land depend on keeping the law, but so do

blessings, peace, life, both for the individual and for the people. Thus,
both the geographical limits and the existence of the people presuppose the
keeping of the law.

Ch 1 46 = Old Testament



Thus, when the land is finally conquered, a covenant is established at
Shechem this is marked in order to reassure the establishment of law and
order for the people (cf. Joshua 24,25). The people's identity and
boundaries are affected in so far as it has laws as to who has a right to
belong and who not. The elaborate social, ethical and cultic obligations
(Exod 20-24) are revealed to and demanded of the people by divine decree and
serve as unifying elements. When these laws are not kept, exclusion is the
result. '°? It is also notable that social care and mutual love are grounded in
divine demands, not as universal rules but as specific demands for the
people's identity.108 Thus "love your neighbour" (Lev 19,18) is in an 01d
Testament context a rule related to national solidarity, not to be applied
outside peoples, to enemies.109 On the other hand, in the laws requiring care

for the weak and marginal, e.g. Exod 22,21-29, there is a rudimentary idea

, . 110
of inclusiveness.

In sum, the obligatory aspect contains primarily the idea that identity is
based on God-given conditions as the most central aspect of the covenant. In
contrast to the emphasis on God's promises in the stories about Noah,
Abraham and David, the story of the Sinai covenant emphasises obligatioms
and sanctions} blessings and promises result from obedience. Keeping the law
should first of all be seen as a social factor identifying who belong to the
community. Israél's existence is based on the idea that divine obligations

mark the people's identity and boundaries.

(4) Broken and Restored Covenant Relationship.
Although the divine word of promise has in view an eternal covenant, time

and again Israel breaks the covenant for various reasons. Therefore a

reestablishment of the covenant relationship becomes a necessity, which is

expressed either as the hope for renewal, that God will give (1} a "new
covenant"”, (2) a "new spirit” and "new heart”, (3) a "new song" to praise
God, (4) create "new things" or (5) give a "new name", all of which are

eschatoldgical hopes that affirm a belief in the divine promises.111 Or the

107 See e.g. Exod 21,12, punishment for murder is deportation or death.

198 1 owe to Walter Brueggemann, The Bible, 1983, the point of social care in

what he calls the "trajectory of the Mosaic liberation" with its focus on
justice and freedom, see esp. p.312.
"See also Arland J. Hultgren, LuthQ 28, 1976, esp. p.34-35.

109 see Helmer Ringgren, Israelite Religion, 1966, p.134.

110 Thus Jeremy Cott, JES 21, 1984, p.206-7, who calls the theology of the

stranger "the exact opposite of the idea of election", p.207.

11 rhe clearest examples of these hopes are: (1) Jer 31,31, (2) Ezek 18,31

(cf. 11,19-20; 36,26), (3) Ps 40,4 (MT) and Isa 42,10, (4) Isa 43,19; 48,6
and (5) Isa 62,2.4.
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hope in the exile situation projects a concrete return to the land of

promise, or is expressed as Israel's return to God's covenant, to accept its
ritual and ethical laws. Restoration is called for at moments of crisis,
times of change for the people. It may be in the form of going through a
ceremony of atonement reaching towards God, or a ritual symbolising that God
is reaching out to reaffirm God's relationship with humanity. In this survey
of the 0ld Testament covenant it is impossible to treat every aspect of
broken covenant and hope for restoration. Consequently, I shall draw on a
few texts that are of particular importance for the theology of newness, and

look at (a) ome of the historical books, and (b) the prophetic writings.

(a) Covenant Restoration in The Pentateuch. When illustrating the issue of a

broken and reestablished covenant the story of the covenant with Phinehas in
Num 25,6-13 is important.“2 Apparently an insignificant episode, covered as
it is in but a few verses, it is nevertheless of considerable interest as
the reception of it shows.“3 Why is this story important? And what is the

significance from the point of view of covenantal identity and boundaries?

In Num 25 Phinehas kills an Israelite and a foreign woman, seemingly for
fornication, so that he is characterized as a gquardian of identity,

threatened when Israelites practise intermarriage. Simultaneously, a more
serious offence, worship of and sacrifice to foreign gods, is identified.u4
As the story is told, boundaries have been violated. The obligation of the
Sinaitic covenant demanding exclusive worship of Yahweh is set aside.“5 When

the just anger of God nearly destroys the people, Phinehas averts this by an

For "newness" see, R. North, TDOT IV, 1980, .p.225-44; Aage Bentzen, StTh 1,
1948, p.183-87.

11z Although the theme of renewal is presented already in Exodus 33-34, and

the idea is found.in a number of contexts reflecting a historical crisis or
a major change, of which Joshua is a typical example, chapter 24 1in
particular, I shall limit myself to Num 25.

The covenant of Ezra in Nehemiah 9-10 could be included, but is different
because it is concluded between the leaders of Jerusalem.

13 por a study on the role of Phinehas, see William Klassen, SBL Papers 1986,
p.490-500.

The most relevant texts are Joshua 22,10-34; Ps 106,30-31, S8ir 45,23-24;
1 Macc 2,26.54. To this may be added references to Phinehas in Josephus,
Philo, Pseudo-Philo and Rabbinic literature.

114 cf. Num 25,2. The whole passage is obviously redacted, but it matters less
in this context whether the various levels are from different stories. From
a holistic perspective the message is clear enough.

115 ¢, Exod 20,5. See above in II (3).
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act of “atonement".116 As a result God makes a covenant with him.117 The content

of this is a promise of eternal priesthood, identified as a covenant of

peace (Num 25,12-13). gince it is difficult from the context to find a
precise meaning for "covenant of peace" I shall concentrate on what the

promise of perpetual priesthood means in relation to my topic.118

This story about Phinehas is relevant in a context of boundaries and
identity for two reasons. On the one hand, it ties covenant to the special
status of the priesthood. Covenant is then used not of the relationship
between God and people in general, but in a particularistic sense, of cove-
nant with a class.119 Thus, covenant becomes limited to priesthood, whose

authority is now based on the promise of an eternal covenant. To a certain

degree, this 1is parallel to the exclusive covenant with David and the
election of a kingly dynasty.120 It is noteworthy that the election of the
line of Phinehas, over against Levites in general and other lines in

. . s . 12
particular, creates boundaries within the priests as a class. ! on the other

hand, the story ties a broken covenant to atonement.122 Thus, through a human
act of reconciliation the relationship with God is reestablished when God
accepts Phinehas' atonement as an act of reconciliation which simultaneously
contains the element of human revenge. when God promises the covenant as a
reward for the atoning act of Phinehas, this stands out as an exclusive

election to priestly service. Note, the potential in both these aspects for

interpreting covenant as an exclusive election.

11e Num 25,9 mentions the death of 24.000, a destruction that ends when
Phinehas "made atonement for the Israelites™ (v.13). The Hebrev term is 7B
with Phinehas as subject.

117 \om 25,12, has D™ N3, as in Gen 9,12; 17,2.

118 mpe "covenant of peace" may have been influenced by Mal 2,5-9 where cove-

‘nant of life and peace is tied to Levitical priesthood and to interpretation
of the law. But Mal 2,1-4 also ties covenant to disobedience and punishment.
For a discussion of Phinehas in Rabbinic traditions I refer to Robert
Hayward, JJs 29, 1978, p.22-34.

119 this is a line of thought that is taken over in ¢cD and 10§, as we shall
see in Chapters Three and Four below.

120 o, above in II (2) (c).

121 ap alleged rivalry between the two priests Zadok and Abiathar,

respectively in line of Eleazar and Ithamar, sons of Aaron, is behind e.q.
1 King 2,26-27; 1 Chron 15,14-15; 24,3-6. By giving a special status to
Phinehas, of the line of the 7zadokites according (cf. 1 Chron 24,1-6) the
redactor of Num 25 makes election of Phinehas stand for superiority. Cf.
also ‘Ezek 40,46; 43,19; 44,15 and Sir 45,23-24.

122 yohs. Pedersen, Israel III-IV, 1940, 1959, p.363, gives the following
explanation to the atoning and purifying act of Phinehas: "Atonement is here
effected by extirpating the root of the evil in the same way as a murder is
expiated by putting to death the perpetrator.”
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If covenant is limited to priesthood, boundaries are limited accordingly,

since these are defined according to unacceptable behaviour. In subsequent
perspective Phinehas is a model for righteous zeal, a priestly judge; and
his atonement is seen as an act of purification, a life-giving act for the
people.123 Apart'from being used to emphasise the atoning function, the story
may be used to give authority to other priestly functions, since it gives a
number of commissions: to interpret the law, to judge and act accordingly;
hence it gives jurisdiction to the priestly rule as well as to the cult. The
reception shows that this story was used as scriptural foundation by some
groups, while other groups, as for instanceithose behind the New Testament,
chose to disregard, or even reject, this particular covenant tradition

because it reflects a covenant ideology that is not acceptable.124

(b) Renewal in the Prophetic Writings. In the preexilic prophets covenant is

a rare term, and not before Jeremiah is the covenant a phenomenon of any
significance.125 Close to the same background is the exilic prophet, Ezekiel.
What they have in common is the reference to a broken covenant and a hope
for renewal. What Jeremiah expects is a "new covenant”, and what Ezekiel
hopes for is a "new heart" and a "new spirit". Both look to a future new
condition for relationship with God, created by God. From an overall point
of view I shall ask, What kind of covenant relationship is envisaged? What
relationship is there between "new" and the already existing covenant? And
what kind of self-understandings are reflected in these prophecies of
renewal?

. . , 6 .

First, "new covenant" in Jeremlah.12 It is noteworthy that the phrase '"new
covenant" only occurs once in all 0Old Testament writings, therefore it
cannot be classified as a typical phrase, and should be treated with caution

as the exception it is. What then is the nature of this "new" covenant in

123 Thus concluded by William Klassen, SBL Papers 1986, p.499-500.

124 por william Klassen, ibid., p.499, Phinehas is a rejected model, because

of the theology of atonement: atonement takes place by virtue of killing an
offender. Over against Phinehas' role which involves the act of killing, the
New Testament sets the role of Jesus; moreover, he points to the New Testa-
ment interpretation of suffering, which involves accepting rather than
"inflicting suffering”.

'2% 1 shall here especially look at "new covenant" from Jer 31,31-34 and "new

heart and new spirit" from Ezek 11,19-20; 36-37.

Deuteronomy, especially chapter 30,1-10, belongs to the same category
according to its content, but I shall refer to the this only in passing. Its
focus on covenant as expression of love which calls for human law obedience
is worth having in mind. See Walther Eichrodt, Theology I, 1961, p.90-94;
255-57; Otto Bichli, Israel, 1962, passim.

128 Thus Jer 31,31; &I DM, of a covenant God will establish with the
people, "the house of Israel and the house of Judah".

Ch 1 50 Old Testament



SH

Jeremiah? Does "new" signal a different covenant idea than elsewhere in the
0ld Testament?

Jeremiah's frequent use of the covenant term (without "new") should be
understood against the background of a consciousness that past covenants
have been given by God.127 From the use of the formula, "I will be your God
and you shall be my people”, it is clear that covenant is a relationship
between God and Israel, within history, in past, present and future, not a
timeless principle.128 Because the divine covenant promise is in a context of
a people, this means, in an exile situation, a hope of returning to the
land.129 Jeremiah's re-use of this formula pfesupposes that he believes God is

the same God in former as well as in all relationships.130

Jeremiah's vision of a "new covenant" has an antecedent in a "broken cove-
nant“.g1 Since the covenant has been broken through Israel's sin and
apostasy, Israel has experienced the loss of the land; the implication of
this is that the existence of the people is threatened, that therefore
covenantal identity may be lost.132 This is actually expressed in the
Septuagint text which contains a sentence that is not in the MT. Thus LXX
31,32 reads, after "not like the covenant I made with their ancestors, when
I took them by the hand to bring them out of Egypt", "for they did not

continue (abide) in my covenant and I had no concern for them, says the

Lord," 8ri abtor obk évépeivav &v 17 Suabikny pou, kal éyd Apéinoa abTov,
¢nol Kipros. This means that the covenant is not just broken, rather that it
is no longer valid. In the Hebrew version Jeremiah's hope for a new covenant
is not over against an invalid covenant, but over against a covenant that
was broken by Israel being faithless. A clarification of the meaning of

. . 133 . . , . ..
"new" is therefore vital. I see four important motifs in this visilon of

127 51 occurrences: Jer 3,16; 11,2.3.6.8.10; 14,21; 22,9; 31,31.32.33; 32,40;
33,20.21.25; 34,8.10.13.15.18; 50,5.

128 of 7,23; 11,4 where it is used of the past covenant, the Sinai covenant,
and Jer 24,7; 30,22; 31,1; 31,33; 32,38 used of a future relationship.

In 34,13 we find "“covenant with ancestors", OOMAXTOX DM, which is
parallel to 2O [ in CD 1,4; 6,2 and MAXA DM in CD 8,18; 19,31.

The future covenant of 31,32 is "not like the covenant...with their
ancestors" (BMaX).

129 506 e.g. Jer 11,3-5, cf 12,7-13.
130 por this, see Knud Jeppesen in Judendom, 1986, p.70-71.
131 of Jer 11,10; 31,32.

132 rhe motif of loss of land is present but not a dominant theme; but see Jer
32,23-25.

133 Jer 31,32 explicitly says, that the new will not be like the one they

broke, which does not question God's faithfulness. Cf. Jer 3,12-14 where
Israel's apostasy is related to the broken covenant.
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renewal.

First, the new covenant Jeremiah expects is one that will be established by
God in the future, within the framework of history, which is clear from the
jdentification of covenant and liberation from Egypt (31,32).134 If the frame
is history, not something beyond it, this implies that "new" is in a context
of the return of the people; hence that new covenant reestablishes the
identity of the people. This means that covenantal identity is in terms of a
recreated Exodus people,135 and "new" consequently reflects a circular, not a

. , . 136
progressive relationship.

Secondly, the recipient of the covenant is the people, the house of Israel
and the house of Judah (31,31). Thus, the partners of the relationship are
the same as in previous establishments, ‘God and the people.m7 Because there
is no doubt that covenant has the people as partner, rather than an
individual representative, Jeremiah maintains the idea of a covenant as a

category of identity for the people:

Thirdly, covenant and “torah" are, if not identical, at least closely
associated.138 The content of the covenant is the same inasmuch as it is still
a covenant of law, neither a different law, nor a new law. By means of the
motif of law, Jeremiah can not only relate'the new covenant of the future to
the past broken covenant, but also create a consciousness of identity in the

present situation.

Fourthly, there.is a vision of God reaching out to the people in a creative

134 jer 31,31 and 33 use the verbal expression D72 denoting that God is
subject for the act of establishment.

The future that the prophet refers to is historical time, not beyond
history, cf. Knud Jeppesen, in Judendom, 1986, p.69.

Cf. Benedikt Otzen, Judaism, 1990, p.194: The prophets expect the eschatolo-
gical events to take place as "a turning-point"; judgment and restoration
herald a new beginning of history.

135 Obedience, expressed in the phrase "hear my voice", cf, Jer 7,22-23, may

refer to the renewal of the Sinai covenant. See Christoph Levin, Die
Verheissung, 1985, p.81.89.

136 por this observation, which can be illustrated from the pattern of the

return of seasons, or phases of the moon, see Christoph Levin, Ibid., p.140.

137 this has been stressed by Robert P. Carroll, From Chaos, 1981, p.221. Im
spite of his interpretation that covenant is internalised, he rightly main-
tains that this does not imply that the covenant is not collective. Further,
Christoph Levin, Ibid., p.146.

138 por emphasising that the content is a command to obedience, see already
J.J.P. Valeton, ZAW 13, 1893, p.248, M. Weinfeld, ThWAT I, c0l1.807, and
H.-J. Hermisson in Altes Testament, 1983, p.231.
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act to change their “hearts". 39 Since it is not an external law, "set before"

the Israelites (Jer 26,4), but an internal knowledge both of belonging to
God (v.33b), and of the divine will, the metaphor of writing on hearts

ultimately refers to obedience, as possible without knowledge of an external

140

law In the promise, that in the future God will "put the law within them",

and "write it on their hearts" (v.33), lies the key to the understanding of

the new covenant.

Two things may be implied. a) By divine act sin is made impossible, because
breaking the law will not be a possibility in future.141 b) What is "new" is
the way the law is being transmitted.142 By proclaiming that sin will no
longer be remembered, Jeremiah maintains that God's forgiveness is not an
-effect, rather the grounds on which the (new) covenant rests.143 Assuming that

the new relationship is to "know" and "fear" God, he states that sin will no

longer be subject to punishment.144

. . . 145 )
Because the law is envisaged as an internal law, rather than an external

1aw,146 and because the law will be given to the people as such, inasmuch as

139 wheart® symbolises the person, the totality, see Johs. Pedersen, Israel

I-II, 1926, 1959, p.172, and more recently, H. J. Fabry, ThWHAT IV, 1984,
p.413-51.

See also Christoph Levin, Ibid., p.259-60, who, in reference to H.W. Wolf,
Dodekapropheton I. Hosea, BK.AT XIV 1, 1965, argues that this metaphor
refers to the totality of the torah, and sees the promise as a promise of a
total conversion (Umkehr).

140 por the point that Jeremiah attacks the priestly authority whose task it

is to teach the law, and thereby he attacks the power of the law in the
hands of the priest, as in Deut 6,5-9, see Troels Engberg-Pedersen, in Det
gamle Testamente, 1988, p.92-95.

141 Cf. the parallel expression in Jer 32,38-40, what is created is "one heart

and one way that they may fear me for all time".
Cf. Ernst Kutsch, TRE 7, 1981, p.400, who states that if the law can be
obeyed (Jer 31,34) as a divine gift, then sin is no longer possible.

142 o g.-4. Hermisson, in Altes Testament, 1983, p.231: The way and the

manner (Art und Weise) in which God communicates the law is new, not the
content.

43 . . . .
! According to the content of the promise, the sins to be forgiven can only

be past sins, therefore forgiveness is not an effect but the foundation for
a changed relationship.

For the point that v.34 "their sin" means the sins of past, see Knud Jeppe-
sen, in Judendom, 1986, p.75. For the point that the unconditional forgive-
ness is unparalleled, see Christoph Levin, Ibid., p.134.

144 parallel to the covenant with Noah, and God's promise “"not to destroy"”
humanity, in Gen 8,21; 9,11.

145 This was observed already by Ernst Lohmeyer, Diatheke, 1913, p.68.

146 For the use of internalization of the law see Robert P. Carroll, From

Chaos, 1981, p.223-25.
Internalization may be chosen as a criticism of a system or an authority
that has become rigorous and inflexible in attitude and approach.
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it will be written on their hearts, the foundation for (the new) covenant
relationship will also be different. What is different when Jeremiah
presupposes that God will "remember sin no more", is that God's motivation
for establishing a covenant of relationship is forgiveness.147 And thus, the
'new covenant, by being unconditional, and not dependent on external signms,
obedience or acceptance, points forward to a future, different relationship
between God and God's people, a relationship envisaged in terms of the

people's future knowledge of who God is.

The reception in the New Testament clearly shows that Jeremiah's description
of newness has the potential for furnishing new values to both identity and
boundaries, to restore covenant in its capacity of being unconditional
promise. From the perspective of covenantal boundaries, the given inter-
pretation makes it clear that "covenantal nomism" with its tendency to focus
on law in its function as identifying factor is a less satisfactory
category. Based on Jeremiah, I conclude that covenantal boundaries are both
the traditional territorial boundaries (30,4) and the religious boundaries
of "God's people" (31,33). But because the "new” covenant may be identified
as God's forgiveness, boundaries will need to be redefined accordingly. For
Jeremiah this means that boundaries are, by being related to fear and
knowledge of God, internalised. If identity is based on knowledge of God,
then boundaries cannot express who belongsé? covenant of salvation or non-
salvation, because covenant is rather a category for relationship with God
as a God of presence, and not a term of exclusiveness.148 Here lies the
potential for a change in the definition of boundaries, from national or

ethnic to internal boundaries related to forgiveness.

However, the reception in the New Testament, with its focus on forgiveness
and messianic fulfilment, is not the only way to read Jeremiah. If the
context of 30,3-31,34 is taken seriously, Jeremiah's promise is primarily a
promise'to “return to the land", to become a people who can resume life in
the land and under the law of the land. From the point of view of history,
this promise has already been fulfilled in the experience of the return from
the exile.149 It is against this background that the intertestamental writers

read Jeremiah, and some groups, or communities, see it as their purpose to

147 Note the use of the verb 19, in the same positive sense as in Gen 9,15-

16. See above in II (1) (b).

148 If the exile is taken seriously as a context, then the promise of a new

relationship must be understood in a context of this experience of punish-
ment and/or absence of God. A similar hope for remnewal is expressed in
Deutoro-Isaiah, in terms of transformation. See e.g. Isa 42,24-25; 43,1-7;
43,15-21; 48,1-11. ‘

149 ot Norbert Lohfink, Bund, 1989, p.66-67.
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study the law and keep it meticulously. Because they see covenant. from a
perspective of keeping the law, they therefore take it to be a human

obligation to change the heart. ,

Secondly, covenant and newness in Ezekiel. Like Jeremiah, Ezekiel under-

stands covenant as a relationship broken through sin and transgression.150 The

hope for renewal is tied to the language of conversion/repentance; hence the
expressions, "a new heart and a new spirit" (Ezek 18,30-31, 36,26-28, cf.
also 11,19-20).151 This takes renewal a step further than Jeremiah, in the
direction of individualisation.152 Since these expressions belong in a context
of hope for a new relationship on different conditions, the theology of

newness applies. Thus, God is expected to restore the relationship by giving
the "covenant of peace" and/or "an eternal covenant".153 Such different
conditions of relationship are also hoped for in the context of the

Pentateuch, where Deuteronomy's "circumcision of heart" stands for the hope
of a radical renewal initiated by God.154 The key question is, what is the

nature of the reneved, restored relationship?

The "covenant of peace" and the "eternal covenant" are clearly future cove-
nants, thought of as a relationship between God and the Qggg;g.lss Thus, the
formula, "I will be their God and they shall be my people"156 indicates that
the covenant builds on a reciprocal relationship and that God's care for the

. . . . 57 .
people is the foundation for its future ex1stence.? The hope, expressed in

150 oo covenant see Ezek 16,8.60.61.62; 17,13.14.15.18.19; 20,37 30,5; 34,25;
37.26; 44,7.
The broken covenant, see especially Ezek 16,59; 17,16; cf. 37,23.

151 Thus Ezek 36,26 has the prophecy of a "new heart" and a "new spirit”, the

replacement of the "heart of stone" with a "heart of flesh" (or "human"),
which presupposes Jeremiah's heart metaphor; it is different inasmuch as
there is a distinction between two qualities of heart; common for both is
the motif of law related to the identity of the people. These ideas are
presupposed in 2 Corinthians 3, see Chapter Six IV.

152 Already noted by Ernst Lohmeyer, Diatheke, 1913, p.70: Although Israel as
people is rebuked for breaking the covenant, the future restoration is in
individual, personal terms.

183 1o Ezek 37,26, 091 D3 QWY D™M3 Q7Y N, cf. also 16,60; 34,25. In
Jeremiah "eternal" is associated with judgment, as in Jer 17,4; 18,16;
20,11; 23,40; 33,11; 49,33, with covenant in 32,40; 50,5, cf. also 33,20-26.
For "eternal" see H.D. Preuss, ThWAT V, 1986, col.1144-1159.

154 Deut 30,1-10, is probably the origin to the idea of "spiritual circum-
cision" which is not to replace circumcision of flesh. Rather it adds a
spiritual dimension, making the whole person object for perfection.

159 Close to Jeremiah's idea, cf. Knud Jeppesen, Judendom, 1986, p.78.

186 ¢ pzek 11,20; 14,11; 36,28; 37,32.27.

157 Ernst Lohmeyer, Diatheke, 1913, p.71, has made the important observation
that Ezekiel never uses "covenant" of the past relationship between God and
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an exilic situation, is for a return to the lggg.1§8 The territorial rights
and boundaries refer to past promises, but the future dimension is also
strong. The existence of the land presupposes geographical boundaries. This
is also behind the vision of the new temple as a concrete place in the land

symbolising the presence of God with the people.

The renewed relationship is expected to be a radical purification. Thus, in
the metaphor, "a new heart I will give you, and a new spirit I will put
within you: and I will remove from your body the heart of stone and give you
a heart of flesh" (36,26), a radical change is expected to be wrought by
God. On the one hand, this builds on Jer 31,31-33, the writing of the law
within the hearts; on the other hand, the Ezekiel passage is less centered
on the law, because by adding "new spirit", newness means that a different
human nature is being created, so that personal, inner remnewal is in the
foreground. The purpose of this is to ensure that the people "know" God
(37,14), who in return will be present "among them forever" (37,26). In
short, because renewal is envisaged as a radical change, not just of cove-
nant but of relationship in general, it refers to a different quality of
life. The presence of God's spirit of life (36,26; 37,14) then becomes a
mark of identification, drawing the boundary between those who belong to God
and those who do not.

In sum, a hope of renewal of the covenant presupposes either a broken
relationship, caused by sin or apostasy, or a situation in which the cove-
nant has been declared invalid. The hope concerns the people and its future
existence, its relation to God, its ability to be faithful to God. The
change hoped for is a radical change expressed in the vocabulary of God
giving "new" heart, "new" spirit, "new" covenant. The prophets point forward
to a different interpretation of relationship with God, and as we shall see,
it takes one form when received in the Dead Sea Scrolls and another in Paul,

depending on the prevalent idea of newness.

IITI. Conclusion.

The most important point to notice concerning covenantal identity and

boundaries in the 0ld Testament is the variety of aspects, tied together in

people.

158 Thus Ezek 20,6.15, where the divine promise is .referred to in terminology

of swearing an oath. 20,34-38 prophecies a new entry to the land of promise,
tied to judgment and purification. The cultic overtones of holiness are
significant in several ways, cf chapters 40,1-48,35, because the validity of
the cult is thus not questioned; rather, when tied into the hope for
renewal, cult by implication continues to be important for the individual.
For the land issue, see Walther Zimmerli in Das Land, 1983, p.39-42.
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an interdependent relationship. As agreement the covenant is never a term
for a mere vertical relationship between the individual and God. There is
always a horizontal, a social/political dimension, since the blessings, the
promise of land, dynasty, and descendants concern the existence of the
nation and the future of God's people. Since the 0ld Testament covenant is a
complex idea it may be expressed in the four aspects suggested. My study of

texts shows that there is basically one covenant established by God,

although from a human viewpoint there are several covenants, given at
different times with various individuals or with representatives of the
people. Further, it is of note that concrete covenants are visible in
symbols, which function as guarantees for their eternal validity. The
presence of God is not ju;t a momentary experience of a divine theophany;
rather it is experienced as a reality in past, present and future as
something that points to the eternalness of the covenant. Blessing and
curse, obedience and disobedience are interdependent, either obedience being
the condition for blessings, or blessings being unconditional yet calling
for a response. Experiences of a broken covenant and law are interpreted in
judgment categories, but with this as.a base, they also give rise to hopes
of renewal, of a new and different covenant, of a radical change introduced

by divine intervention.

Even if it is not possible to draw on the 0ld Testament for a uniform idea
of the covenant, there is one term that 1is associated with both the
individual established covenants such as the Sinai covenant, and with the
renewed covenant; and that is "eternal". With this term the theological
aspect of divine promise and validity is emphasised. Since "etermal" is also
future orientated, eschatology is also suggested. This meaning will be more

evident when we turn to the intertestamental writers and to Paul.

From the point of view of identity, covenantal belonging can be
characterized in the following way:

1. Identity as relationship is God-given; boundaries for relationships are
based on God's guarantee.

2. Tdentity of the people is grounded in God's calling the people into
existence; establishing the covemant with Israel is such a basis.

3. Covenantal identity cannot be separated from God's blessing and promises,
nor from covenantal obligatioms. _

4. Covenantal boundaries, when related to ethnic identity, are geographical
boundaries that mark territory; when identity is interpreted religiously,
boundaries mark belonging to God, are ritual or symbolic by nature; they
mark the distance to God's holiness and as concrete marks they belong to

social identity.
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PART B

PALESTINIAN JUDAISM:

COVENANTAL IDENTITY AND ECCLESIOLOGICAL BOUNDARIES.



In my first chapter I focused on the covenant and its ritual boundaries in
the 0l1d Testament. I concluded that the Old Testament acknowledges one
covenant as an expression of relationship between God and ethnic Israel.
This one covenant find a manifestation in separate covenant events, in which
an encounter with God takes place at important points in history. Because
the covenant is established on God's initiative, it has eternal validity,
and is expected to last into the future and secure the existence of Israel.
The covenant relationship is envisaged as a universalistic covenant with
humanity, or as a particularistic covenant with Israel or even part of
Israel. Boundaries are interpreted in wide categories and marked according

to geographical, ritual or legal borderlines reflecting .an ethnic covenantal

self-understanding.

In this part B, Chapters Two to Four, I move to the intertestamental
literature with the aim of demonstrating the existence of a pattern of

interdependence between identity and boundaries against the 0ld Testament

background and in Chapter Five I shall look briefly at John the Baptist as a

representative of a transitional period.

When I turn to the Dead Sea Scrolls, I shall look first at the Temple Scroll

(11QTemple) along with the Damascus Document (CD) and secondly deal with the
Rule of the Community (l_QS).1 As a rule I prefer the expression "Dead Sea
Scrolls" as overall term, rather than '"Qumran literature",2 since this
expression does not assume that these writings, found in the caves at
Qumran, all hecessarily reflect one and the same Qumran community.3 ¥hen

approaching the Dead Sea Scrolls, a fundamental question is, Is there a

o1

Other relevant texts to which I shall refer in passing are: The Messianic
Rule (1QSa), The Hodayot (1QH), and The War Scroll (1QM).
All these texts have been studied in Hebrew and in a selection of modern

translations. For the range of editions and translations I refer to my
bibliography, part I.

2 Scholarly consensus is that the archaeological findings of the Qumran site
are evidence for the existence of an Essene community here, "the Qumran
community"”. Most scholars see this reflected in the literature found in the
nearby caves, hence the term "Qumran literature”. This consensus has been
questioned by Normam Golb, JNES 49, 1990, p.103-114, who believes the site
was used as a military camp, not by a religious community.

For a succinct criticism of an unreflected use of "Qumran", "Qumran
community" and "Essene", see Philip R. Davies, RdQ 14, 1990, p.503-19, esp.
p.503-8.

Particularly since the publication of 11QTemple, the widely accepted
hypothesis that all Dead Sea manuscripts have an origin in "the Qumran
community", has been challenged. Thus it may be argued that not all
manuscripts found in the Qumran caves contain ideas that are representative
of one group, so that these writings could reflect either different groups
or one or more stages of a group's development, or both. Historical studies,
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unanimously agreed interpretation of the covenant and what it entails? The
mere fact that these writings vary in character, genre and theological
content raises the possibility that they belong to different strands of
Judaism in antiquity. Therefore a fresh look is needed to clarify whether or
not there is disagreement (within a group, or among different groups) over
the understanding of the covenant. Following from this there are questions
to be asked, such as, where boundaries 1lie, what they are and whom they
concern. Such differences could be attributable to developments over the
course of time or to diverse theologies, and interpretations of the

scriptural basis for self-understanding. I shall approach these texts with

asking in general terms, How is the covenant concept used, reused and
interpreted? 1Is there continuity with the horizontal and vertical
relationship known from the 0ld Testament and the Book of Jubilees? Is there
a change? Does "covenant” express a universalistic or a particularistic
relationship to God? How is covenant belonging reflected in boundary rites?
Are these rites of affirmation? Or rites of entry? Are the boundaries around
the people, within it, or both?

Since the Book of Jubilees clearly focuses on covenant as a category for

communal identity and stresses the .importance of circumcision, it is natural
to start my analysis here. Moreover, its interpretation of the 0ld Testament
covenantal ideas makes it a good literary example of a theology that has

consequences for social boundaries.

based on archaeology, palaeography and ancient accounts of the Essenes and
on the study of the Dead Sea Scrolls, can only conclude that the community
that is behind one or more of the writings may have been an Essene group. To
attempt more is less than safe.

For a reconstruction of the history of the Qumran community and a balanced
view of the given evidence, see Phillip R. Callaway, History, 1988.

For a wider and general political and religious background see George W.E.
Nickelsburg, Jewish Literature, 1981 p.101-60, and especially Benedikt
Otzen, Judaism, 1990.

For resent reseach reviews, see Adam S. van der Woude, ThR 54, 1990, p.221-
61; 55, p.243-307; 57, p.1-58. 225-53.
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CuaprTER Two.

COVENANT CONSCIOUSNESS IN THE BOOK OF JUBILEES.

My overall concern here in Chapter Two will be whether covenant conscious-
ness in the Book of Jubilees is conceived in continuity with the 0ld Testa-

ment covenant and whether this has consequences for how Jubilees defines its
boundaries.

I have chosen the Book of Jubilees as an important example of Palestinian
Jewish writing.1 Even if it is generally accepted that the author of
Jubilees alludes to contemporary conflicts, it is an unsettled matter
whether the crisis referred to is the situation under Antiochus IV (175-64
BC) or the Maccabean/Hasmonean conflict (160-150 BC).? In the latter case
Jub 34,2-9 and 37,1-38,14, referring to the war between the seven Amorite
kings and Esau and his sons, are read as references to the Maccabean
conflict. There is, however, no absolute certainty that this is a correct
interpretation.3 As for the possibility that there are allusions to the
situation under Antiochus IV, the most important evidence is taken from (a)
Jub 15,33-34's attack on uncircumcision; (b) Jub 20,4; 22,20; 25,1; 27,10
and 30,1-15 against intermarriage; (c) Jub 20,7-9 and 22,16-18 on idolatry
(d) -Jub 2,25-27; 50,8.12-13 on keeping the Sabbath and (e) Jub 6,17-36;
16,20-31; 24,18-19.40 with the demand to celebrate the festivals.' However,

The Book of Jubilees has been studied in the following translations,
Danish, English and German. My bibliography, part I.
Unless otherwise stated my quotations are from "Jubilees" by C. Rabin, 1in
The Apocryphal 0l1d Testament, (Ed. H.F.D. Sparks), 1984, p.1-139.
For translation with comments cf. Bent Noack (hereafter abbreviated as
Jubil@erbogen); Klaus Berger; 0.S. Wintermute; James C. VanderKam.
Since the discovery of Hebrew fragments of Jubilees at the Qumran site, it
is generally accepted that the place of origin is Palestine.

Z There is a lack of scholarly consensus on how to date Jubilees. Thus it is
debated whether Jubilees reflects the political situation under Antiochus
IV, 167/65 BC (cf. Nickelsburg and Schwarz), or the Maccabean period of
Judas, 166-60 BC (cf. Davenport), or the conflict with the rise of Jonathan
as high-priest (160/59-150/49 BC (cf. VanderKam), or the death of Ptolemy VI
Philometor, 145 BC (cf. Berger), or the end of the reign of John Hyrcanus,
if Jub 30 refers to Samaria being conquered, or after 128 BC (cf. Noack).

My question on identity and boundaries are relevant even when the more
specific questions on date and political situation cannot be definitively
answered.

3 see George W.E. Nickelsburg, Jewish Literature, 1981, p.78-179.

* See especially the detailed study of separation and its relation to the
question of identity by Eberhard Schwarz, Identitdt, 1982, p.103-11. By
studying the history of the idea of separation, its relation to socio-
religious behaviour, its scriptural background, he argues for the reign of
Antiochus IV, 167-65 BC, as the setting of Jubilees. However, this is not
quite convincing. '

Also George W.E. Nickelsburg, 1Ibid., p.78-79.
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these texts with their fear of foreign cultural influence cannot be limited
to the situation under Antiochus IV. A defensive attitude can equally well
be read as a sign that points to the Maccabean conflict. The suggestion that
Jubilees has been redacted so that it reflects more than one period makes
sense.’ Further, it is noteworthy that the tendency to give priority to Levi
may be interpreted as a reference to the priesthood in Maccabean times. By
rooting priesthood in the election of Levi and by referring to Levi as "the
priest of the Most High God" (Jub 32,1) the author may retroject the
authority of the Hasmonean high priests back to the 0ld Testament
patriarchs. Whether the reference is to Jonathan who in 153 BC became high
priest and civil governor, or to Simon who was appointed high priest in 141
BC is not clear.6 However, since it is not possible to give full attention
to the problem of an gxact date in one chapter, I shall presuppose that the
Maccabean/Hasmonean conflict is the one alluded to. Besides, from the point
of view of identity it is not absolutely necessary to locate the conflict at
a particular point in history; it is sufficient to be aware of the fact that
the threat Jubilees faces is from two sides. One risk is that foreign belief
and customs will be imposed by law, that political povers introduce a non-
Jewish practice. The other is from inside, that less strict interpretations
of traditional laws are suggested and adopted as a new life-style, with the
danger that traditional Jewish identity is lost. It seems that Jubilees
chooses to address the danger of a changing identity to meet contemporary
threats from outside as well as inside, since the form is to interpret the

Sinai covenant.

As Jubilees stands it contains a retold story based on Gen 1,1-Exod 15,22,
recording the establishment and renewal of the covenant. By using the Sinai
event as frame for supplementing the divine revelation, authority 1is
secured.7 It is not possible from the book itself to locate its precise

A 8 . . . .
milieu.” However, its general concern is all Israel, with a particular

° Cf. Gene L. Davenport, The Eschatology, 1971.

® It is possible that there is an allusion to 1 Macc 14,41, Simon, as "high
priest forever", as suggested by Bent Noack, Jubilzerbogen, 1958, p.179, but
clear evidence is not found.

For more detailed discussions on date, see the works by Klaus Berger; G.L.
pavenport; John C. Endres, George W.E. Nickelsburg, Eberhard Schwarz; James
vanderKam, cf. my bibliography. For a brief survey see Emil Schirer, History
IIT, 1, 1986, p.311-13; Georg Schelbert, TRE, 17, 1988, p.287.

7 The anonymous writer takes God as subject of revelation about division of
time to Israel, and of the giving of the law for Israel.

8 There are clear indications as to the importance of Levi and his election
to priesthood; it may be inferred, with Annie Jaubert, Alliance, 1963,
p.91-92, that the author has some connection to priestly circles, or
possibly a Levitical milieu, because of a lack of criticism of contemporary
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interest in Israel's state as God's chosen people. The demands on Israel not
to compromise on issues of circumcision, intermarriage, celebration of

festivals, and keeping the Sabbath point to a self-understanding of

"normative Judaism",9 rather than a particularistic community.10 Although
these issues could point to one particular political and/or social crisis,
Jubilees' attempt to make its message timeless seems to reflect a concern
with normative principles, aimed at uniting Israel. The particular calendar
is not necessarily a reason for placing Jubilees outside mainstream Judaism

of its time.11 The same goes for the apocalyptic framework.12 From my analysis

ritual structures.

? The term "normative Judaism" is coined by George Foot Moore, see for

instance Judaism I, 1944, p.125. V¥hen wusing this I refer to the
representative principles of Judaism, a broad spectrum of Judaism that is
founded on theoretical knowledge and practical observance as opposed to an
isolated group based on narrow principles.

% Thus e.q. E.P. Sanders, Paul, 1977, p.362, (p.383-85 on calendar).

James C. VanderKam, Studies, 1977, argues for a proto-Essene background,
giving three reasons, a) dualism, related with predestination, b) calendar
and c) exegesis of Genesis, p.258-83.

b The calendar Jubilees presupposes operates with a luni-solar year of 364

days. Whether this is over against an older tradition of a lunar year of 354
days, against another luni-solar calendar (with 11 or 12 epagomenal days).
or against a solar vear of 365 days (12 lunar months with 10 epagomenal
days) is impossible to say, because the opposed view is not given. The
development is probably from lunar to solar calendar, not from solar to
lunar, as pointed to by Solomon Gandz, in Homenaje a Milds-Villicrosa, 1954,
p.623-46.

Jubilees may reflect a situation in which the authority of calendar calcu-
lation is opposed to the authority of calendar observations. In that case
the point is that preference should be given to the calendar that is based
on calculation, with roots in God's created order, because it serves as a
useful tool for writing history, and for uniting the nation over against a
calendar based on observations made in Jerusalem. For the point of
observation, see Olaf Pedersen, Gregorian Reform, 1983, p.19.

It is important, as Phillip R. Callaway does, in an unpublished manuscript,
to acknowledge the plurality of traditions and not attempt a harmonisation
of these traditions on too narrow a basis.

The calendar question is far too complicated to be dealt with in this con-
text, and I shall refrain from premature and prejudiced conclusion that the
calendar, which may be a theoretical rather than practical calendar, indi-
cates that Jubilees is outside the mainstream, normative Judaism of its
time.

12 It matters not whether one defines apocalypticism as does Christopher

Rowland, The Open Heaven, 1982, p.21, as "a type of religion vhose
distinguishing feature is a belief in direct revelation of the things of God
which was mediated through dream, vision or divine intermediary." Or one
prefers a definition like Bent Noack, Spdtjudentum, 1971, p.54: "Dement-
sprechend gehért es jedenfalls mit zur Definition einer Apokalypse, dass sie
den Zweck hat, ‘'zu zeigen, was im Bilde geschehen soll', wie es Apok 1,1
heisst. Und zwar gehdort es m.E. nicht nur zur Definition sondern ist der
entscheidende Faktor, so dass man nicht von Apokalypsen und Apokalyptik
sprechen sollte, wo nicht die ndchste Zukunft als entscheidendes und end-
giiltiges Heilsereignis der eigentliche Gegenstand der ‘'Offenbarung' oder
‘Entschleierung’ des Geheimnisses ist."
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below it will be clear that the call for separation is for separation from

Gentiles, not separation from other Jews. Moreover, the concern is for the

unity of the nation, not for a conversion to a group within Judaism. Thus,
rather than discuss the exact conflict alluded to I shall demonstrate how
reflections on the covenant stories aim at creating an awareness of being
united with history, and how this awareness becomes an important factor for
present and future national identity and is decisive for creating national

and social boundaries.

‘I Identity and Covenant Consciousness.

In the Book of Jubilees tradition plays a role as retold tradition,13 re-

interpreted biblical 1aw.14 By means of biblical interpretation an

actualization of covenant and election is attempted with a view also to
characterising the identity of the people.15 Both the origin of the ritual
system and the practice of the law, are evaluated from the point of view of
contemporary society of the community behind the book. This point can be
illustrated from the Prologue, in which the purpose is said to be to give
"the account of the division of the days of the law and of the
testimony....as the Lord gave it to Moses". From this introduction we may
deduce two things. First, one purpose~of the book is to give a full account
of God's revelation. Because the law in general and the "heavenly tablets"
in particular have a divine origin, it is important to state this and to
remind the people that they have been given to be obeyed.16 Secondly, when
drawing on the idea of covenant from the O0ld Testament, the writer

introduces Moses in order to focus on the written account of the divine

For an interpretative approach, I refer to a recent monograph by John C.
Endres, Interpretation, 1987, who compares the biblical texts with Jubilees,
comments on omissions and additions, especially the Jacob traditionms, and
analvses the interpretive art of the book.

14 ¢f. Bent Noack, Spdtjudentum, 1971, p.38-39: the purpose of the Book of
Jubilees is not to write history, but to interpret law.

'S f. Georg Schelbert, TRE 17, 1988, p.288.

16 The heavenly tablets in Jubilees contain all the liturgical and ethical

commands to Israel given from creation, including the plan or creation
revealed to Moses (cf. 4,21). Thus, the 0ld Testament laws that have a
special significance for the readers at the time when Jubilees was written,
are given a special prominence (Jub 3,10.31; 4,32; 5,13; 6,17; 15,25; 16,29;
24,33; 30,9; 32.15.28; 33,10). Another set of tablets contain the human
behaviour, kept until the day of judgment (Jub 4,5-6; 16,9; 19,9; 30,19 -
29:; 31,32). In one specific case they are said to reveal future events to
Jacob (32,21). :

The content of the tablets is not identical to the law, as stressed by
Meinrad Limbeck, Die Ordnung, 1971, p.75; cf. alsc Solomon Zeitlin, JQOR 30,
1939-40, p.230-31, and JQR 48, 1957-58, p.8; Bent Noack, Jubilzerbogen,
1958, p.196; Michel Testuz, Les idées religieuses, 1960, p.52-55; and George
W.E. Nickelsburg, Jewish Literature, 1981, p.74-75.
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command which the author claims is aimed at future generations of Israel
(1,5). Thus it is clear that Jubilees' aim is to communicate the divine will
to all Israel, and not just to a particular group within it. From the angle
of identity as covenant consciousness, the questions to pursue are, How is
the covenant interpreted? Is it in continuity with the 0ld Testament? Or in
contrast? If there is a change of emphasis, What is it? From a theological
point of view, identity has its roots primarily in the concept of God,
because a covenant relationship has God as partner or initiator. Is there a
consciousﬁess of God being the guarantor of covenant validity, as in the 01d

Testament?

(1) God and Covenant Validity.

Generally speaking the concept of God in Jubilees is close to the 0ld Testa-
ment concept of God. The existence of God, God's revelation in history and
the unique covenant relationship between God and Israel, with its social and
ethical consequences, are presupposed. I shall first examine how the writer
of Jubilees reuses both the 0ld Testament image of God as a transcendent
being who becomes manifest in historical actions,17 and the idea of God as a

caring being; and then point to the idea of God as guarantor of the
covenant.

The overall impression in Jubilees is that God is transcendent, a creator
God. It is noteworthy that although the creation and division of time (Jub

1,1; 1,26) are valid for humanity in general, God's particular concern for

Israel has its origin in creation. The order of time is created for Israel
(cf. 1,5—18).18 Tied to the idea of God as creator is the idea of God as the
organizer of law and order who has given a special order for Israel. By

communicating the divine will and demonstrating that God is the centre of

‘and source of revelation, Jubilees, on the one hand has Israel as receiver

of this revelation, and on the other hand identifies the covenant with
Israel from its origin in God, as one covenant. A central theme in all this

is that God has chosen Israel as a special people. Since this is presented

already in the story of creation, it follows that the election of Israel too

. . , ;e . . . 19
is seen as having its origin in creation and its source in the creator God.

17 ¢f. Walther Eichrodt, Theology I, 1961, p.110.

18 Cf. Meinrad Limbeck, Die Ordnung, 1971, p.74-78. The order of creation is

divine law. From this follows that a solar calendar is rooted in creation,
therefore divine. The sun is the great sign of creation in Jub 2,8-10 (cf.
6,29-38), while little attention is given to the moon.

Creation is the beginning of history for Israel, and here lies the origin of
what is specific to Israel's identity, its festivals (Jub 6,18), the Sabbath
(Jub 2,19), hence its special status.

19 This is true not only from the retold creation story (Jub 2,1-3,16) but
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on the one hand, Jubilees describes God in abstract categories by using
expressions as, "God of heaven",20 "God Most High“21 and "God of ali".%?
Related to this is the the idea that God is a God of love, particularly
clear when the relationship between God and Israel is imaged as a father-
child relationship.23 Note that the most comprehensive description of God is
concerned with God as love who has a covenant relationship with Israel,
“For he is the loving God, and holy and faithful and righteous above
all: he does not respect persons and he cannot be bribed; for he is a
righteous God and executes judgment on all who transgress his command-
ments and despise his covenant" (Jub 21,4).
The use of these expressions testifies to the belief in the transcendence of

God, to divine power, and to universal rule as opposed to natiomalistic

rule. However, for Jubilees this divine pover is revealed and known

especially to Israel.

On the other hand, although the opening of the book (1,1-3) draws on Exod
24,15-18 with its imagery of cloud and fire, such concrete imagery is not
typical of the book. Instead. the author shares ‘the tendency of contemporary
writers to substitute abstract language for concrete imagery.24 Thus, God is

seen as the majestic ruler who, like a king, surrounded by a court of

angels, rules the world, and -the angel of presence is representative of
God. %° Angels as watchers (Jub 4,15) and teachers of what is just and right

act as mediators for God.26 Highest in the hierarchy is the angel of the

more so in the interpretation of it.

The Sabbath's origin in creation, the. fact that is given to Israel alone
(Jub 2,19-21) as a blessing (Jub 2,21.24), both to celebrate as a festival
of joy (50,10), and to celebrate with . God and the angels on earth and in
heaven (Jub 2,17), makes it important as identification mark. The command to
Moses to keep the Sabbath is renewed (Jub 50) and intensified.

20 ¢ gub 12,4; 20,7; 22,19.

21 ¢ gub 12,19; 13,16; 20,9; 22,11.13.19.23.27; 25,21.
22 ¢ gub 22,10.27; 30,19; 31,13.32.

23

Ccf. Jub 1,24-25; 2,20 and 19,29: God as Father elects Israel as Son.

24 ~f. Walther Eichrodt, Theology I, 1961, p.219.

25 Thus the manifest presence of God is concealed when the angel speaks on

behalf of God and when the author substitutes angels ("we") for God in the
stories. See e.g. Jub 3,1; 12,25; 16,1-4; 18,14; 48,13.

Similarly, when the angel of presence speaks, or writes on tablets (Jub
1,27.29), in accordance with God's command {(Jub 2,1-2) or when angels are
given authority over nations (Jub 15,31-32).

26 Angels do not replace God, but speak on behalf of God, and act on God's
command. They are counted among God's creation (Jub 2,2) serving God and
humanity from the place they have been assigned to by God. Angels rule the
nations (15,31), with the exception of Israel who is ruled directly by God
(15,32). On angels, see further Michel Testuz, Les idées religieuses, 1960,
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presence who has the role of interpreter for Israel of events in history,
and mediator of divine obligations.27 Finally, concrete imagery is present in
the belief that God has a special concrete dwelling place on earth, a place
of presence in Jerusalem, with Israel referred to as the temple on Zion.
This is evident from the following eschatological promise,

"T will build my sanctuary in their midst and I will dwell with them and
be their God, and they shall be my people in truth and righteousness"

(1,17).
This shows that the author of the Book of Jubilees particularises the cove-
nant relationship with the transcendent God, to be a covenant with Israel.
This, then, raises the specific question whether there is in the Book of
Jubilees, as in the 014 Testament, a special awareness of God as gquarantor

of the established covenant. In Chapter One I demonstrated this point from

the encounter and experience of God who made a covenant with Noah, Abraham
and Moses. When these covenant stories are retold in Jubilees, the theolo-
gical emphasis has to a certain degree changed in comparison with the 0ld
Testament. This is partly due to the less anthropomorphic image of God in
Jubilees, but essentially the change of emphasis is due to the role given to
the angel of presence writing eternal laws on "heavenly tablets".28 I shall

illustrate this from three examples in the remainder of this section.

First, in the story of Noah, Jubilees omits the point that the rainbow is a
sign of God's remembering the covenant; and it adds to God's promise, not to

destroy creation, that God promises not to change the prescribed order for
time and seasons.29 Thus,

Gen 8,22: Jub 6,4:

As long as the earth endures, While the earth last,
seedtime and harvest, seedtime and harvest,
cold and heat, should never cease, and
summer and winter, that cold and heat,

day and night, shall not cease. summer and winter, and

day and night, should
not change their order
or ever cease.

By introducing the idea of a created order into the covenant with Noah, even

tying it to the Sinai covenant (6,11), the author establishes that covenant

p.75-86.

27 The "I" in Jubilees is the angel of presence who speaks with authority to

Moses, the "you", and writes God's message on heavenly tablets interpreting
the entire Torah and commenting on events from creation to the revelation on
Sinai (Jub 2,1-50,13).

28 The recurring references to the heavenly tablets serve as references to

God's faithfulness.

29 The importance of the order as God's created order is stressed by Meinrad
Limbeck, Die Ordnung, 1971, p.73-4.
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validity is grounded in the order God had contemplated before creation and
set in motion at creation (3,2). In this way the author interprets validity
differently. Validity is no longer, as in the 0ld Testament, tied to the
rainbow as sign given by God for both God and humanity, but is now tied to
the seasonal order of creation adding a special concern for its validity to
Israel. The change is clearly a change from covenant with humanity to cove-
nant with Israel.

Secondly, the Abraham story, retold in Jub 14, is very close to Gen 15. But
Jubilees adds that the covenant with Abraham is a remewal of the covenant
with Noah, emphasising that this must take place in the future Israel, when
Israel celebrates the covenant on the exact and same day on which the cove-
nant was first made.30 The covenant is one and the same relationship, its
validity rests in the created order. However, the universal character of the
Noah covenant has been changed to a more particularistic one when the

Abrahamic covenant is narrowed by stressing Israel's obligation to renew the
covenant.

Thirdly, as mentioned above, Jubilees takes its starting point in the Sinai
event (Exod 19,1 and 24,12), seen as covenant renewal.31 This is clear from
Jub 6,11 when Moses is ordered to make a covenant with Israel, to restore
the existingrelationship.32 There is in Jubilees apparently no knowledge of
a complex event or several encounters between Moses and God. Rather,
Jubilees envisages the Sinai event as one single encounter that took place
in the same month in which the covenant with Noah was made (cf. Jub 1,1).33
Further, when Jubilees recalls the 40 days (Jﬁb 1,4) in which Moses is given
instruction to write a book (Jub 1,5), and introduces the angel of presence
as writer of the tablets and interpreter of the history from creation to the
new creation (Jub 1,29), the aim is to emphasise that the covenant is a
restoration of what has already been established with Noah. It is not a
different relationship. This means that for Jubilees the validity of the
Sinai covenant is based on the idea of God's fidelity to creation and of God

as the God of order, as this appears to Moses on the heavenly tablets. Thus,

"Renewal" is thus not understood as replacement, but rather as a re-
inforcement of its validity. Renmewal is from the point of view of God a
reestablishment of an existing valid relationship, and from the point of
Israel, renewal is a response to the divine demand; it may be particularly
associated with the festival of covenant renewal, or with accepting the

conditions of being born within a covenant and all that it entails.

31 Cf. Bent Noack, Jubilzerbogen, 1958, p.205.

32 Note that the command to Moses to establish a covenant with Israel is

given in a context of the covenant with Noah in Jub 6,11.

33 cf. also the reference to the date in 1,1 and 6,19.
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"Regarding the Israelites it has been written and ordained: "If they
turn to him in the right way, he will forgive all their wickedness and
will pardon all their sins". It has been written and ordained that he
will have mercy, on all who turn from all their errors once each year"
(Jub 5,17-18).

Jubilees refers to God as faithful to the promise of forgiveness, so that

God, in spite of Israel's shortcomings and breaking of the covenant, will

forgive Israel provided it turns to God. However, God will also act as judqge

according to what has once been ordained, or proclaimed,
“and God said, Listen carefully to everything that I tell vou on this
mountain, and write it in a book so that the generations to come may see
how I have not forsaken them3gn account of all the evil they have done
in transgressing the covenant that I am establishing between me and you
on Mt. Sinai today for all their generations. And so, when all these
things have happened to them, they will recognize that I am more
righteous than they are in all they think and do, and they will
recognize that I have kept faith with them" (Jub 1,5-6).

The point in this passage is not only that God, by giving a record of law

and order, is ruler of the universe; the order is one to which even the

divine will must submit. The order is valid precisely because it 1is

recofded. So, if the order is valid for God, it must be even more valid for
Israel to whom the records are revealed. This belief in the fidelity of God

is fundamental to the covenant relationship because on this rests the

authority of promise and law for the present Israel. In other words, cove-
nant validity cannot be separated from the idea of God as faithful, God as
order.

In sum, For the author of Jubilees the belief in God is expressed in
concrete 0ld Testament images as well as more abstract terms; hence a belief

in a creator of the universe who has a special relationship with Israel is

expressed. Although the place for the presence of God is in heaven with
angels, God has a particular presence on- earth, manifest in the joint

celebration of the Sabbath, a celebration that identifies the present Israel

34 Translation from James C. VanderKam.

35 The English translations, (Rabin, VanderKam and Wintermute) all translate
"covenant", while the German (Berger) and the Danish (Noack) render "Ord-
nung", "ordning", which is to be preferred, because the covenant is already
in existence. What is established with Moses on Sinai is a covenant taking
the form of obligations.

The evidence for this is that according to Jub 1,1, the commandments are
given the day following the renewal of the covenant, that is on the 16th day
of the 3rd month, cf. same date in 44,5. In contrast to this the covenant
with Noah and Abraham are on the 15th day of the 3rd month, cf. 6,10.11;
14,20; 15,1; 16,13; 44,4. Significant is also the 1st day of the 3rd month
which introduces covenant renewals, cf. 6,1; 14,1; 44,1.

See for this Meinrad Limbeck, Die Ordnung, 1971, p.79 and Bent Noack, Jubi-
laerbogen, 1958, p.188. 204. 226.
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as a people belonging to God, not just in abstract terms, but referring
concretely to Jerusalem as place of promise. The heavenly tablets testify to
the existence of an eternal validity, to God as faithful; hence covenant of
both law and order is valid for Israel. Thus, when Jubilees presents the
creator God as a covenant God this serves the purpose of reinforcing
Israel's present and past identity. It particularises on the one hand the
covenant relationship with God manifest in past covenants with Israel, and
on the other hand it actualises these covenants in one covenant valid for

contemporary Israel.

(2) Covenant Consciousness and Identity of Israel.

As has been observed in Chapter One, the covenant relationship with God is
expressed in various ways. It is remarkable that the Book of Jubilees begins
the retold biblical story with the Sinai event, assuming that the covenant
exists (1,1), that the covenant is, as in the 0ld Testament, established on
God's initiative. Further, it is essential to Jubilees that the contemporary
Israel is aware of 1its covenant relationship (Jub 1,5-6). How, then, does
the Book of Jubilees see covenant consciousness related to Israel's present
identity as a people?

In Jubilees it is clear that for Israel to have a covenant with God means to

be under an obligation to obey the will of God, because covenant siqns are

given for all generations to observe.36 By no means does this deny that
obligations are interrelated with blessings. On the contrary, because the

covenant is seen as a divine act of grace and love, promises and obligations

are integral to covenant relationship.37 A covenant can however be broken.
And it is characteristic of Jubilees that it is the human party, being evil
and disobedient, that breaks the relationship. To this God's answer is

judgment and destruction, or if the people repents God answers with forgive-
ness.

The classification of the four covenant aspects, suggested by the 0ld Testa-
ment material, needs to be modified when I now turn to the covenant con-
sciousness of the Book of Jubilees, mainly because covenant blessings and
obligations cannot easily be separated. Instead I shall adopt Ernst

Lohmeyer's paradigm whereby "covenant" has a past, a present and a future

3¢ Thus Sabbath (Jub 1,10.14), Circumcision (Jub 15,25-29), festivals (e.q.

Jub 6,1-4), law and ordinances (e.g. Jub 1,5).

37 This is pointed out by E.P. Sanders, Paul, 1977, p.375. 383.

Previous to him, see Meinrad Limbeck, Die Ordnung, 1971, who states, p.79,
"Nicht das Gesetz und die Ordnung sondern Gottes gnddiger Bund mit den
Menschen ist das primire und grundlegende."
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meaning.38 When this is applied to the Book of Jubilees, we shall see that
(a) covenant consciousness has a historical dimension, tied as it is to
Israel in the past, (b) it amounts to a certainty of the present validity of
the covenant, and consequently it affects the whole present national, social
and religious life of the people. Simultaneously Jubilees expects (c) the
eternal covenant with Israel to be the future manifestation of its relation-

ship with God, a life of peace and joy.

(a) Past relationships. Of importance to the understanding of covenant

consciousness in Jubilees is the idea of covenant as memorial, hence the
. . . . . e 39 .
association of covenant with certain historical individuals. The important

incidents are: the foundation of the covenant with Noah, Abraham (and

Isaac), Jacob and Moses, each time with promises more specific than on
previous occasions. And each time the covenant is recalled and/or reneved,
covenant obligations are added and often intensified. From the point of view
of how Jubilees has been organized as a book of revelation, the covenant
establishment with Moses is most important. It stands for the ultimate
renewal of previous relationships, being the final recapitulation of past
covenants. Thus, when Moses is commanded to go to Sinai to receive the
tablets of the law as a last sign from God of the covenant validity, this
serves fhe purpose of confirming past prbmises (Jub 1,5) combined with an
eschatological hope (Jub 1,27-28) and reminder of the eternal value of the
covenant obligations. The reason for this initiative from-God is that the
covenant has been disregarded by Israel (Jub 1,10-13). The repeated commands
to Moses to write specific laws function in general to reinforce their
validity,40 and in particular to interpret specific laws having a divine
origin, by giving them a validity that spans from creation to eternity. The
general warning not to break the covenant functions to ensure Israel of
God's continued favour towards the covenant people. However, this raises the
question, What causes the author of Jubilees to rewrite the hiétory before
Sinai? The simple -fact that it is retold and reinterpreted makes it
important to a present self-understanding of being a people, and I shall now

demonstrate why.

3% Ernst Lohmeyer, Diatheke, 1913, p.111-15. He is more precise than Annie

Jaubert, Alliance, 1963, who defines covenant as, "conclue avec les Péres,
basée sur le Loi, en marche vers 1l'avenir", p.95.

Lohmeyer's category of future covenant coincides with what was termed cove-
nant renewal, above, in Chapter One.

39 They may appear in stories as individuals, but in a wider perspective they
are representatives of the people.

10 coe Jub 1,27; 2.26.29: 6,11-13; 6,20.32.38; 15,28; 23,32; 30.11.17.21;

33,18; 41,26; 49,15.22.
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The first institution of the covenant begins when Noah offers a sacrifice of
atonement (6,1).41 As the story is told, this incident emphasises the
importance of sacrifices. It is almost as if sacrifices initiate the
relationship and induce God's blessings to Noah and all families on earth,
and God's promise not to destroy the earth and not to change the order of
time and seasons (Jub 6,4). As in Genesis, the story contains a promise of
offspring (Jub 6,5) which Jubilees sees fulfilled by counting the present
people as descendants of Noah. The law, from Gen 9,1-7, to abstain from
consuming blood and killing other human beings (Jub 6,10), is repeated and
intensified, now as an eternal law, valid for all generations. By adding the
demand for renewal (Jub 6,17), the writer grounds present praxis in a
distant past (Jub 6,19). Thereby a change of emphasis takes place. For
Jubilees this change is clearly one related to present identity. By
retelling the story, the author provides a rationale for the festival of
renewal and for its importance, being valid through all generations (Jub

6,20.24.28.35).42 In this way the annual celebration of the covenant becomes

an identity mark for all Israel (cf. 6,11), a unifying factor, when Israel
responds by a visible sign to the covenant relationship once initiated by
God, and celebrated also in the past. Thus by-celebrating the same covenant

as past generations, present Israel accepts its covenant status thereby
e . Lo 43
pointing to its validity.

The second covenant is, as in Genesis, with Abraham. As demonstrated in
Chapter One, the Abrahamic covenant is characterised as a covenant of a

double promise, land and offspring.44 As in Gen 17,19-21, the promise of the

birth of Isaac is part of this double promise since the birth is interpreted
as a sign of the covenant‘45 By adding the date of birth, not found in Gen

‘1 as James C. VanderKam, in Ideal Figures, 1980, p.13-32, has demonstrated,
Jubilees pictures Noah as a perfect priest, who "atoned for the earth" (Jub
6,11.12.13; 8,21; 9,14). Further, Noah is the model for righteousness, which
is the reason for escaping the judgment of the flood, hence he becomes an
eschatological model; hence the passage on the judgment of "all", cf. Jub
5,13-18.

2 John C. Endres, Interpretation, 1987, p.202, believes that the writer of

Jubilees wished to "upgrade" the feast of the covenant (Feast of Shabuot)
for the contemporary community, by retrojecting its date as well as the
rationale for it back to Noah, by stressing the point of renewal with
Abraham and Moses. However, he does not give sufficient weight to the feast
as a unifying factor for the people.

3 see Annie Jaubert, Alliance, 1963, p.108.

44 see Jub 14,18-20; 15,4-11; cf. 12,22-29 and 13,3.

45 cf. Jub 15,19-21. The birth of Isaac in Jubilees is recorded to have taken

place on the day of the feast of the covenant (Jub 16,13), and therefore

Isaac is son of promise. For this point, see Annie Jaubert, Alliance, 1963,
p.103.
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21,1-7, Jubilees interprets the covenant as promise fulfilled with Isaac,

adding a dimension of divine planning. As in Genesis, the promise of land
and offspring is renewed to Isaac in Jub 24,8-12 (cf. Gen 26,1—5).46 And like
Genesis 17, Jubilees stresses circumcision as a yvisible sign of the covenant
{(Jub 15,11-13 cf. 16,14), without connecting it to the promise of land and
offspring.47 This leads to the idea, to which I shall return below in II (2},
that circumcision is a covenant obligation, by means of which Israel affirms
and accepts the covenmant (Jub 15,25). Important also are the added pre-
scriptions in Jub 21,5-20 on sacrifices, blood and purity, given to Isaac by
Abraham. This indicates that Jubilees accepts the sacrificial system. By
rooting sacrifices, abstention from blood and purity laws in the time of
Noah and Abraham, sacrificial laws are given a rationale and purpose of
uniting -the past with present Israel. Thus, when covenant consciousness is

tied to those laws, Israel is marked off with a different identity from its
neighbour_s.48

The gg;;gﬁ example is the covenant with Jacob. Rather unexpectedly, the
covenant stories reach their climax in the stories in which Jacob is the key
figure. For this Jub 27,22-24 is central because it contains a revelation
from God who promises blessings through Jacob, fpllowing Genesis 28,13.
However, Jubilees changes the "families of the:éafth" to “"countries of the
nations".49 This makes the promise refer to Israel in a more particularistic

and nationalistic way since it advocates a separation between Israel and the

Gentiles.50 More importantly, the promises of offspring and land to Jacob and
his descendants have connotations of greatness and universal dominion, so
that a new dimension51 with a jurisdictional aspect is added to the Jacob
story from Gen 35,10—15.52 Thus,

40 Michel Testuz, Les idées religieuses, 1960, p.65, takes Jub 20,11, "and he
gave his son Isaac everything" to imply that Isaac was given not only
material goods, but blessings, promises and obligations of the covenant. But
the context of 20,1-13 only suggests the promise of land, since the
admonition to all the sons of Abraham contain the obligation to circumcise,
to keep away from idolatry, fornication as well as blessings, and following
that, the sons of Abraham are sent away to live "in all the land that is to
the east" (20,11).

47 Cf. Meinrad Limbeck, Die Ordnung, 1971, p.81.

18 of. E.P. Sanders, Paul, 1977, p.380; Meinrad Limbeck, Ibid., p.81-82.

19 cf. Jub 27,23 and the notes to this by C. Rabin, Jubilees, 1984, p.87, and
Bent Noack, Jubil@erbogen, 1958, p.257.

%% por this point, see John C. Endres, Interpretation, 1987, p.99.

*1 Klaus Berger, JSHRZ II, 1981, p.484, interprets it as a universalistic
dimension. However, the emphasis is on dominion, on Israel's superiority.
See further below in II (1).

52 Both these aspects belong to the Davidic tradition and covenant.
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"and (God) said to him again, I am the Lord who created heaven and
earth, and I will increase you and multiply you greatly, and kings shall
spring from you, and they shall sit in judgment in every land wherever
man have set their feet. And I will give to your descendants all the
earth that is under heaven, and they shall judge all the nations in
accordance with their desires, and after that they shall gain possession
of the entire earth and inherit it forever" (Jub 32,18-19).

The different tradition in Jubilees also elaborates that no holy place is
built in Bethel, no offering takes place. An angel appears in a vision
(32,21) and says in 32,22,

"Do not start building at this place and do not make it either an
eternal sanctuary or a permanent abode; for this is not the chosen
place."”
By letting the angel prevent the erection of a holy place in Bethel,
Jubilees indicates that Jerusalem is the future geographical centre of
holiness of Israel (Jub 32,21—24).53 If this story is seen in terms of the

covenant and election of Zion, then the 0ld Testament centralization of the

cult in the Davidic covenant is retrojected into the Jacob tradition, and

implicitly the boundaries of the Davidic kingdom are reclaimed in the
prophecy of universal rule in Jub 31,18—20.54 If this 1is correct then

Israel's identity depends on Jerusalem as its present geographical centre of

holiness.

The special role assigned to- Jacob is seen on several occasions, in pre-
dictions and promises revealed to Jacob.55 Thus the author retrojects the
election of Jacob, hence of the people, back to the time and order of
creation when it is revealed to the angels that Jacob is elect and holy (Jub

56 .
2,20). The purpose seems to be to create a present corporate consciousness

53 cf. Bent Noack, Jubil®erbogen, 1958, p.269, "Abraham's house" is probably

a designation for Jerusalem.

John C. Endres, Ibid., p.167, suggests that this passage testifies to an
anti-Bethel polemic, a polemic against an alternative cult. And independent-
ly of Noack, he suggests, p.168, Jerusalem, Zion, as the centre for cult;
cf. Jub 18,13.

“a comparison to Ps 132, 13-14 shows the parallels, "the Lord has chosen
Zion", and God's “"resting place forever".
cf. also 2 Sam 7, where David's plans to build a house are changed by God,
and also 1 Kings 5,5. See above in Chapter One.
I believe this point is more important than the anti-Bethel motif, suggested
by Endres, cf. previous note. By combining the promise of dominion with the
choice of a location for God Jubilees can place this election even earlier
in history than the Davidic tradition allows for.

55 Apart from Jub 27,22-24 and 32,18-19 mentioned above, note especially
32,21 where the heavenly tablets are shown to Jacob who reads all about the
future, for himself and his sons, for eternity. See, Michel Testuz, Les
idées religieuses, 1960, p.72; Annie Jaubert, Alliance, 1963, p.99-100; E.P.
sanders, Paul, 1977, p.363.

56 Thus it is also known to Abraham and to Rebecca (Jub 22,11-24; 22,27-30
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of being elect within the community.

In sum. The covenant establishment with Noah and the subsequent renewals are
all past events which Jubilees re-uses to reinterpret Israel’'s history for
its present readership. The tendency to give a patriarchal framework to the
cultic, legislative and executive power in Israel strikes ome as a
deliberate attempt to interpret the covenant as having a foundation as far
back in history as possible. Moreover, by interpreting the past for the
present community the aim is to create an awareness of a special

relationship with God, whose faithfulness guarantees the validity of the

covenant relationship, and to whose demands the present community therefore
needs to respond. The ultimate aim is that contemporary Israel will be more

aware of its covenant obligationms.

(b) Marks of Israel's Present Identity. I have demonstrated how Jubilees

retells traditional stories concerning the covenant, selects and sometimes
elaborates the biblical stories, to give the tradition a particular
emphasis. It is therefore appropriate at this point to ask more specifically
about the promises of'land and offspring. If covenant includes a promise of
land, How important is tﬁis promise? If covenant is remembered as promise of
people, How is this related to the existence of Israel as a nation? What is
the relationship between recalled covenant events and present consciousness

of being in a covenant relationship?

The promise of land can be seen as one of the recurring themes of Jubilees,
although it is not a major concern.57 Thus, the motif is found in Jub 13,1-9,
the story of Abraham taking possession of a territory given to Shem (Jub
8,18-21.30), illegitimately taken in possession by Canaan (Jub 10,30). Or
again, it is found in Jub 44,6-7, showing that although Jacob went to Egypt
on account of famine it was with a promise of a future return to the land of
Abraham. And finally, thé motif is present in the remarks to Moses (Jub
50,4) that the land is a land of promise (Jub 1,7), although the exodus from
Egypt has taken place (Jub 49). So, what does the claim of the land mean to
the contemporary reader of Jubilees?

and 25,15-23).
For an excellent discussion of the importance of Jacob, see John C. Endres,

Interpretation, 1987, esp. chapters III and IV.

57 John C. Endres comments on the story about the purchase of the Machpelah

cave in Jub 19. The fact that Jubilees (19,9) adds that Abraham did not
mention the promise of land at the time of the sale, shows a shift from
interest in land to interest in Abraham's fidelity. It further points to an

interest in Abraham as a model for the contemporary community. See Ibid.,
p.20-21.48-49.
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The question of land is a question not only of geographical territory, but
rather a question of a place given by God to identify Israel as a nation.
This adds a theological dimension to the promise of land, clear when one
looks at the references to the dwelling places of God in Jub 4,2658 and 8,19.
The three dwelling places, Sinai, Eden and Zion59 are holy places because the
presence of God is associated with them in a particular way. When therefore
"holy" is applied to the temple, as in Jub 1,10.27; 23,21 and 30,15, it
designates in a particular way that the present temple is the centre for
God's presence in and with Israel. An extension of holiness from the centre
to the city and the land is close at hand. Even if the term "holy" is not
used in relation to the land, the idea is not far off when the land is
envisaged as a "pure" land, as in the prophecy in Jub 50,5. The implication
is that the promise to Moses contains a promise of the eternal presence of
God conditional upon the nation's covenant obedience, attached to the
possession of the 1and.®° This leads to the conclusion that without its

territorial space, Israel's present identity would be threatened because

lack of geoqraphical boundaries implies lack of a place for God. Moreover,

the lack of a special territory ruled by the people chosen to rule the earth
(Jub 32,18-19) implies a lack of power for Israel and its God.

The issue of people can be seen from more than one angle, but here I shall
deal primarily with the question as to how Jubilees defines the people as

being different from other peoples. The consciousness of belonging to Israel

as a nation includes first of all a consciousness of priority over other
nations.®" Hence it includes the idea that Israel is under obligation to keep
its identity intact and distinct from that of other people. With this parti-

cular obligation covenant identity becomes tied to a demand for separation.62

Jub 4,26 has four places, the fourth a mountain in the east, but it is
unnamed and therefore .impossible to place geographically. Either the
_tradition is deliberately blurred, or the place is to be understood mytholo-
gically. Cf. Bent Noack, Jubilaerbogen, 1958, p.200.213; Michel Testuz, Les
idées religieuses, 1960, p.48-51.

®9 A1l within the territory of Shem.

Sinai is associated with covenant revelation in the past, Eden with
creation, and Zion, Jerusalem, is associated with the contemporary place of
worship and cult.

60

cf. E.P. Sanders, Paul, 1977, p.367.
®1 5o Ernst Lohmeyer, Diatheke, 1913, p.112. The consciousness of priority is
related to election, which I deal with more fully in section II (1) belovw.

62 1n many ways I am in debt to Eberhard Schwarz's important work, Identitat,
1982, where he argues from segregation to identity, but he seems, never-
theless, to diminish the importance of the role of the covenant in creating
a consciousness of identity. In spite of the statement (p.21), "Die For-
derung nach Abgrenzung erscheint dabei als die wesentliche Bundesbestim-
mung”, it is in election, in the idea of the holy people, that he finds a
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And when Jubilees does that, the idea is that there is a fundamental con-
trast between holiness (and purity) and profanity (and uncleanness), or an
antithesis between a holy nation and unclean Gentiles; and also between the
righteous and sinners within Israel.63 In the terminology of Mary Douglas,64
"separateness" means holiness, to be holy means belonging to God. Since for
Jubilees belonging is concrete belonging to a ration, the contrast between
clean and unclean is here related to life and practice of the nation, and

thus separation is concrete separation between Israel and Gentiles.

The most important provisions and obligations are: the prohibition of inter-
marriage, an attempt to keep strangers out on the premise that those who
-worship other gods are a danger to the holiness of the people;65 the
obligation to keep the Sabbath, a concrete sign of Israel's status whereby
those who keep this law have marked themselves as belonging to the holy
nation whose task is to celebrate the Sabbath;66 the command to celebrate the
festivals which is identity-related, because those who celebrate -affirm the
social and religious (cultic) unity of the people, so that by participating
they maintain holiness;67 abstaining from blood which belongs to the category

of food laws that express the distinction between holiness and uncleanness,

documentation for identity. p.85-88.

63 I shall return to this in a context of election in II (1).

64 see Purity, 1966. 1984, p.41-57.

Particularly in the context of demand to Jacob not to marry a daughter of
Canaan, Jub 25,1-3 (cf. 22,20) -over against the example of Esau. See,
Eberhard Schwarz, Ibid., p.32-34.

The other important text is Jub 30, the rape of Dinah. Compared to Gen 34,
Jubilees omits that the Shechemites as part of a deal to marry Dinah
submitted to circumcision, thus the unsavoury deed of Simeon and Levi is
changed to be a just revenge. For a detailed analysis of this episode, see
John C. Endres, Interpretation, 1987, p.120-154. See also below in II (1).

Through observation of the Sabbath Israel can be separated from other
nations, and be set apart to have a special status for God (Jub Prol.
1,4.26-29; 2,17-33; 50). This is E.P. Sanders' point in Paul, 1977, p.363-4,
although he seems to base the status on election, not on covenant. Cf. also
Eberhard Schwarz, Ibid., p.86-98.

67 , . . . . . s
The order in which the festivals are mentioned is significant, because

first, the festival of Weeks, linked with Noah and the establishment of the
covenant (Jub 6,17), then the festival of Sukkoth, tied to Abraham
celebrating the birth of Isaac (Jub 16,29), then the day of atonement,
referring back to Jacob mourning Joseph (Jub 34,12.18), and finally the
Passover, building on Exod 12 (Jub 49) and alluded to in the sacrifice of
Isaac (Jub 17,15; 18,13.19), are all past events seen with the eyes of
Moses, therefore all memorial feasts, but also festivals tied into the
present sacrificial system.

See e.g. Emil Schirer, AHistory, III, 1, 1986, p.310, note 4, "The
originality of Jubilees lies in the constant effort of the author to
represent the yearly festivals of Judaism as memorials of events that
occurred in the age of the patriarchs long before the time of Moses."

65
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so that social custom expresses religious identity;68 finally, submitting to
circumcision, an identity issue, because those who keep this command affirm
what covenant status amounts to.°> In other words, these concrete obligations
function primarily in Jubilees as identity marks in the contemporary
society; they set inclusive or exclusive boundaries by drawing demarcation
lines between inside and outside, since they are markers of a religious and

social identity.

To sum up. Basically the present identity is tied to the promise of land and
the existence of the people, which builds on the divine quarantee. Since a
holy people needs its special place with firm and clear boundaries, Jubilees
calls for the separation of Israel, with the underlying assumption that

present Israel has a special status, a special place, and a special identity

to guard. By urging the readers to be conscious of what belonging to the
people meant in the past, the author of Jubilees sanctions the call for
separation for the sake of preserving Israel's present national status. To
the individual as well as to the people as a whole this status is marked by
concrete observances, which guard the religious and social identity of

Israel.

(c) Orientation Towards the Future. Remembered past covenants and conscious-

ness of present covenant identity are linked in both form and content in the
Book of Jubilees.70 When Moses is reminded of neglect and betrayal of the

covenant this is formulated as a prophecy oé judgment,

"And many will perish; and others will be taken captive and fall into
the enemy's hands, because they have forsaken my law and my commandment,
and the festivals of my covenant and my sabbaths, and my holy offerings
wvhich I have hallowed for myself in their midst, and my tabernacle, and
my sanctuary which I have hallowed for myself in the midst of the land
to make it a dwelling-place for my name" (Jub 1,10).

This passage can be taken in a.narrow sense to refer to the history leading
up to the Sinai covenant, but, without excluding this as one possibility, it
is better understood as an address aimed at the reader of Jubilees. Con-

sequently, it must be taken as a warning, a reminder of the future implica-

See Jub 6,7-14.38 (cf. 7,31-32). Note the addition that this will keep
Israel from extinction (6,13 cf. 21,6-20).
For the idea that dietary rules are closely related to the idea of holiness,
hence important identity marks, marks of separation, see Mary Douglas,

Purity, 1984, p.54; E.P. Sanders, Paul, 1977, p.365.

9 I shall limit myself to circumcision, for reasons I have stated above in

my Introduction.

7o As I said above on p.64, Jubilees interprets law. However, because the

frame is a revelation to Moses that aims at Israel reaching a pure status
{cf. Jub 50,5) and has the future generations of Moses as a goal (cf. Jub
1,5), there is a clear link in the set up of past, present and future.
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tions of neglecting the covenant, of the consequences of violating its
obligations. What is at stake is the whole existence of the nation, which
can only be guarded by boundaries. Since the holiness of God is reflected in
the national identity, boundaries are set around Israel to separate it from
other nations. The belief that the covenant relationship is permanent also
contains a hope for a perfect future relationship without sin, evil and
deceit, a hope sustained, when God promises that Israel
"will turn to me from among the Gentiles with all their heart and with
all their soul and with all their strength" (Jub 1,15%).
However, the instructions to stay holy and separate from other nations are
accompanied also by a message of judgment and of hope for the people when

God,

"will grant them an age of peace and righteousness and set them apart
as an upright plant ... be a blessing and not a curse" (Jub 1,16},

when God promises,

"I will build my sanctuary in their midst and I will dwell with them and

be their God, and they shall be my people in truth and righteousness"
(Jub 1,17),

and says,

"I will create in them a holy spirit and I will cleanse them so that
they shall not turn away from me again, from that day and till eternity"
(Jub 1,23), "they shall be called children of the living God" (Jub
1,24).
This takes place when God descends and dwells with the people for ever
(1,26), when, in those days peace and blessing, healing and joy will excel
(23,29). Such a vision of a perfect relationship created by God for God's
people is expected to last for ever. The change is expected to be God's
creative initiative, but it will also be a result of Israel's conversion. It
is expected to include all Israel, and find its realisation in the land of

, 71
the covenant promise.

Jubilees does not expect a whole new world order, nor a new covenant,72 nor a
new law, unlike Jeremiah. Rather, what is expected is that Israel will

accept the already existing covenant and law, that it will keep the commands

because they are valid, given by God for eternal relationship. Thus, the
goal for a future perfect status is for the whole people, the hope is to

become and be a holy nation, a "friend" of God, on the model of Abraham, cf.
Jub 30,20.

Cf. E.P. Sanders, Paul, 1977, p.370-3.

72 cf. E.P. Sanders, 1Ibid, p.370-73, and Michel Testuz, Les 1idées
religieuses, 1960, p.74-114.
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In conclusion. The purpose of presenting the retold stories based on the 01d
Testament is to create a covenant consciousness in the present community.
This is particularly clear in additions, omissions and the new emphases of
the Genesis stories. Not only do the retold covenant stories serve as a
foundation for the present self-understanding of the people, they also set
its goal. Moreover, by indicating what is of special concern to the past,
contemporary society is shown what it needs to guard at present. By
recalling the past, the eternal validity of the promises and obligations is
set in relief to present covenant and law. Thus by clarifying that identity
entails keeping the law, the legal principle for contemporary society is
explained and separation is given a rationale. Without a foundation in the
past the wider perspective of theological and social identity is either
lacking or distorted, but with this foundation covenantal identity has both
a sameness and a validity since the laws of society are rooted in the divine
order. Hence the special status Jubilees believes contemporary Israel to
have can be protected against threats, either from outside - Gentile culture

- or from inside - lack of covenant consciousness.

II. Israel's Boundaries.

Having demonstrated that the Book of Jubilees reinterprets the 0ld Testament
traditions to build a foundation for a covenant consciousness, to create a
present awareness in Israel of its priority among other peoples, I shall now
turn to boundaries. This is a matter of inclusion in and exclusion from
Israel, and it raises the question whether circumcision functions as an
internal boundary mark, a rite of affirmation, or as an external marker, a
rite of initiation, or both. Before answering this it is necessary to

consider boundaries from the perspective of election.

(1) Election Means Exclusion.

If covenant and election are in tension, this is visible as a tension
between inclusive and exclusive boundaries. The problem arises when identity
is narrowed down to election because a belief in election creates boundaries
of exclusion. I shall illustrate my point from Jubilees' reinterpretation of
some of the covenant stories in which the setting of boundaries to the
outside through separation is dealt with. Thus, when Jubilees retells the
Genesis stories on covenant, exclusiveness is found all the way through in
the reinterpretation of the 0ld Testament traditions. The covenant with Noah
and Abraham, the special interest in Jacob's status and the emphasis on
Levi's election all point to a narrow identity that sets boundaries to the
non-elect. By analysing (a) what Jubilees says of Jacob and Levi, and (b)

what Jubilees sees as conditions for maintaining an identity as elect, I
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shall show that election is an exclusive relationship.

(a) When reinterpreting the figure of Jacob dJubilees deliberately gives
Jacob a special status, making him a prototype of the election of Israel,

that is contemporary Israel. Simultaneously, as the rejection of Esau is

used to distinguish between the two brothers in the story, it is used as an
occasion to express a negative attitude towards Gentiles.73 This tendency is
found also when Jubilees in contrast to Genesis introduces Jacob's election,
already in the angel's prophecy to Abraham, in which Jacob is made not only

a central fiqure, but also given a higher status:

"And we told him that all the descendants of his other sons would be
Gentiles, and be reckoned with Gentiles, although one of Isaac's sons.-
would become a holy seed, and not be reckoned with the Gentiles: he
would become the Most High's portion, and all his descendants settled in
that land which belongs to God, so as to be the Lord's special
possession, chosen out of all nat;gns, and to be a kingdom of priests
and a holy nation" (Jub 16,17-18).

Elsewhere it is significant that Gentiles are qualified by negations, such
as, not holy peoples, not of God's possession, ruled by angels/demons‘(cf.
Jub 10,8-11). By identifying the outside with what is negative, and by
defining its identity in opposition to Israel's identity, rather than in its

own right, an evaluation of quality of both sides takes place.

It is further of note that the covenant promise from Exod 19,6 in Jubilees

is read back into the election of Jacob, thereby the antiquity of a
‘s . 76

tradition is stressed.

From this one may conclude that Jubilees contains both the belief that
election passes from Jacob to all Israel, and that this limits covenant to
contemporary Israel. If 1Israel's status is one of priority over the
Gentiles, this means that by divine decree Gentiles are not chosen; and

because they are not chosen, they belong outside the boundaries and must

remain outside. This is not the same as denying salvation to Gentiles which

Cf. John C. Endres, Interpretation, 1987, p.43, "The author clearly
denigrated Isaac by portraying Abraham addressing Jacob as his son and also

transferring the blessing, the election, and the covenant to him."

7% For Jacob as a central figure, see Annie Jaubert, Alliance, 1963, p.99;

Michel Testuz, Les Idées religieuses, 1960, p.70.

For the idea that Jacob has a higher status, see John C. Endres, Ibid.,
p.26-28, who demonstrates a clear parallel between Jub 19,21-23 with Gen
13,16, and shows how changes from Genesis to Jubilees point to the status of
Jacob as a representative of Israel.

s Cf. also Abraham's statement in Jub 19,15-16.

6 Similar thoughts are expressed in Abraham's blessing of Jacob, cf. Jub

22,10-25,
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is not at issue.’’ Rather the issue is, as in the Jacob story, that being
elected means to be under obligation to do God's will which again means that

election and behaviour are linked. This raises the question, What is the

. . . 78 . )
connection between election and behaviour? Is it corporate election and
behaviour? Or, is it individual election and behaviour? One way to answer is
to look at the election of Levi.

The relation between election and behaviour is emphasized once more in the
stories of Levi, interpreting his status as one of priority, because with

him an exclusive line of priesthood for Israel begins.79

It is of note that Jubilees uses the Genesis story of the rape of Dinah, but

changes it by adding the point that Levi is chosen to become priest as a

reward for his zeal (Jub 30,18); moreover, that Levi is chosen "to execute

righteousness and judgment and vengeance on all those who rose up against

Israel”™ (Jub 30,8).80 What is important is behaviour, that is right

behaviour. Simultaneousl§ as this story serves as an example of an
individual's right behaviour it also serves as a warning to contemporary
Israel against intermarriage. When individuals break the law against inter-
marriage it is a threat to the identity of the people by being an attack on
Israel's holiness. The wider consequence of Levi's revenge is that a

justification for a death sentence in the contemporary society has been

-

T provided.81 A particular emphasis on the collective punishment of this

E.P. Sanders, Paul, 1977, notes that Jacob is central, p.363, but he
confuses the issue when he takes the election of Jacob as the basis of
salvation, p.368: "Physical descent is the basis of the election, and the
election is the basis of salvation, but physical descent from Jacob is not

the sole condition for salvation." (Author's own italic.)

8 See below in (b).

9 This is different from the 0ld Testament treatment of the priestly cove-

nant. Here Num 25,10-13 is the occasion for the establishment of a priestly
covenant with Phinehas, not Genesis 34, but note the parallel motif of zeal
and revenge.

See above in Chapter One, II (4) (a).

The Levites are chosen for all time, on a par with angels, and they are
blessed forever. Annie Jaubert, Ibid., p.92, who has noted the parallel to
Mal 2,5-6.

80 John C. Endres, Ibid., p.148-51, points to the 0ld Testament parallels in
Gen 49,5-7 and Deut 33,8-11, as examples of an interpretatory method. The
purpose is to explain Levi's priestly status by placing this as far back in
past tradition as possible, even when this goes against the 0ld Testament
traditions. LT

Cf. also his reference, p.152, to Test. Levi. 2-7, which shows that the same
set of ideas, particularly revenge, occurs in other Jewish texts of the same
period.

a1 Thus, the continuation to this episode with a generalization of the law

with a reference to the heavenly tablets (Jub 30,7-17).
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of fence (Jub 30,15) is worth noting.

Levi's status of priority based on election is seen again in Jub 31,12-20,
containing a prophecy about Levi's future priestly task. %2 Thereby Jubilees
not only retrojects the priesthood back into the story of the patriarchs,
but also uses the election of Levi to point to the contemporary situation
and possibly to a future, maybe even a Messianic rule.83 More importantly, by
making Levi the model for an ideal priest, Jubilees makes him the ideal
priest who possesses knowledge of the law,84 an ideal Israelite who has a
superior status among other individual Israelites. By thus being made the
example for the present Israel with respect to guarding its status, its

. . as . e g . .
boundaries of holiness, Levi as an individual is a depiction of zeal for
the law.”®

What these examples show is first of all that for the author of Jubilees

there is a conviction that the relationship with God has been narrowed down

to a relationship of election, the election to do the will of God. With the
interpretation of Jacob as a representative of Israel, Israel's superior
status in relation to other nations has been given an explanation.87 ¥hen a

distinction of gquality is introduced, a distinction between Israel and

82 These tasks are summarized by Klaus Berger, JSHRZ II, 1981, p.475, to be

"Vorsteher, Richter, Herscher, Verkiindiger des Wortes Gottes, des Gerichtes
und Gesetzes. Segnung Israels"”.

Jub 31,18-20 also contains a prophecy to Judah that he shall be prince to
rule over Israel, a rule that will bring the Gentiles to fear Israel's rule,

which Berger sums up thus: "First, Furcht der Voélker, Hilfe, Heil und
Friede". )

83 Gene L. Davenport, The Eschatology, 1971, p.57-66, gives a detailed

exegesis of Jub 31,1-32, and warns against reading this passage as a
prophecy about a particular messianic figure. The function is not eschatolo-

gical even if there are some eschatological presuppositions.

84 ¢f. Annie Jaubert, Alliance, 1963, p.92, who takes the point that Levi

alone possesses books, as a reference to the authority of the Levites as
interpreters of the law, thus to a possession of Kknowledge that no other
tribe has (cf. also the Dead Sea Scrolls).

8 The superior status of Levi has a background in the special holiness of

the priests, cf. Annie Jaubert, Ibid., p.99-100.

88 John C. Endres, Ibid., p.160-61, notes both that the role of teaching and
preaching makes Levi a symbol of reformed priesthood, and in this portrait
he finds evidence for a non-sectarian background of Jubilees, p.242.

He further notes the detail that Jacob offers Levi as a tithe of his sons,
(Jub 32,3). which emphasises both that election is to have a special task
among the Israelites, p.165, and that tithing is a mark of identity. Thus,
by letting Jacob be the example for giving tithes (Jub 32.2.5.8.9), which is
authorised as a law of the heavenly tablets, tithing is identified as a mark

of identity for the true Israelite, cf. Jub 32,10-15, cf. 13,25-26.

87 See Jub 19,18. Cf. also the interpretation of the event in which God

changes the name of Jacob to Israel, in the course of which Jubilees adds a
promise of future dominion of the world (Jub 32,17-19, cf. Gen 35,9-12).
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Gentiles is made. Thus the vertical relationship with God has been narrowed
down, and it means some are chosen at the expense of the non-chosen. Even if
‘election can be explained and accepted as an ad hoc belief, and not as a
timeless truth based on a consciousness of inclusiveness in creation, the
development shows that separation from the non-chosen becomes a theological
necessity.88 Why does election lead to exclusion?

The justification for exclusion is found in the definition of God. With an
image of God as one who elects Israel and simultaneously rejects those who
are outside Israel, the demands for exclusion are given a rationale. This
further means that for Jubilees the limits for a relationship with God
through election become the foundation for setting boundaries, that a
boundary to outsiders is set by God, as a dividing line between election and
non-election. % Therefore, no Gentile is tolerated inside the holy nation,
and sharing of meals and intermarriage become key issues. Since covenant
-identity, election and associated laws and ordinances do not apply outside
Israel, Gentiles are a threat to the holiness of Israel.>C This can be
illustrated from Abraham's blessing of Jacob, where the call to separation
from Gentiles is both a concrete demand not to eat with them, and not to
imitate their rites. Although the context contains a passage on covenant, it

is election that is used as a rationale for the demand to separate, hence

election stands for exclusion.

"May (God) remew his covenant with you that you may be to him a people
of his own possession always, and that he may be to you and yours a God
in truth and righteousness as long as the earth shall last. And do you,
Jacob my son, remember my words, and observe the commandments of your
father Abraham. Keep yourself separate from the nations, and do not eat
with them; and do not imitate their rites, nor associate yourself with
them, for their rites are uncleanness, and all their practices polluted,
an abomination and unclean. They offer their sacrifices to the dead, and

88 This builds on 0ld Testament laws of separation between clean and unclean,
wvhether in contrast to Gentiles, or in the sense of setting apart for a
special service, such as priesthood, or in the sense of being excluded from
the community. See Benedikt Otzen, T7DOT II, 1975, p.1-3. But when inter-

preted in an extreme sense, it creates boundaries within the nation.

89 Eberhard Schwarz, Identitdt, 1982, p.22, takes Jub 2,19 as a central

passage for the demand for separation, as "Theologie des Verfassers". He
notes that the Book of Jubilees takes the issue of separation back to
creation, so that separation is both a divine command and divine created
order, being initiated in and from God. Cf. also his treatment of Jub 2,19,
p.86-88. :

90 cf. Eberhard Schwarz, Ibid., who analyses Jubilees from the point of view
of holiness and summarises Jubilees' position, p.97: "Weil Jahwe, der Gott
Israels, ein heiliger Gott ist, der Israel fiir sich heiligt, deshalb ist
Israel heilig und soll sich heilig verhalten".

In a context of election and holiness, Schwarz observes, Ibid., p.89-93,
that the election of Israel is an election from, as well as an election to,
that means election is for a purpose of being set apart for holiness.
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worship demons, and they eat among the graves, yet all their rites are
worthless and to no purpose" (Jub 22,15-17).

In this story Jacob has a representative role when receiving the command to
separate.91 Neither mingling with outside nations, nor imitating their
customs or practices, is tolerated. The boundary is clearly set to mark holy
and clean from unclean, both for the individual and the nation. Therefore,
crossing a boundary from outside is neither possible, nor desirable. This
raises the question, Do those within the boundaries of Israel remain inside

without conditions?

(b) The primary condition for being identified with election in Jubilees is

still birth, although this is narrowed down to being born of the line of
Qgggg.gz However, the conditions given to the patriarchs are only used as a
foundation, for what is of real concern to the writer. Election is of the
whole people, and not just a part of the people. The contemporary identity
is based on Israel's exclusive election, and national boundaries need to be
set accordingly. But while the exclusiveness of election of the nation is
strongly emphasised, election is also for individuals who are called to
guard the boundaries, although election is not yet as individualistic or
exclusive as in the Dead Sea Scrolls.>> Who, then, has a right to be within
the boundaries?

The right to be within the boundaries is part of the overall issue of

behaviour as a reason for exclusion. A brief exposition will suffice. Again,

Jubilees demonstrates its position from the 0Old Testament traditions. Thus,
individuals such as Enoch,94 Noah,95 Abraham96 and above all Jacob97 are clearly

inside the boundaries, because of their qualifications, as righteous; hence

they serve as models for behaviour in the community which Jubilees
addresses. The re-use of the 0ld Testament stories focuses on these figures

as timeless examples, whereby Jubilees provides prototypes for observing the

Cf. E.P. Sanders, Paul, 1977, p.363.
Or as John C. Endres, Interpretation, 1987, p.229, formulates it, "his

(Jacob's) task is to establish Israel's distinctiveness from the Gentiles™.

92 Not Abraham on whom Paul builds his arqument, in e.g. Gal 3,29; 4,28.31.

93 See below in Chapters Three and Four.

94 Jub 10,17.

9% Jub 5,19; 10,17.

°6 Jub 11,5-12,27; 17,15-18; 18,16; 23,10.

°7 Jub 27,17; 35,12. Jacob is given the epithet "plant of righteousness"”, Jub

16,26; 21,24; 22,11; 33,19-20 and in 36,6 this applies to all Israel. See
E.P. Sanders, Paul, 1977, p.363.
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1aw.’® And even when the record of such behaviour is idealised, the purpose
is not only to set up models of general behaviour for the present community,
but also to define who the contemporary righteous are, to claim who have a

right to belong, be within the boundaries, and who can be excluded and on

what grounds. Those who do not qualify as righteous can be classified bv

their misbehaviour and be excluded from election.

As in the O0ld Testament, righteousness is associated with "social, ethical
and religious behaviour".99 In general righteousness for human behaviour in
Jubilees may be equated with "perfect or nearly perfect obedience“.100
Although Jubilees once more draws on individuals of the past, such as Noah,101
Abraham1P2 or the people,103 the generalisation that takes place is not in

. 104 . . .
abstract but in concrete terms. Thus boundaries too are defined in concrete

terms, so that righteousness applies to behaviour, is visible in observance
of social, ethical and ritual prescriptions, and above all in concrete and
visible obedience to the Mosaic law, all with a view to contemporary
society. Concrete righteousness is to love neighbours,105 to keep the Sabbath106
to keep the law of circumcision,107 not to consume blood,108 to observe cultic
rules, "°? and to avoid fornication, nakedness and uncleanness, all aimed at
individual behaviour.''® The underlying assumption is that those who in the
present society observe these laws can be called righteous, qualify for

holiness and are inside the boundaries. While unrighteousness brings

8 Similarly, Leah (Jub 36,23), Rebecca (Jub 25,14) and Joseph (Jub 40,8).
For a treatment of the righteous, see E.P. Sanders, Ibid., p.380-81.

%% Walther Eichrodt, Theology I, 1961, p.240.

100 Thus E.P. Sanders, Paul, 1977, p.382.

As such it is a reflection of God's will (Jub 22,10) over against
unrighteousness and sin (e.g. Jub 7,20; 35,13).

101 gub 7,34.
192 jub 23,10.

193 Jub 16,26: 22,10; cf. 21,21.

194 For the point of concreteness, I refer to Meinrad Limbeck, Die Ordnung,

1971, p.81-82. The concrete demands need to be seen against the background
of the community in which the fulfilment of the divine demands is conceived
as a possible task. This does not mean that the law for Jubilees is a means
to reach a salvation (p.82), rather it is grounded in the image of God as

mercy who has created life and joy (p.83), seen for instance in the demand
to celebrate the Sabbath in joy, Jub 2,21.31; 50,6-13).

195 Jub 7,20; 20,2.
Jub 2,28.
Jub 20,2-3.
Jub 7,30; 21,6.18.
Jub 21,15.
Jub 7,20; 20,3.

106
107
108
109

110
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destruction and judgment,111 righteousness brings blessing,112 including the
social aspects of peace and blessing. So, when Jubileeg addresses Israel's
identity by appealing to Israel's past righteousness, and uses election to
interpret the boundaries, the writer has in mind the present community.113
From a general theological point of view no one outside Israel can ever
qualify as righteous or holy and cross the boundary set by election. But if
those inside transgress thege laws given divine authority, they not only
transgress a command, they cross the boundaries of election. This is
indicated by the warning that transgressors become equal to those who are
outside election. From this we may conclude that election is not just an
abstract idea, a theological basis for identity, but the rationale in a

concrete situation where exclusion is a social punishment.

Finallf, to be inside the boundaries of election is related to holiness. As
in the Old Testament holiness forms a contrast to sin, which stands for lack
of participation, for violation of boundaries, for breach of the covenant
relationship,114 for rupture of holiness,115 for revolt against God, who sets
the rules for relationship and judges accordingly. In general, improper
ritual and ethical behaviour results in condemnation: death, ''® the wrath of

God,“7 to be rooted out of the land,”8 no forgiveness,119 extinction,120 all of

which amount to exclusion from belonging to Israel, leading to the eschato-
logical judgment. From a theological point of view, destruction is caused by
divine anger and judgment, for God is "a righteous God and executes judgment
on all who transgress his commandments and despise his covenant" (Jub 21,4).
The social implication of this is that God's representative, in the
contemporary established cult for instance, has both a right and a duty to
execute, punish or exclude from belonging. That these issues are raised and
dealt with in the context of an interpretation of 01d Testament traditions,

points to continuous problems associated with setting and crossing ethical,

T gub 21,21-22.
2 gub 25,16-18.
Y13 Cf. Jub 24,29: 36,6 and 5,12.

Cf. Johs. Pedersen, Israel I-II, 1926, 1959, p.415, who prefers the terms
"breach" and "violation" of relationships.

114

115 Cf. Annie Jaubert, d1liance, 1963, p.97. Although she does not use the
word "sin”" in the context of holiness, the meaning seems to be the same.
116

Jub 2,27 and 50,13.

Y17 Jub 15,33-34.

"% Jub 6,12.35.

"9 Jub 24,28-30 and 36, 10.
2% Jub 49,8-9.
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ritual, social and moral boundaries, but it points especially to
contemporary struggles over identity and its boundaries. The frequent
references to sexual sins and to intermarriage as a sin121 and to how this is
punished122 illustrate clearly how boundaries relate to a concrete concern for
keeping the people holy and free of foreign influence, most importantly free
from foreign gods. Since a foreign identity is reflected in different
boundaries, such as laws on sexual behaviour, the wider perspective is that
of boundaries related to holiness. '2> Even if the immediate aim of Jubilees is
to preserve the present nation in its holiness by gquarding its internal and
external boundaries,124 the wider consequence of this is that Israel must
prevent Gentiles from entering, so as not to defile Israel's holiness, or
make Israelites become like Gentiles. For the Jews to act like Gentiles is

the same as to be outside the boundaries of God's holy people and it means

loss of identity. Hence dJubilees cannot envisage Gentiles crossing the
boundary, ethnic as well as religious, to Israel. Because such a crossing is
inconceivable, therefore a rite marking entry from outside 1s not yet
created.

In sum, when boundaries are defined theologically, by election, belonging is
theologically restricted. And when identity is defined not only by birth but
also by proper behaviour, belonging is a matter of quality and boundaries
are set to exclude on grounds of quality of behaviour. With a theology of
election an antithetic division between inside and outside has been
established, and this leads to social implications, to exclusion. The
principle is that Israel must remain in a state of holiness, and that since
holiness does not apply outside election, boundaries are needed. In
practice, Israel is called to respond to the general warning against mixing
with foreigners, to set external boundaries. In order to maintain the
exclusive status of being the elect people of God, separation serves to

exclude Gentiles. And in order to keep Israel in its status as elect

E.g. incest in Jub 33,10; 45,25. Or the when story of Dinah, Jub 30,11,
cf. 35,14, is used to introduce a general prohibition against giving
daughters to Gentiles, or accepting foreign women.

122

cf. Jub 20,4 and 25,1-3.
The origin is possibly old with a background in the fertility cults of

Israel's neighbours. Cf. Foster R. McCurly, Ancient Myth, 1983.

124 The same aim of holiness is indicated in the general prohibition against

fornication and uncleanness in Jub 16,5-6 (cf. 25,7 and 50,5), and in the -
general prohibitions against incest (based on Jub 33,18-20 Reuben and Bilhah
and 41,26 Judah and Tamar).

The tendency to exclude foreigners by prohibiting intermarriage has a back-
ground in the 0ld Testament, especially in the context of Ezra and Nehemiah
(e.g. Ezra 9-10), which is in conflict with a differemt praxis in for
instance the Book of Ruth.

123
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internal boundaries of behaviour function to distinguish behaviour within
the boundaries. Since these are set for the sake of protecting Israel's own
holiness, or for the sake of distinguishing the righteous from the
unrighteous, explicit signs that mark inclusion are also needed. The most

important sign of this is circumcision.

(2) Circumcision: Rite of Affirmation?

Thus far I have dealt with boundaries mainly from the point of view of
separation and exclusion from election. What remains to be looked at is the
problem of how Israel affirms its internal boundaries from a ritual point of
view. This raises the question whether there is in Jubilees a clear rite

that functions as a boundary mark.

For a symbol to qualify as sign of belonging, visibility is vital, because a
clear and visible sign of belonging, taking the form of an act of
confession, or a rite of affirmation of belonging, is the obvious way to
express what status one has within a group or society. In the context of
Jubilees this visibility can be found particularly in circumcision, and to a
certain degree in the celebration of festivals, either the weekly Sabbath or
the yearly, seasonal feasts, which function as affirmation of identity. I
shall concentrate here on the rite of circumcision for two reasons: first,
from a wider .socio-religious perspective, or a phenomenological point of
view circumcision is parallel to baptism; and secondly, from a theoclogical
point of view circumcision is related to covenant consciousness. According
to Jub 15,11-34 male circumcision is a rite of the covenant, which raises
the question, Is circumcision then a boundary rite? If it is, what does
circumcision stand for? Crossing a boundary by means of an initiation? or

affirmation?

First, Jubilees assumes that the rite has a divine origin, because it uses
the 0ld Testament tradition and refers to it as a sign given by God to
Israel; hence a sign that has eternal validity.125 But since scripture is open
to different interpretations! including the possibility that circumcision
may be a spiritual circuméision, as in Jub 1,23, this is not in itself
sufficient reason for it to play the role of boundary marker.126 It is signi-~
ficant that Jubilees 15 retells Genesis 17 and interprets it with a parti-
cular purpose of answering a contemporary boundary problem. Unlike Genesis,

where circumcision is a sign of obedience, but not a sign on which the

125 See Jub 15,11, compared to Gen 17,13.

128 rhe spiritualization (cf. Deut 10,16; 30,6; Jer 4,4) is referred to in Jub
1,23 in a prophetic passage on future covenant relationship reestablished by
God. But apart from this passage, this idea is not emphasised in Jubilees.

Ch 2 89 The Book of Jubilees



covenant rests,127 Jubilees makes circumcision the sign on which the covenant
relationship rests, by adding eternal validity in making it a law written on
heavenly tablets (Jub 15, 25-34). Further, in comparison with Genesis, where
those who neglect circumcision are merely cut off from the people for
breaking the covenant (Gen 17,14), Jubilees sharpens the demand to cut off
by threatening with extinction from the earth, or exclusion from forgiveness

(Jub 15,26.28.34). %8

consequences in relation to horizontal covenantal belonging, but also in

This means not only that a neglect has more severe

relation to a vertical relationship and to salvation.

Secondly, when Jubilees calls those inside '"children of the covenant" and
distinguishes this group from those outside who are called "children of
destruction™ (Jub 15,26), it refers to circumcision in its function as a

rite of identification. Thus circumcision is used to mark who belong to

God's covenant as opposed to those who do not, since circumcision is a mark
of one's status. When practised it serves as a clear indication that birth
is not a sufficient criterion for belonging, but that an additional
qualification is needed, as in Jub 15,26:

"Every one that is born, the flesh of whose foreskin is not circumcised

on the eighth day, does not belong among the sons of the covenant which

the Lord made with Abraham, but is marked out for destruction”.
Circumcision is for the writer of Jubilees a visible mark of covenant
belonging, because it serves as the most important symbol for membership of
the covenant people, the symbol that ensures a continuation of Israel's
élect status, the sign that unites the people socially.129 Moreover, from
inside the people circumcision has a dividing role, when it clearly

functions as a concrete affirmation of being born within the covenant,

rather than as an entry rite.

Thirdly, circumcision is in Jubilees a symbol by means of which God's holi-

ness is made present (cf.2,19), because it serves as a sign by means of

127 see Chapter One, II (2) (a) where I demonstrated that Gen 17 belongs to

the promissory category.

128 see e.g. Jub 15,34: no forgiveness will be obtained, "not even in

eternity"”.

129 the conflict under Antiochus IV especially gave rise to the confessional

function, cf. 1 Macc 1,48.60-61; 2,46; 2 Macc 6,10. Cf. Otto Betz, TRE 5,
1980, p.717. Whether this conflict is a background also for Jubilees is a
matter of debate, cf. note 2 above.

Thus, Klaus Berger, JSHRZ II, 1981, p.405, sees ‘circumcision as sign of the
covenant, and as sign of belonging (Gemeinschaft), but adds the apotropaic
aspect which he bases on Jub 15,31-32. Even if this is a possible inter-
pretation, it seems better to take this in a context of warning if circum-
cision is not practised.
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which the boundary to holiness was and is marked. This is the case with
angels, who by definition belong to the order of heaven, to perfection, and
who, by implication, are circumcised beings.130 So when circumcision is
practised, the boundary between human imperfection and divine perfection is
crossed. As a sign of participation in the order of heaven, the rite is
believed to have the power to confer the status of holiness, and thus it
functions also as an eschatological symbol.131 Moreover, it functions as a
mark of holiness, not in an abstract sense, but in concrete form as a
boundary between belonging to holiness and not belonging. In this respect
circumcision sets a dividing line between inside and outside God's covenant
with the holy people, a mark that divides not just Israel from Gentiles, but
holy and perfect from imperfect.

In the above mentioned cases, circumcision needs to be seen from both a

vertical and horizontal perspective.

From the vertical perspective, circumcision is seen as a divine command, a
covenant law, God's gift to Israel, as a covenant mark for the people as a
token of Israel's share in the divine sphere. From a horizontal perspective,
circumcision is a human response, by means of which the individual accepts a
share in the life and goal of the community. In both perspectives circum-
cision 1is a boundary mark, and a symbol of inclusion as well as of
exclusion. With respect to both the divine sphere and the human community
circumcision is a boundary mark. This is clear from the fact that Jubilees
associates failure to be circumcised with destruction as well as with 1loss
of identity (Jub 15,28-30); and it is clear from the fact that Jubilees
associates circumcision with separation.132 In short, if Israel disregards
circumcision, the divine law and order is broken, with the result that the
special relationship with God is cut off, so that the status of holinéss
ceases to exist. Simultaneously the status of beloqging to Israel as a

people is made impossible. Thus, circumcision as a boundary mark has a

I use "perfection" here as a term for holiness, deriving from the idea
that angels according to Jub 15,27 are created circumcised, thus perfect
creatures, cf. R.H. Charles, The Book of Jubilees, 1902, p.lxxxiv, and Bent
Noack, Jubilaerbogen, p.229. '

A parallel tradition is found in Pseudo-Philo 9,13.15, where Moses is born
circumcised. "The covenant of the flesh" designates his special status.

This points forward to the role of circumcision particularly in Galatians.
See below in Chapter Seven, II.

131 Although Eberhard Schwarz, Identitdt, 1982, p.88, does not use the term

"perfection”, he points to the fact that angels play a special role both in
connection to the celebration of Sabbath and to circumcision. This makes
Sabbath and circumcision part of the order of heaven, and by accepting

these, Israel belongs to the divine sphere, "gottlichen Bereich".

lgz.Cf. E.P. Sanders, Paul, 1977, p.365; Eberhard Schwarz, Ibid., 1982, p.88.
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double function: it marks holiness, and it sets the external boundary of the

community that believes itself to be in a covenant relationship.

Does it follow that all those who accept circumcision automatically belong
to God's covenant? The answer to this question 1s negative, precisely
because circumcision is not a rite of entry, but of affirmation. I propose
therefore that the reason why Jubilees did not mention that the Shechemites
underwent circumcision in Jub 30, is that the author does not recognize
circumcision as valid when practised outside Israel. When practised by
outsiders like the Shechemites it is neither a sign of social belonging, nor
of crossing a boundary between Gentiles and Israel, nor is it a means of

reaching holiness and perfection.

Even if the context of Jub 15 is taken as a polemical attack on contemporary
disregard of circumcision, it is clear that the demand for circumcision
applies only to those who are born within the covenant, those already inside
the ethnic boundaries.133 It is nowhere stated that circumcision is the way to
enter the covenant, because that would leave a possibility that those who
were born outside the covenant could enter it; or even those outside the
line of Abraham and Jacob - that is, outside election. Eventually this would
undermine the division between inside and outside God's covenant and
election. Even though all the other sons of Abraham are circumcised, they
are not therefore part of the elect, or of the covenant. The divine command

to circumcise is neither a qift nor an obligation outside the boundaries of

boundary mark of the already existing covenant. Covenant identity is God-
given and is reflected in its ritual boundaries, particularly when circum-

cision affirms a God-given ethnic identity.

Although circumcision is a male rite, and ancient Judaism 1is a male-
dominated world, the question arises whether women, to whom circumcision
does not apply, need to affirm their ethnic identity. How do women come to
the status of belonging? Although women are not addressed in the command to
circumcise or to keep the covenant,134 they are, nevertheless, classified as
born within the covenant. Thus there is a clear distinction between women
who belong by birth and those who do not belong, which can be illustrated
from Jub 25,1-10 (cf. 22,20) where Rebecca warns Jacob not to marry a

daughter of Canaan, and asks him specifically to choose a woman within the

133 ¢, Eberhard Schwarz, Ibid., 1982, p.104.

134 . , . .
The command to circumcise is a command to the father to act on his sons

and slaves, cf. Gen 17,25.27; 21,4. When Abraham obeys the command this
effects God's blessing (promise of posterity), not entrance to the covenant.
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family (25,3). The conclusion concerning women is that the same requirements
of birth apply.

Unlike the command of male circumcision, no similar demand is-given to women
to affirm their belonging. Rather, birth alone suffices. The demand for
purification after childbirth (Jub 3,8-11) can be classified as a command
which serves to set Israel apart from Gentiles, but it serves the different
purpose of maintaining identity, rather than affirming it 13° Rooted as this
command is in th; creation story it is given a high authority, equal to that
given to the Sabbath. However, nowhere in Jubilees is this ritual set in a
context of affirmation, so it is perhaps too much to conclude that it

functions as a purity rite reflecting covenantal identity.

In sum. Having looked at circumcision in the context of identity and
boundaries, I conclude that it had no function as a rite of initiation. In a
civil-religious society, such as Israel was at the time when Jubilees was
written, circumcision had other functions. On the one hand, Israel's
identity was, as in the 0l1d Testament, defined in ethnic categories, so that
boundaries were set along ethnic-geographical lines. On the other hand,
Israel's identity was defined in religious categories, a people belonging to
God, so that boundaries needed to be defined along socio-religious lines.
Thus, because circumcision functioned as affirmation of covenant identity,
it was a boundary mark which when practised separated the elect children of
Israel from the non-elect, the Gentiles. Because it functioned as a sign of

holiness, it marked a boundary of the sphere of heaven, an of holiness.

Because it functioned as mark of identification, it served as a boundary to

separate right and wrong behaviour within Israel.

II Conclusion.

It is noteworthy that Jubilees lacks criticism of contemporary religious

structures. The established cult is accepted; the present temple is a valid
means for atonement and moreover serves as an important centre for holiness
and for social and religious identity. Because Jerusalem is a centre of
shared identity, it unites the nation and helps to maintain the social

structure, and as such it is not questioned.

A covenant consciousness is recalled in the retold stories of past relation-
ships, in the covenants with Noah, Abraham, Jacob and Moses, with a
particular focus on the double promise of land and people, tied to covenant

obligations. These stories are reinterpreted in Jubilees with the purpose of
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conveying a message to contemporary readers, taking the form of an inter-
pretation of the law as revelation, as divine order. In halakhic form the
author employs traditional law and addresses contemporary transgression,
including an apocalyptic message of judgment, for the sake of retaining

identity and protecting the boundaries from outside and inside threats. One

risk is that foreign belief and customs are imposed by law, a danger that is
met with a warning not to accept a Gentile life-style. Another risk is that
a less strict interpretation of law may be attempted from within the nation.
To this Jubilees' answer is to present a reinterpretation of tradition by
retrojecting laws and customs as far back as possible, rather than
proclaiming a new revelation, such as prophecy or an apocalyptic message
addressing the same problems. The former is chosen by the author of

Jubilees, in the same way as the Deuteronomist chose to reinterpret the law.

When identity is tied to the theology of election, or exclusion, boundaries
too are exclusive. This means that God's covenant 1is narrowed down to a
particularistic understanding of Israel as elect, that Israel stands as a
nation distinct from the Gentile world. This results in a demand for

separation.

In the context that the story told in Jubilees is an interpretation of the
past for contemporary readers, its most important message is that the holi-
ness of the land and people must be guarded in order to preserve Israel's
present identity, its special status over other nations, and also to keep
the nation and community united against foreign influence. More specific in
the identity crisis is circumcision, since this stands out now as the

important and decisive mark of identity. Simultaneously it serves as a

symbol of affirmation of the covenant, a mark of both the internal and

external boundary, of national, social and religious belonging, and of

inclusion and exclusion of election.

Although Jubilees clearly has the future integrity of Israel in mind, it is
noteworthy that new covenant is not found. Basically, there is omne covenant,
eternally established and valid. The 'hope for a restoration of Israel's
relationship with God has its origin in creation and concerns the future.
The eternal covenant is envisaged as a covenant to be fully realised when
Israel will be the holy people it has been elected to be, a nation that
lives in truth and righteousness. The goal is to become the place for God's
manifestation in Jerusalem, to guarantee God's presence within the
boundaries of the land of Israel. Since Gentiles by definition are outside
the boundaries set by God's election, the demarcation line between Israel

and all other peoples of the world is a boundary that must be respected. By
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divine decree contact across the boundaries of holiness is not permitted;
the demarcation line between Israel and all other peoples is a boundary that
must be respected.

I conclude that for Jubilees boundaries reflect identity in three ways. (a)
Identity defined by birth creates ethnic boundaries. (b) Identity defined by
election and behaviour has righteousness as a goal and creates ethical
boundaries that mark the line between inside and outside. (c) Identity
defined by holiness calls for boundaries to be marked ritually. An
affirmation of Israel's social identity takes place in Jubilees when
individuals accept circumcision as the most important symbol of belonging.
Therefore, rejection of circumcision is a breach of both the vertical and
the horizontal covenant, which has extinction as its severe consequence.
When individuals become like Gentiles, Israel's identity is endangered;
indeed it is lost. Alternatively, performing the rite solidifies both
internal and external boundaries.
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CHAPTER THREE

COVENANT CONDITIONS AND RITUAL BOUNDARIES
IN THE TEMPLE SCROLL AND THE DAMASCUS DOCUMENT.

In this chapter I shall group 11QTemple and CD together, because they are
closely related, at least on some issues. ' As we shall see, the relatively
few occurrences of the covenant term in 11QTemple and the more frequent and
nuanced use of the term in CD are in some cases close to Jubilees, in others
the ideas point forward to 1QS. Before I treat Identity, in Section I, and
Boundaries, in Section II, a few general remarks on the two texts in order
to recall briefly their overall purpose and goal, and to explain what their

general context within Judaism in antiquity is.

When the Temple Scroll was first published in 19772 subsequent translations

and studies interpreted it as "Essene" and from the time of John Hyrcanus,

. . . . . 3 .
its origin being the "Qumran community";  however, both orlgln4 and date5

Thus there are close parallels in the legal material, such as the laws
against polygamy or divorce and against marriage between uncle and niece, in
CD 5,7-8 and 11QTemple and 66,15-17, or the prohibition against sexual
intercourse in the holy temple city, in CD 12,1-2 and 11QTemple 45,11-12.
Cf. Yigael Yadin, The Temple Scroll I, 1983, p.301-4; Philip R. Davies, in
Temple Scroll Studies, 1989, p.201-10, who think CD refers to and uses
11QTemple; Michael Owen Wise, 4 Critical Study, 1990, esp. p.139-47 and JNES
49, 1990, esp. p.156-57. He thinks 11QTemple applies CD's commun1ty laws to

the whole people, and that 11QTemple builds on CD.
2

The first edition was the Hebrew edition in 1977, by Yigael Yadin;
appeared in 1983 an Hebrew-English edition, The Temple Scroll, I-III. Unless
otherwise stated, translations follow Yadin.

For translations see, Johann Maier; G. Vermes; Hans-Aage Minky On "Essene"
origin see, Yigael Yadin and Johann Maier, and Emil Schiirer, History I1II.1,
1986, p.380-420 (revised by Geza Vermes); Geza Vermes, The Dead Sea Scroll.
Qumran in Perspective, 1977.1982. See also the studies by Hans-Aage Mink,
and Jacob Milgrom, Wayne O. McCready, cf. my bibliography, part IV.

For a history of research I refer to Michael Owen Wise, A Critical Study,
1990, p.1-34.

Based on linguistic and doctrinal grounds Lawrence H. Schiffman and
Hartmut Stegemann argues for a "non-sectarian" background and an origin
outside "the Qumran community". For their studies, see my bibliography,
especially the recent article in Temple Scroll Studies, 1989. See also
Michael Owen Wise, Ibid., esp. chapter 7.

s The problem of date is equally disputed; for a summary of the problem see,
Emil Schiirer, History III.1, 1986, p.415-17 in which Vermes opts for a date
around 200 BC.

An early date, 4th or 3rd century BC, has been suggested by Hartmut
Stegemann; early, but not before 200 BC is the view of Phillip R. Callaway:
if 11QTemple is earlier than CD, then ca. 150 BC is a possibility, as argued
by Torleif Elgvin, JJS 36, 1985, p.103-6; E.M. Laperrousaz, DB Supp 9,
col.745-98, suggests the time of Alexander Jamnaeus, 103-76 BC, which is
also suggested by M. Hengel, J.H. Charlesworth and D. Mendels, JJS 37, 1986,
p.28-38. A Herodian dating, 37-4 BC, is adventured by Barbara Thiering, in
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have since been questioned. In content 11QTemple depends on the 0l1d Testa-
ment background and is also close to the Book of Jubilees.® There is no
scholarly consensus as to its genre.7 Like Jubilees, the Temple Scroll is

either a divine revelation, in which God speaks directly to Moses as a

, 8 A . . .
representative of the people; or it is a reinterpretation or elaboration of

01d Testament legal material, a reinforcement and supplement to the laws in

Exodus 34-40 and Deuteronomy 12,1—23,1.9 Whether 11QTemple is polemical and

speaks against an impure temple and an invalid cult by referring to an
eschatological replacement, or claims the authority of temple and cult for
its own community by retrojecting the prescriptions for cultic holiness back
to the 01d Testament, is a matter to which I shall return. I concur with the
view that 11QTemple envisages both an eschatological ideal temple and a real
one. The present building is to function until the messianic age when the
eschatological temple will replace it.'® From a holistic perspective, the
redactor of 11QTemple addresses the issue of the validity of the temple and
its sacrifices for all Israel, and expresses concern for the holiness of the

people and the land in which the temple is the centre. Thus, from the point

Temple Scroll Studies, 1989, p.99-120. The majoritv accepts the arguments
for the time of John Hyrcanus, 135-104 BC, thus Yigael Yadin, Jacob Milgrom
and Hans-Aage Mink, cf. my bibliography.

For a full discussion of this problem I refer to Michael Owen Wise, ibid.,

who argues for the date 150 based on a parallel between 11QTemple and 1 Macc
10, 34-35.

® For the relationship to the Book of Jubilees, see James C. VanderKam, in

Temple Scroll Studies, 1989, p.211-36. He deals particularly with the
problem of a 364-day solar calendar, the number of Festivals, and the role
of the temple, and concludes that the two authors seem to draw on the same
cultic and exegetical tradition, although they disagree about some details.

For a detailed discussion of both purpose and date, again I refer to
Michael Owen Wise, Ibid., esp. chapter 6. Based on a redactional study of
the sources, he divides the text into four major sources, and he concludes

that the redactor intended 11QTemple to be "an eschatological law for the
land”, p.155.

Although the name Moses does not appear in the text as preserved, it may
be inferred from the context, particularly 11QTemple 44,5. See Yigael Yadin,
The Temple Scroll. The Hidden Law, 1985, p.64-74 and Johann Maier, Die
Tempelrolle, 1978, p.13. For a summary of the content, see Emil Schiirer,
History IIT.1, 1986, p.407-11.

° E.g. Hartmut Stegemann, in Das Land, 1983, p.162, takes 11QTemple as a law
supplementing Deuteronomy.

Johann Maier, Die Tempelrolle, 1978, p.12-13, suggests that the concern for
11QTemple is to set up a program for building a centre of holiness from the
temple and outwards, hence the title, "Holiness Scroll".

For further details I refer to Michael Owen Wise, A Critical Study, 1990,
esp. chapter 6.

10 For the two temples, See Hans-Aage Mink, DTT 42, 1979, p.111; Lawrence

Schiffman, Sectarian Law, 1983, p.13-14; Hermann Lichtenberger, in

Approaches 1I, 1980, p.l164-67; Yigael Yadin, The Temple Scroll 1, 1983,
p.182-87.
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of view of identity, it addresses the whole people, not just a group within
it as in 1QS. The temple is symbol of a covenant relationship between all
Israel and its God, and it takes holiness as its goal.

The Damascus Document was first published in 191011 and before the

discoveries of the Dead Sea Scrolls it was assigned to a variety of groups
in Judaism in antiquity;12 its fragmentary nature with a mixture of legal and
homiletic material was acknowledged;13 but since these discoveries most
scholars acknowledge an Essene background.14 Its place of origin and its

, , , . 15
composite nature as well as its purpose are issues of an ongoing debate.

A manuscript was found in 1896 in Cairo and published in 1910 by Salomo
Schechter, Documents of Jewish Sectaries. Volume I. Fragments of a Zadokite
Kork, Cambridge 1910. Fragments were found in the Qumran caves 4, 5, and 6,
not yet published, which seem to be close to the Cairo text. See J.T. Milik,
Ten Years, 1959, p.58. 114. 116-18. 151-2; Joseph A. Fitzmyer, The Dead Sea
Scrolls, 1977, p.90-91.

The editions of texts and selections of translations I have used are by
Flemming Friis Hvidberg; Leonhard Rost; Chaim Rabin; Eduard Lohse and Philip
R. Davies, see my bibliography, part I.

Unless otherwise stated the quotations are from the edition of Rabin.

12 Por these groups and their identity, see Philipp Seidensticker, SBFLA 9,

1958/59, p.94-198; Christopher Rowland, Christian Origins, 1985, p.68-80.

13 Thus, the distinction between text A and text B. Traditionally, CD is

divided into two parts, an exhortation in the form of a sermon, 1,1-8,21 and
19,1-20,34; a collection of laws, 9,1-16,19. For a summary of the content,
see e.g. Emil Schirer, History III.1, 1986, p.389-92.

4 Interestingly, the Essene background was generally ignored before the Dead
Sea Scrolls were found, see for instance Leonhard Rost, Die Damaskusschrift,
1933, p.4.

For a history of research, both before and after the connection to the Dead
Sea Scrolls, see Philip R. Davies, The Damascus Covenant, 1983, p.3-47.

For a general overview with special emphasis on historical development, see
Phillip R. Callaway, History, 1988, p.89-133.

Regarding the date, most scholars agree on a date between 150 BC and 50 BC.
However, a date prior to the settlement at the Qumran site has been
advocated by Philip R. Davies, who operates with three stages of develop-
ment, cf. The Damascus Covenant, 1983.

s Thus, Hartmut Stegemann, Die Entstehung, 1971, esp. p.128-85, vwho

concludes that CD is a historical account of the conflicts within the Qumran
community. In a number of articles, J.Murphy-O'Connor, argues for a pre-
Qumran setting and for the composite nature of CD, the core of which is
2,14-6,1 which he designates "a missionary document", see RB 77, 1970,
p.201-29; RB 78, 1971, p.210-32; RB 79, 1972, p.200-216; RB 79, 1972, p.544-
64; RB 92, 1985, p.223-46. Philip R. Davies, The Damascus Covenant, 1983,
likewise suggests a pre-Qumranian background, and based on literary studies
he divides the text into four main sections, History, Laws, Warnings (CD
1,1-8,19) and the New Covenant {CD 19,33b-20,34). However, by ignoring the
legal material in CD 9-16, he fails to explain the importance of the legal
material and seems to overlook that covenant is identified with law. Further
debate is found in his Behind the Essenes, 1987. Both Davies and Murphy-
0'Connor agree on the composite nature of CD, although they are not in
complete agreement on how to identify the sources of the document. Both
of fer valuable contributions with important insights.
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Given the scope of the present study I shall not attempt to enter this
debate, but will look at CD in its present form as an example of a homiletic
and/or catechetical interpretation of historical and legal material from the
0ld Testament, pointing to the use of covenant terminology to draw some
conclusions on identity and boundaries. Whatever the background, it is

immediately clear to the reader that in its present form CD addresses a

narrover audience than the Temple Scroll. Thus, when CD in the opening
paragraph begins, "And now listen, all who know righteousness, and under-
stand the dealings of God" (CD 1,1—2),16 this is not an address to the
people, or to all Israel, but to the few, to those who understand themselves
to be the “"remnant'" which God has raised (cf. CD 1,5-8). This address to
insiders is conspicuous, and immediately raises the question of identity,
whether the group is in opposition to the establishment or to a more widely
defined Judaism, and what the identity of the CD community is. The decisive
answer to this will be given only when the question of where the boundaries

are set is answered.

Since the document was first published it has been studied with reference to
the term covenant, both as a term of theological importance and as a term
designating the community in which CD originated. Already Ernst Lohmeyer17 in
his exposition of the covenant notion pointed to the difficulty in under-
standing the meaning of the covenant concept as well as to the uncertainty
in the use of the term. In spite of continuous and additional research since

then, his reservation (p.116) is still worth bearing in mind.

I. Covenantal Identity.

As in the 01d Testament and Jubilees N1 stands in CD and 11QTemple for a
relationship with God in the past, present and future, and simultaneously
functions as a term for belonging to a community. Its more frequent use in
CD,18 as well as its less frequent use in 11QTemp1e,19 carries the 01d Testa-
ment meaning. In general covenantal belonging is defined according to a more
particularistic self-understanding. The question is, Who belongs to the

covenant? the whole people of Israel? or part of the people? First I shall

16 . .
Translation of P.Davies.

' Ernst Lohmeyer, Diatheke, 1913, p.115-121.

'8 Karl Georg Kuhn, Konkordanz, 1960, p.37, enumerates 42 occurrences: CD

1,4.17.18.20; 2,2; 3,4.10.11.13; 4,9; 5,12; 6,2.11.19; 17,5; 8,1.18.21; 9,3:
10,6; 12,11; 13,14; 14,2; 15,2.3.5.6.8.9; 16,1.12; 19,1.13.14.16.31.33;
20,12(twice).17.25.29 - found in both the legal and homiletic parts of CD.

19 According to Yigael Yadin, The Temple Scroll, III, 1983, p.437, there are
5 occurrences: 2,4 (citing Exod 34,12); 20,14 (covenant of salt); 29,10 on
festival laws on sacrifices; 55,17 on laws against idolatry; and 59,8 as
part of the laws concerning the royal authority.
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demonstrate that although the belief in the covenant rests on the idea that
God is guarantor of covenant relationship, the human partner is under
specific obligations and thereby the covenant becomes a narrower category
than in the 0ld Testament. Secondly, I will attempt to show that if
obedience is the focal point of covenant relationship, then the idea of
holiness changes from a quality derived from God's presence, to one related
to human actions. Finally, I shall address the issues of a broken covenant

and who belong to the "new covenant".

(1) Conditions for Covenant Validity.
Although covenant validity, as in the 0ld Testament, derives primarily from
the covenant having been established by God, the tendency to see validity as

dependent on human response is also clear.

{(a) Essentially, for both 11QTemple and CD, the covenant has its origin in
God, in whose nature and will it is grounded, and on whose faithfulness
covenant-validity rests.20 This is seen in the uses of qualifying adjuncts to
the covenant, as a "covenant of God": X ﬂ’ﬁ3;21 WD’WD;ZZ *n*13;23 indicating
that the covenant is valid even without human partners.24 When the texts
refer to a human partner, they also equate belonging to the covenant with
being subject to conditions,25 and thus identify covenant with law.26 Both
11QTemple and CD presuppose the Old Testament idea of one covenant, although
different covenantal manifestations may be referred to, as we shall see. So,
even if the covenant in the Old Testament in principle stands for a God-
given relationship to Israel, the reception shows that in practice covenant

is read as having law as its content. Thus, the tendency to make the law,

20 The faithfulness of God is further found in the expression that God keeps
the covenant oath. E.g. CD 8,15 and 19, 28.

21 ¢p 3,11; 5,12; 7,5; 13,14; 14,2; 20,17.
22 op 1,17; 3.13; 8,1; 19,3.

23 11QTemple 55,7; 59,8.

24

Cf. Ernst Lohmeyer, Diatheke, 1913, p.117.
For the establishment of the covenant the verbal expression for God's act is
in CD @%7, in 11QTemple 572, cf. €D 3,12; 4,9 and 11QTemple 29,10. 01 is
not used.

25 cf. the use of 9 to qualify the covenant in CD 3,13 and 4,9 which is a

preposition for a relationship given by a superior to an inferior partner.
See, M. Weinfeld, ThWAT I, 1973, c¢o0l1.788; and Ernst Lohmeyer, Diatheke,
1913, p.117.

%% cD's treatment of the law is by implication an allusion to the covenant of
Sinai. See Ernst Lohmeyer, Ibid., p.117 and Raymond F. Collins, EThL 39,
1963, p.555-594, esp. p.561.

11QTemple with its elaboration of 0l1d Testament legal material presupposes
an obligatory covenant.
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not the covenant, the leading principle is clear in these texts.27 Covenant
validity is not only tied to God's promise but is also conditional on

keeping the law.

(b) As in the 0ld Testament, covenant in CD concerns the people's relation-
ship to God, is a "covemant with all Israel”, SR n™3;%% vxw 959 mm3;?°
X 9> oy nv3.3° These expressions show an awareness of continuity,
particularly with Sinai, the event in which the people was born. Essentially
these expressions contain the idea that God's covenant is for the whole
people of Israel. But from the contexts in which they are used, a change in
emphasis can be observed in so far as covenant entails response, or covenant
is conditional on keeping the law. In practice, the covenant covers only
those who can be said to observe the law. Thus we find the same tendency as
in the Book of Jubilees, to narrow down covenantal belonging to a restricted
membership, based on ethics.31 As a result of the emphasis on obedience

rather than on ethnic belonging, a narrower identity with narrower
boundaries has emerged.

(c) The validity of the covenant builds, as in the 0ld Testament, on the
belief that covenant relationship is a relationship established by God in
the past and seen as a permanent relationship, hence the adjective "eternal"
with covenant. The expression "eternal covenant" is not used in the Temple
Scroll; instead we find eternal is adjunct to ordinances/statutes, HWPVL32 )
This is significant because it again shows a clear tendency to make the law
the key principle for the relationship. Probably the covenant in its eternal

validity is implied im 11QTemple 59,17, containing a promise of a future,

eternal kingdom of Israel and a king chosen by God, thus drawing on the
promissory aspect of the Davidic covenant.33 In the context of 11QTemple
God's promise of the kingdom is valid provided the king walks in the
statutes of God. This changes the emphasis of the covenant's validity in so

far as the 0ld Testament promise to David of an eternal dynasty is now

27 Thus Ernst Lohmeyer, Ibid., p.117, points to the meaning of covenant as

divine will, "gottliche Willensédferung", which incorporates both promise and
law. See also Benedikt Otzen, Judaism, 1990, p.72.

28 ¢p 3,13; cf. 15,8-9.
29 ¢p 15,5.
3% ¢p 16,1.

3t Already Ernst Lohmeyer, Diatheke, 1913, p.119, pointed to the shift in CD
from national to ethical belonging to Israel.

32 11QTemple 18,8; 19,8; 22,14; 25,8; 27,4. Cf. Lev 23,31.

See my treatment of 2 Sam 7,12-13 above in Chapter One II (2) (b).
11QTemple is closer to Ps 132,12 than to 2 Sam 7.
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conditional on obedience to the law. It further points to a development into
an ideology in which covenant is almost synonymous with statutes and cove-

nant validity tied to obedience.

In CD "eternal covenant", a%WY N™M3 is used twice. ' Thus, CD 3,12-14
clearly states what is meant by "eternal covenant”,

"But with them that held fast w%gh the commandments of God who were left
over of them, God established His covenant with Israel even until
eternity, by revealing to them hidden things concerning which all Israel
has gone astray".
Two things are expressed here: one, that because the covenant is established
by God, it has eternal validity, and two, that God's covenant is with those
who have kept the commandments. This means that the covenant has a limited
validity and concerns only a part of Israel. While CD presupposes the cove-
nant stories about Noah (Gen 9) and Abraham (Genm 17), it also narrows cove-
nant down by letting legal observance be a condition for the validity of the
relationship. As 1in 11QTemple 59,17, the leading principle is 1law, not

covenant.

(d) As in the 0l1d Testament, validity is for CD based on the belief that God
is known as one who ‘“remembers" the covenant, or the "covenant of
ancestors";:>° 9! is in CD 1,4 and 6,2 used about God in the context of the
covenant.37 From this we can infer that the validity of the covenant is tied
to past events, to what was revealed to Israel about its relationship to
God. Although we find that the covenant has a historical dimension, there is
an awareness of its being related to a present community building on the
past.38 This means that the existence, duration and validity of covenant
relationship must be presupposed, so that past validity extends into the
present because of God's act of remembering the covenant. However, the

question is, What does it mean that God remembers the covenant?

According to CD 1,4-5, "But when He remembered the covenant of the

ancestors, He caused a remnant to remain of Israel and gave them not up to

34 thus CD 3,4.13. Cf. 15,5: Q9 PWNY YK 9% N™M323 XIM. Note, that for

law/ordinances CD uses @1 (20,30) or PI8 (20,11; 20,31, 20,33), not OM.
35 i, cf. 4,9. Same verbal expression in Gen 6,18; 9,9.11; 17,17.21.

3% ¢p 1,4: Q"X D2 Q% NOM. This is a quotation from Lev 26,45, from
the context of the Sinai covenant in which God remembered the previous
covenant relationship as a favour to Israel, hence a reference to validity,
cf. also CD 6,2. Parallel is DX D3, cp 8,18 and 19,31, cf. Jer 34,13;
31,32 and Deut 9,5 and 7,8.

37 ¢cf. Gen 9,15-16; Isa 64,8; Jer 31,34. See above in Chapter One II (1) (a)
with reference to H. Eising, TDOT IV, 1980, p.70-71.

38 Ernst Lohmeyer, Diatheke, 1913, p.118.
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be consumed", God's remembering means mercy not wrath.39 It is noteworthy
that the phrase, DIANT 01, "covenant of the ancestors", occurs in a
context of both love and hate, cf. CD 8,18 and 19,31, explaining that those
who belong to "the covenant of the fathers" are loved by God, while all who
‘do not obey the law will be the object of the wrath of God. When CD 3,5-12
includes a brief summary of the history of Israel from the exodus to the
exile with a special emphasis on Israel's sins, the exile is seen as a
result of the wrath of God. Because Israel did not in the past walk
according to the law, it was given over to its enemies and punished (cf. CD
1,3-7), and "the land was made desolate" (CD 3,10, cf. 5,20-6,2). The same
motif of punishment for breach of the covenant is seen in 11QTemple 59,2-13.
CD's expression, "vengeance of the covenant", N™3 0P, containing the idea
of God's punishment (CD 1,17-18, cf. 19,13) belongs to the same category.
However, the exile is not God's final punishment: Israel was not given over
to total destruction at the exile. A remnant was preserved, vhich is a
reason for belief in the validity of the covenant in both present and

future.

(e) Covenant validity is found also in the context of the covenant being
qualified with reference to individuals of the past. Once, in CD 12,11, we

find the “"covenant of Abraham", 8MMIX 0™3, in a passage that is part of the

halakhic laws in CD 9-16. The context mentions slaves who belong to the
covenant of Abraham.40 This is a reference to the fact that all males who are
part of a Jewish household are required to keep the law of circumcision, cf.
Gen 17,23. Consequently, the reference to the covenant of Abraham 1is
synonymous with circumcision.41 ¥When Abraham is mentioned in CD 3,2-4
together with Isaac and Jacob, they serve as examples of obedience and are
accepted by God as a result of this.42 It follows from this that those who
did not keep the commandments were punished as unacceptable partners. Thus,

because God is understood to be a God of reward and punishment, covenant

39 This text refers to Israel's unfaithfulness which caused the wrath of God.
and Israel to be delivered to the sword, and 1,3-4 contains a quotation from
Ezek 39,23, which most likely refers to the events at the time of the exile
interpreted as God's judgment over Israel.

40 The context in 12,6-11 concerns laws on the relation to Gentiles.

a1 Thus, Flemming Friis Hvidberg, Menigheden, 1928, p.165; A. Dupont-Sommer,
The Essene Writings, 1961. p.155; Eduard Lohse, Die Texte aus Qumran, 1971,
p.290. Chaim Rabin, The Zadokite Documents, 1954, p.61. Circumcision is
referred to in a verbal expression in CD 16,6 in the context of Abraham and
law obedience, cf Hvidbergq, p.183; Lohse, p.291 interprets it as entrance to
covenant; Rabin translates: "saved", p.76. Dupont-Sommer, p.162, relates it
to "adherence to the sect".

42 opo3,2: 09WY DO YA XD 2NANW, “"friends of God and partners of the
covenant"”, cf. Jub 6,19 and 19,9.
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validity has human faithfulness as its condition.

(f) Possibly there is an allusion in CD 4,1-10 to the covenant with Levi,
representing a covenant with the priesthood, related to atonement.43 Most
likely there is an allusion in CD 2,2-5 to Mal 2,7, according to which the
task of the priest is to guard knowledge and give instruction (torah).44 It
is in this twofold understanding of priestly service that a potential for
~reinterpretation of priesthood lies.45 When it is acknowledged that it is a
priestly task and responsibility to mediate knowledge and to give
instruction in the law, priestly service is extended to a non-cultic sphere,

and conversely, a narrower priestly covenant emerges at the expense of a

broader ethnic covenant.

In sum, covenéntal identity is grounded in God's covenant, established and
sustained by God. Because the covenant is grounded in the divine will and
order, conditions are inherent in the covenant relationship. When only those
who are loyal to the law can be true partners of the covenant, a change of
emphasis is obvious. The belief that God is faithful to the promises of the
past is in continuity with the 0ld Testament tradition, but when covenant
faithfulness is related to keeping the law, then covenant validity is no

longer based on God's faithfulness but on human obedience.

(2) Covenant Obedience.

From what has just been said of covenant validity, it should be clear that
there is no emphasis on covenant promise without conditions. In this section
I shall demonstrate how the O0ld Testament double promise of land and
offspring is reinterpreted, by focusing on the land as a place of holiness
and the requirements for remaining within the people. Both 11QTemple and CD
draw on the 0l1d Testament idea of "land", relating it to territorial
identity with geographical boundaries, but they draw different conclusions,
as we shall see, as to how land as a place belonging to God and set apart
for Israel should be understood.46 And while 11QTemple and CD both presuppose
that the people has a special status, their concepts of status differ

inasmuch as 11QTemple is concerned with the whole of Israel, and CD with a

43 Of note is CD 4,9 where "covenant with the ancestors™ is related to atone-
ment. The verbal expression is 702, which in 0ld Testament is used in con-
nection with the act of revenge of Phinehas in Num 25,13, cf. Sir 45,23.

44 Thus, Mal 2,7: "he is the messenger of the Lord-of hosts". The priests are
in 2,8-9 rebuked for corrupting the covenant and causing many to stumble,
they have "not kept my ways, but have shown partiality" in the instruction.
Cf. Raymond F. Collins, EThL 39, 1963, p.559.

5 This points forward to 1QS and the New Testament.

% For an 0ld Testament background, see Chapter One, II (2) (a).
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fraction of the people based on the idea of the remnant. What is of
particular interest in regard to identity and boundaries is 11QTemple's
emphasis on spatial holiness and CD's change from land of Israel to the
locality of Damascus. This raises the questions, How do radicalised demands
for holiness affect the identity of land and people? Has the idea of
possession of land changed from a historical-geographical place of covenant

promise to mean place in a spiritualised sense?

(a) The "Eternal Inheritance of the Land" in 11QTemple. This idea is related
to the purpose of the Temple Scroll. If this is to present the divine law
for the people about to enter the land then "land"” can be defined as the

place which belongs to the people and within which God's law is valid. Thus,

the opening, preserved in 11QTemple 2, set in the context of Exodus 34,10-
16, points to the importance of the law as revelation, its eternal validity
and to the land as a place of promise. When 11QTemple elaborates Deutero-
nomic and Levitical laws, the point of departure is the law as condition,
not for entry into the land but for covenantal life within the land. Thus
11QTemple 51,15-16,

"Justice gnd only justice, you.shall follow, that you may live %gd come

and inherit the land which I give you to inherit for all times".
Although the context is correct administration of justice, this passage in
itself points to obedience as the condition for maintaining the possession

of the land, while the qualification, "eternal inheritance", stresses the
validity of the divine promise.

It is noteworthy that the Temple Scroll follows Deuteronomy in the view that
"land" is a place given bv God, so that its holiness and separateness needs
to be guarded.48 This can be illustrated from 11QTemple 60,16-17: "When you
come to the land which I give vou, you shall not learn to follow the
abominable practices of the nations." Note, that the section ends with
60,21: "You shall be blameless before the Lord your God." Moreover, the
detailed prescriptions for building the temple for festivals, sacrifices and
temple purity indicéte that the people is identified through its cult,
centered around temple as a place of holiness;49 hence the holiness of the

people is at stake. It matters less in the context of identity whether a

*7 Note, the use of [N here. 51,15-16 builds on Deut 16,20; cf. also 64,12

that builds on Deut 21,23.
18 See 11QTemple 51,16 and 56,12.

49 That the temple is the centre of holiness, both of city and land has been
demonstrated by Johann Maier, Die Tempelrolle, 1978, p.6, who shows how
concentric areas of holiness exist around the presence of God. But he fails
to see the connection to holiness of the people.
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restored temple has an eschatological counterpart or not.

An interesting detail in the descriptions of the temple as a building, is
the temple‘'s twelve gates, one for each tribe, which shows that the writer
of 11QTemple imagines that the land is inhabited by the twelve tribes, an
ideal rather than a realistic situation.® The same ideal situation is found
when the writer imagines the sacrifices to be of the whole people, OV or
OYN, who gather before the divine presence, in the temple, 1VT° ULV This
assumes the existence of a temple holding considerable space for the people
to gather, and a situation in which cultic holiness applies to both land and
people.52 So too in 11QTemple 51,7-10.

“"For I am the Lord, who dwells among the children of Israel; and you
shall consecrate (them therefore), and they shall be holy and let them
not make themselves abominable with everything that I have set apart to
them to hold unclean; and they shall be holy."

What is summed up here is the demand for both ideal and real holiness,
Holiness 1s no longer the "concentration of sacred strength"53 related to
place. Rather the idea has developed that the identity, existence of the
people and the inheritance of the land, and the remaining in it are

dependent on the people's obedience.54

The inheritance of the land is probably in question when 11QTemple mentions
the "covenant of Jacob", 2W¥Y® DM, in 29,10. Even if this passage is
difficult to interpret because 11QTemple 29,10 breaks off in a lacuna, it
seems to be more than a reference to a promise epitomised in a covenant with

5 . . . . . .
Jacob.5 My reason for taking this expression in the context of inheritance

0 cf. 11QTemple 40,11-41,11; 44,3-45,4; cf. also 24,10-16.

I owe this observation to Hartmut Stegemann, in Das Land, 1983, p.158.

® &Y is used frequently, but see for instance 21,6; 35,12-14. NP 2V 48,7-

10. For 2np 2V, see e.g. 11QTemple 16,15-18; 18,7; 26,7.9.

52 Cf. the prescriptions in 11QTemple 19,11-25,2. See also Johann Maier, Die

Tempelrolle, 1978, p.12-13, who rightly sees "holiness" as the main concern
of 11QTemple.

For the details of the design of the temple see, Johann Maier, The Archi-
tectural History of the Temple in Jerusalem in the Light of the Temple
Scroll, in Temple Scroll Studies, 1989, p.23-62.

®3 Cf. Johs. Pedersen, Israel III-IV, 1940, 1959, p.198.

I disagree with Michael Owen Wise's conclusion, A Critical Study, 1990,
p.200, that 11QTemple substitutes "temple" for "place". He may be right as
far as temple is the important issue, but he overlooks the importance of the
concentrated holiness of the people. And he overlooks the double promise of
land and people in its aspect of obedience as condition for the existence of
the people.

5% There are three possible interpretations of what "covenant made with

Jacob" means.
1. 11QTemple 29,10 contains a covenant promise related to the building of an
eschatological temple. Thus, Yigael Yadin, The Temple Scroll I, 1983, p.182

54
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of the land, is that the Genesis traditions regarding Jacob56 contain both
the double covenant promise of land and posterity (Gen 28,13-15 and 35,11~
15), and the change of name from Jacob to Israel (Gen 32,28; 35,9-10). The
renaming signifies change and the giving of the new name repeats the promise
of inheritance, thus related to identity.57 Thus, after a description of the
festival of Tabernacles with its sacrifices on behalf of "the children of
Israel"” in 27,10-29,6(?), 11QTemple 29,7-10 runs,

"I shall accept them and they shall be my people and I shall be for them

for ever. I will dwell with them for ever and ever and will sanctify my

sanctuary by my glory. I will cause my glory to rest on it until the day

of creation on which I shall create my sanctuary, establishing it for

myself for all time gccording to the covenant which I have made with
, 5

Jacob in Bethel...."

If 11QTemple 29 is seen in a context of obedience to the law the "covenant
of Jacob" stands for the principle that keeping the law is a condition of
God's presence in the land. In that case 11QTemple 29,10 is an echo of
Leviticus 26,40-46 in which God promises to ‘“remember" the covenant,
epitomised as promise of land, on condition that the people keep the

statutes and 1aws.59 If this is correct, then the "covenant of Jacob" points

and II p.129, who points to the parallel between the statement in 11QTemple
29,7-8 and the promise of God's presence in the tabernacle in Exod 29,43-45
{cf. 2.Chr 7,16). See also Hans-Aage Mink, DPTT 42, 1979, p.110-11. For a
criticism of Yadin, see ‘Johann Maier, Die Tempelrolle, 1978, p.90; Michael
0. ¥ise, RdQ 14, 1989, p.51-53.

2. the "covenant of Jacob" refers to the election of the people, similar to
wvhat is found in Jubilees. However, there is no hint of this idea of
election in the context of 11QTemple 29,19. Thus when the root of Wi is
used, it is either of a place God chooses or of the Levites being chosen to
serve God, for place see 52,9.16; 56,5.14; 60,13, and Levites, see 60,10;
63,3. i

3.the covenant of Jacob contains the aspect of obedience as condition for
the covenant.

56 A covenant with Jacob is mentioned in Lev 26,42, cf. also Sir 44,23. In

both cases "land" is an issue.

*7 ¢f. Johs. Pedersen, Israel I-II, 1926, 1959, p.252-53. He further draws

attention to Isa 62,2; 65,15, containing the hope for the giving of a "new
name" to Israel.

Translation Geza Vermes, exeept he places a full stop after Bethel,
disregarding the lacuna.

59 This interpretation I owe to Michael O. Wise, RdQ 14, 1989, p.54-57, and 4
Critical Study, 1990, p.157-161.

Further, he believes he can reconstruct a missing continuation on the basis
of Lev 26,42, to have contained references to the covenant with Isaac and
Abraham, with the same order and same emphasis on land and obedience. Thus
he concludes, p.57: "The covenant in 29,3-10 is not merely a covenant to
build a new temple. It is more broadly the covenant of God with the
patriarchs which the redactor of the TS has in mind. God promised them his
presence and the land. In exchange, the patriarchs were to worship and obey
him. By the authority of Lev 26, the redactor saw this covenant as at one
time embracing all Israel, but by their sin they had lost the land and the
enjoyment of God's presence in their midst, as Lev 26 'predicts'".
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not only to the promise of the presence of God in the land, but also to

holiness as a covenant obliqation. Lack of holiness is a breach of the

covenant that leads to the hiding of God's face, cf. 11QTemple 59,4-12,

which ultimately means loss of identity.

Thus, when the focus is on the covenantal promise of land the overall
impression is that in 11QTemple this has conditions attached to it, so that
one may conclude that covenant in general invariably has obedience as a
condition, since it has law as its leading principle. The covenant with
Jacob/Israel illustrates this in a particular way. It is significant that
11QTemple's concern for holiness is aimed at the whole people; covenant is

used as a broad category for ethnic Israel.

(b) The "Land of Damascus" in CD. Does the phrase "new covenant in the land

of Damascus", unique for CD, reinterpret the covenant? If it does, then the
aspect of promise of land is perhaps in the background, so that a new
locality as a place of promise outside the traditional geographical
boundaries of Israel is implied. This raises the question of what "new
covenant" stands for.®° Moreover, the relation between covenant obedience and
status of the people, is also at stake. Hence the first question to deal

with is, How is status defined? Or, Who qualify as members of Israel?

When CD uses the word 8V, "people", the context is a) in 0ld Testament
quotations,61 b} of Israel as a people62 from whom a few/some have withdrawn,
and c¢) of the converted few, withdrawn to live according to the lavw.®? There

is no trace of the idea, found emphasised in Jubilees, that the whole people
is elected.

It is one of the characteristic features of CD that it takes the exile as a
point of departure, and with this, the loss of the land is interpreted as a
result of sin. This is obvious from CD 1,4-12 and 6,2-11. Moreover, in CD
2,14-16 the present discbedience of Israel is described as parallel to the

exilic situation.64 Or disobedience is condemned as in CD 2,7-9:

Wise further argques for the idea that the redactor is a member of the
community behind the earlier parts of CD. To this I shall return below.

6% por the question of "new covenant", see below in II (3).

®' ¢p 1,21 (Ps 18,44; 2 sam 22,44); 5,16 (Isa 27,11); 6,16 (Isa 10,2); 7,11
(Isa 7,17); 9,2 (Lev 19,18).

®2 ¢p 8.8.

3 ¢p 6,4.8; 8,16; 19,19 and perhaps 19,35.

o4 In CD, disobedience to the God-given law, as acts of transgression, is the
main substance in sin. See E.P. Sanders, Paul, 1977, p.273.
In other words, humans are sinners before God, more because of lack of
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"For God has not chosen them from of old, <from the days of eternity>,
and before they were established He knew their works and abhorred the
generations when they arose, and He hid His face from the land from
their arising until their being consumed."
In extension to this, we find the idea in CD 5,20-21 and 3,10 that because
the covenant was violated through sins in the past, "the land became
desolate'". In contrast, CD 2,2-6 sets the obedience of a remnant. How is the

remnant identified?

When using the term DX, "remnant"™, CD 1,4-5 qualifies it as the remnant
of Israel®® alluding to Ezra 9,8.13-15, or to the 0ld Testament prophets'
hope for a remnant that will restore Israel, its land and peopie.66 In CD
1,4-5 the remnant is, either a remnant in the past, or a present remnant,
preserved by God.67 The remnant in the past was chosen to do the covenant
will of God (cf. CD 3,10-14), and to them the hidden laws of the covenant
were revealed (CD 3,14-16). The implication of this is that if the present
remnant lives according to the law they have a special status as chosen,
unlike the non-chosen for whom there is no remnant, cf. CD 2,6-7. The
"remnant" is not an abstract term, rather it stands for a real and concrete
group of people. The connection between past and present is essentially a
link of obedience, identified in concrete persons.68 From the point of view
of the identity of the community behind CD, the present remnant is under-
stood as a self-designation, and CD's author establishes, by acknowledging
roots in the past, a succession between faithfulness in the past and present
obedience.®® In this way obedience to the covenant is related to past and

present acceptance of the covenant law.

behaviour than because sin is a lack of quality. Thus Herbert Braun, Radika-
lismus, 1969, p.133.

% cf. 2,11, YR NY9B, a remnant for the land.
66

See for instance, Isa 8,16-18; 11,16; 28,5; 37,31-2; 44,17. Micah 2,12;
4,6-7; 5,7-8. Jer 25,20; 39,3; 40,15; 41,10. Ezek 9,8; 25,16.
Cf. Nils Alstrup Dahl, Das Volk Gottes, 1963, p.32.

67 Annie Jaubert, Alliance, 1963, interprets CD 2,11-12, the remnant that God
caused to be raised, to be part of a recurring rhythm of history. Thus
p-218: "A chaque époque, Dieu a donc fait surgir un Reste fidéle sous la
conduite de ses inspirés: 'les oints de son Esprit Saint'", cf. also p.221.

68 Against Annie Jaubert, Ibid., 1963, who points out, that an identification
of the remnant is difficult, because the remnant in CD is "de type
prophétique, non historique" (p.221). Rather by being models of behaviour
the fiqures in the past cease to be representatives of the people, as in the
0l1d Testament. They become individualized in order to provide examples for
individuals to whom appeals are made.

69 Flemming Friis Hvidberg, Menigheden, 1928, p.57. Cf. also his comments on
cb 2,11, p.73, that CD's author, in mentioning the two main groups of the
past, the "converted" and the "wicked", shows his love towards the present
community and his hate towards those who oppose it.
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For CD the essential and most important thing is to do the will of God as
this is revealed in the concrete covenant commands, expressed in the cove-
nant of Sinai, but known especially to the faithful remnant. This can be
illustrated from the command to obedience in CD 3,12-16,

"But with them that held fast with the commandments of God who were left
over of them, God established His covenant with Israel even until
eternity, by revealing to them hidden things concerning which all Israel
has gone astray. His holy sabbaths and His glorious appointed times, His
righteous testimonies and His true ways and the requirements of His
desire, which man shall do and live thereby, these he laid open before

them."
The meaning of this is that the sabbath and the festivals function as
symbols of obedience, they designate who belong to Israel as a people. It is
implied that simultaneously they are symbols of holiness since they have a
divine origin. Elsewhere CD's command to keep the Sabbath (10,14-12,5) is
elaborate and strict, and also with an emphasis on holiness (10,17). It is,
however, noteworthy that Sabbath is not interpreted as a symbol of relation-

ship as in Jubilees, nor is the Sabbath said to be a sign of the covenant.70

Unlike the Temple Scroll which depends on the 0ld Testament demand for
holiness, CD does not draw on the holiness of God as a motif, nor on the
concentration of divine power in a particular place set apart for God. !
Rather the motivation for keeping the law is found in God's punishment of

those who disregard the divine will. The anger of God is caused by not

doing, which again is equal to a breach of the covenant (CD 3,1—12).72 When

CD ties the motivation for holiness to the command to separate clean and
unclean, holy and profane, the covenant is interpreted as a priestly cove-
nant (CD 6,17; 7,3); this is a covenant for the few. Further, when CD refers
to "the men of perfect holiness" (20,2.5.7) this is somehow a designation of

the community, or perhaps members of the community who have a special, or

To interpret the purpose of the community as obedience to the laws on
Sabbath, festivals and calendar is too narrow an understanding of the cove-
nant and of the purpose of the community. See Johannes A. Huntjens, RdQ 8,
1972-75, p.361-80, esp.p.362-70, where he even identifies covenant and
Sabbath on the basis of 1Q22. This seems to be an over-interpretation of a
text that speaks of law and covenant.

“ There is no allusion to Lev 11,45 or Exod 19,5-6.

“2 Thus the history of Israel's past, from the sons of Noah, is a history of
not doing the will of the creator. All Israel has gone astray by not
observing the Sabbath, the Festivals, the way and will of God (CD 3,14-15)
and for this disobedience destruction is the responsive act of God (CD
3,10-11). Conversely, obedience gives a guarantee of salvation (CD 3,15-16).
Likewise, those who "walk in perfection of holiness" according to
instructions are promised life for a thousand generations (CD 7,5-7). Cf.
Ernst Lohmeyer, Diatheke, 1913, p.118: "Hier werden Gnade und Gesetz unmit-
telbar in eins geschaut, und das Gesetz damit selbst Biirgschaft des Heils".
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higher, status within it.73 Whether this is a status of order within the
community or of authority over it, is difficult to say from the material at
hand. What is significant is the connection between obedience and holiness.
In short, the overall impression is that perfect holiness is the goal, no
longer for the people as a whole, but rather for those individuals who are
an elite within it. The significance of this is that only the few converted
who live according to the law preserve that status of holiness on which a
future restoration of the people depends (e.g. CD 20,34). What meaning
should we then give to the "land of Damascus"?

It is characteristic that nowhere in CD is the possession of the land said
to be a present or future blessing of the covenant for the people. And even
if CD 2,11 "a remnant for the land" is open to such a reinterpretation of
the land, this is not likely because the emphasis is on the obedience of the

remnant, not on the promise of land.

When CD uses the term, "land of Damascus“, this can have two meanings,
‘either a literal-geographical or a metaphorical-symbolic meaning.74 The
problem emerges most clearly in the expression from CD 6,5, where in a
midrash of Num. 21,18, "the diggers of the well" are interpreted as those
who "turned from Israel” and went "out of the land of Judah" to sojourn "in
the land of Damascus" {(cf. 4,2).75 Scholars disagree on the meaning of this
passage, some taking it literally either to mean a departure from Judah to
Damascus, implying an exile in Damascus;76 or, still literally, as a "Qumran
community" outside the Qumran site - perhaps a reference to Damascus as a

place of refuge for the "Qumran community".77 In both cases a change of place

73 gee Flemming Friis Hvidberg, Menigheden, 1928, p.192.

Goran Forkman, The Limits, 1972, p.66, interprets the phrase "the men of
perfect holiness" as a designation of "the perfect members of the sect, in
contrast to the outer circle of members on the novice level”, and draws on

the parallel in 1QS 8,20. However, there is no clear evidence for such a
distinction here.

“ Thus Damascus means either a geographical locality (literally, Damascus,

or transferred, of Qumran) or it is a symbol for a place of refuge. For a
survey of this problem see Phillip R. Callaway, History, 1988, p.121-27,
referring to Philip R. Davies' discussion. See following note.

" The phrase, 9XW" 3¢ in 4,2; 6,5; 8,16 and 19,29 is with Rabin rendered
as "they that turned (from the impiety) of Israel", cf. Eduard Lohse, "die
Umkehrenden/ die Bekehrten Israels”.

See further Flemming Friis Hvidberg, Menigheden, 1928. p.85.

Philip R. Davies, The Damascus Covenant, 1983, p.93, in accordance with his
whole approach, maintains that the phrase means "captivity of Israel”,
designating those who literally went out of Israel to live in captivity.

7® This is the classical approach for which Flemming Friis Hvidberg, Ibid.,
e.g. p.113, is a typical representative.

“7 For references see Philip R. Davies, Ibid., 1983, p.17.
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is implied, by some sort of relocation to a new district outside Israel (cf.
cD 2.5; 6,1). Most scholars, however, would prefer a metaphorical inter-
pretation, so that Damascus means a symbolic place, in terms of a symbol of
refuge.78 From the point of view of covenant theology, Damascus seems to
refer to a place defined by its holiness. That holiness requires a place, or
even a land, seems to be implied in CD 1,7-8:

"He visited them; and He caused to grow forg@ from Israel and Aaron 'a
root of cultivation, to possess His land’ and to wax fat in the
goodness of His soil".

In this passage both "land" and "people" occur. However, if we keep in mind
that only a faithful "remnant" shall "possess the land",80 an obvious change
of self-understanding has taken place. Because the emphasis is on the holi-
ness of the few who are conscious that covenant relationship entails
obedience, in reality the remnant community replaces "people"”. And by
focusing on holiness as a human quality the importance of the place as such
has been reduced in favour of the holiness of those who inhabit it.®! How-
ever, it is difficult to say whether this is related to a universalistic
idea that the world belongs to God.82 ¥hat is most significant about "place"
is that it is, if not spiritualised, at least transformed from locality to
lifestyle. '

In sum. Both 11QTemple and CD acknowledge a continuation of revelation and

accept covenant, temple, cult and priesthood. In 11QTemple covenant is
clearly identified as obedience. While covenant stands for law and promise
in principle, in reality covenantal blessings are never accentuated. CD is
concerned with covenant in its validity for the remnant; the faithful hope
to inherit its promises through obedience. This means holiness becomes a
means of covenant identification. When therefore obedience becomes the
principle on which the covenant relationship rests, the 0ld Testament aspect
of promise may be retained. At the same time it is changed into a promise

that is conditional on obedience. Moreover from the converse idea of dis-

obedience as breach of the covenant, a hope for renewal of the covenant, for
a restoration of people and land emerges and becomes a demand for purity, as

we shall see in my next chapter, on 1QS.

See Phillip R. Callaway, History, 1988, p.121-27, who cautiously con-
cludes, p.124: "VII,14-15,18, VI,5 and VI,18-19 do seem to have a literal
exile to Damascus in mind. In any case the name is never interpreted other-
wise in CD. This event, at least in its present context, lies at some
unspecified time in the past."

“9 An echo of Isa 60,21, but not a quotation.
89 Noted already by Flemming Friis Hvidberg, Menigheden, 1928, p.63.
81 Thus also concluded by Hartmut Stegemann, in Das Land, 1983, p.165.

82 ¢f. 1bid, p.154.
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(3) "Broken Covenant" and "New Covenant".

If the covenant is identified as law, it follows that disobedience is a
breach of the covenant. But if breach of covenant brings God's anger and

subsequent punishment, How is the covenant relationship restored?

In respect_of vocabulary for covenant breach, 11QTemple and CD use a variety
of terms, to transgress the covenant/the ordinances, to forsake the cove-
nant/the commandments and to despise the covenant/the ordinances.83 This
variety is, as we shall see, more a matter of style than of content, thus
confirming my previous statement that law and covenant are two sides of one
coin.84 When one looks at these instances, the notion of the broken covenant
falls roughly into two categories, Israel of the past, and enemies and/or

apostates of the present community.

(a) Broken Covenant. Instead of appealing to election and right behaviour as

means of restoring the relationship with God,, as in Jubilees, 11QTemple
appeals particularly to restoration through atonement for sin. On. the one
hand, God is the subject of the act of atonement, cf. 11QTemple 63,6;85 but
on the other hand, the cult serves the purpose of dealing with the people's
sin and/or transgressions. Sacrifices are offered to fulfil the 0ld Testa-
ment law, such as Lev 16,33 and Num 28,30. They are the traditional means by
which the covenant relationship‘is restored. Atonement is for the 1P oy, 8

No rites substitute for sacrifices.

When CD deals with the broken covenant and reconciliation, God is always the

83 The Hebrew roots are respectively, (a) 1Y constructed with: M3
11QTemple 55,7; CD 1,20; 16,12; nI%n ¢p 10,3 (cf. CD 15,3-4 on oaths); (b)
MY constructed with: D3 ¢p 3,11; 82 cp 8,19; 19,33, as ymary c¢op 1,3;
(c) ONR comstructed with: D*™3 cD 20,11; NN CD 8,19; 19,32; Mt and PN
cD 19,4-5; (d) T2 with D2 11QTemple 59,8, cf. CD 1,20 where PW1 7D and
"3 3P are juxtaposed.

For a juxtaposition of D"M2 and P see also CD 5,12; 20,11-12; 20,29.

81 The same tendency to identify covenant as obedience to the law of Moses
can be found in CD, 15,9-10, "they shall muster him with the oath of the
covenant which Moses concluded with Israel, namely the covenant to return to
the Law of Moses with all one's heart and with all one's soul". Cf. CD
15,2.12 and 16,2.5: "law of Moses" CD 5,8.; 8,14; 19,26: "Moses said" and CD
5,21: "the commandments of God given by the hand of Moses".

85 ¢f. Deut 21,9.

8 see e.g.11QTemple 16,14; 18,7; 26,7-9; 32,6.

The verbal expression for atonement is 8>, for which the priest, as in an
0ld Testament context, is subject. Cf. Bernd Janowski - Herman Lichten-
berger, JJS 34, 1983, esp. p.54-55.

This does not diminish the fact that there is also a critical attitude to an
unacceptable practice, .cult and belief of the contemporary Judaism.
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subject of the atoning act,87 except in the ambiquous passage, CD 14,19, in
which the Messiah of Aaron and Israel will make conciliation for trans-
gressions. This could refer to a Messiah who will bring atonement, or to the
atonement given by God and mediated through the priestly Messiah. In both
cases God is seen as the source of reconciliation. The initiative comes from
God. ®® Apart from this, we find the idea that humans may turn from sin by
choosing to enter the covenant, which in CD 4,9-10 is defined as a covenant
God established "to make conciliation for their trespasses". Sacrifices are
probably presupposed in CD 9,14; 11,17-23; 16,13, and the view that the
atoning function is enacted by the community seems to be indicated in 4,6-9

and 7,5 where holiness may be a substitute for sacrifices.89

These two views belong to different contexts. They differ on what function
the cult has. A tentative conclusion is that they belong to different
communities, but it is impossible to decide whether CD presupposes 11QTemple

or vice versa. Besides it is not important in this context.

CD further deals with breach of the covenant, thus using scripture to
identify who are "in" and who are “out“.90 When CD draws on the 0ld Testament
idea thét God.punishés those who break the covenant, scripture is received
and interpreted as giving both a positive and a negative view of covenant
identity. In a way this runs through as a theme in CD 1,2-8,21, where the
author moves backwards and forwards between past and present, between cause
and effect.

On the one hand, scripture is quoted or echoed to prove both the negative
and the positive effects of what covenant relationship meant in past
history, and on the other, scripture is used as foundation for creating an
awareness of what covenant relationship means in the present situation. I
shall illustrate this from a few passages and then discuss the eschatolo-
gical passage in which CD reuses Ezek 44,15 as a means of identifying the
community.

87 ¢p 2,4-5; 3,18; 4,6-10; 20,34.

88 Thus, CD 2,4-5, "patience is beside Him and abundance of pardon to forgive
those who repent of sin". Cf. CD 15,7; 20,17.
See, Paul Garnet, Salvation, 1977, p.98-99.

89 gee E.P. Sanders, Paul, 1977, p.299.

99 por the view that CD's use of scripture is "a success pattern”, see, Wayne
0. McCready, in Proceedings, 1981, p.85-90, By this he means that CD
presents Israel's history, or patriarchal models of faithfulness, in a
pattern that in the context of the present community serves to identify

faithfulness, both in its continuation to the past and in its sameness at
present.

Ch 3 114 11QTemple and CD



In the opening, CD 1,2-12, the writer refers to the exile as "epoch of
wrath" as well as the occasion out of which God caused "a root to grow
forth";9 and in 1,13-2,1 this is interpreted in relation to “the last
generation.92 Thus, the "congregation of the faithless", QY13 0T, is
identified by its lack of covenant obedience, "causing others to break the
covenant", and it faces the wrath of God as a consequence. CD 3,1—12a93 gives

the history of disobedience from Noah onwards, referring to the Israelites

as quilty, hence punished for breaking the covenant of God.94 3,12b-4,11

refers to faithfulness and reward in a general way. From the point of view
of identity, cause and effect is one key to understanding this complicated
passage. Finally, the scripture is interpreted in CD 5,17—6,1195 alluding to
the opposition to Moses, to Jamnes and his brother causing the "destruction
of the land", interpreted as tools of Belial. Simultaneously, an identifi-
cation of the present community is given. They are those who have entered
the covenant, "people of understanding” or "people of wisdom”, for whose
sake God will remember the covenant, that is restore the relationship. The
purpose of these scriptural interpretations seems to be to create an aware-
ness of present identity that can be recognised from the past, reflected as

it is in the 0l1d Testament characters and -events.

In addition to these examples, CD 3,21-4,2 quotes and interprets Ezek 44,15,
by adding a significant future dimension. When this passage is considered in
a context of identity, it may throw light particularly on the goal of the
group. I shall quote the full passage from 3,18-4,4,

o1 When CD 1,20 interprets “transgress the covenant" and "break the

ordinances”, PV TN DM 1TAYM, as the reason for God's anger and
punishment, this is in line with the 0l1d Testament prophetic tradition. Cf.
CD 16,12 and 20,29.

2 3. Murphy-0'Connor, RB 77, 1970, p.225-29, takes 1,1-2,13 as introduction
to the missionary document, CD 2,14-6,1, with an emphasis on human con-
version over against divine election/predestination.

Philip R. Davies, The Damascus Covenant, 1983, takes CD 1,1-2,1 as a
subsection to his section on history containing a covenantal rib-pattern,

cf. p.58-72, following Lars Hartman, Asking, 197S.

93 Philip R. Davies, The Damascus Covenant, 1983, p.76-104, takes CD 2,14-

4,12b as the third subsection on history, with 3,1-12 as the central part.
94 Note also, the future dimension in the reaction to apostates of the

community, on which the wrath of God is expected to fall, CD 19,31-34, "But
God hates and abhors the "builders of the wall" and his anger is aroused
against them and against all who follow them. And like this judgment (it
will be) for everyone who rejects the commandments of God and forsakes
them". Translation Philip R. Davies.

35 Philip R. Davies, The Damascus Covenant, 1983, p.119-125, takes this

section as part of his section on laws.
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"But God in His wonderful mysteries made conciliation for their trespass
and pardoned their impiety, 'and He built them a sure house' in Israel,
the like of which has not stood from ancient times even until now. They
that hold fast to it are destined for eternal life and all glory of man
() is theirs; as God swore to them by the hand of the prophet
Ezekiel, saying: 'The priests and the Levites and the sons of Zadok, who
kept charge of My sanctuary when the children of Israel strayed from Me,
they shall approach (Me to minigger unto Me, and they shall stand before
Me to offer> Me fat and blood'. The Priests are ‘'they that turned (from
impiety) of Israel' who went out of the land of Judah; and <the Levites
are> they that joined themselves with them; and the sons of Zadok are

the elect of Israel, the 'men called by name' who shall arise in the end
of days".

The train of thought runs from God's initial forgiveness to God's establish-
ment of a "sure house" and into a promise of eternal life for those who

remain faithful. The passage from Ezekiel refers back to, builds on and
explains the phrase "sure house".

The main problem is that "house" is ambivalent because either temple or
dynasty could be implied. My first question is, Is "sure house" used as a
self-designation? If "sure house" alludes to the promise in 1 Sam 2,35 of a
house to the sons of Zadok, it could be a term for a priestly family.97 It
could equally be an allusion to 2 Sam 7, where the promise is of a Davidic
dynasty as well as of a temple.98 In view of .this, "house" in CD 3,18-4,2
could allude to the continuation of the Davidic dynasty with the temple as
the "place" for the worship and presence of God. If this interpretation is
aimed at the CD community, perhaps "house"” is best taken as a synthesis of
the community of priests serving at the temple (either the real or the
spiritualized temple).99 But, if CD 3,18-4,4 is parallel to the other

96 In Ezek 44,15 there is only one group, the priests, qualified as

descendants of Zadok: "But the levitical priests, the descendants of Zadok,
who kept the charge of my sanctuary”.- Its function is to be in charge of
the sacrificial system.

In CD there are three groups, an interpretation made possible by the twice
added "and". Cf. Flemming Friis Hvidberg, Menigheden, 1928, p.84.

97 See Chapter One II (4) (a).

%8 pynasty: 7,11.16-17.25.27.29; temple: 7,5.6-7.13. Cf. 1 Sam 25,28; 1 Kings
11,38; 1 Chr 22,6, mentioned above in Chapter One. Cf. also the clear

reference, the Covenant of Davidic kingdom, in 4QPBless 2.4.

99 For this view see, Georg Klinzing, Die Umdeutung, 1971, p.75-80. He

states, "Die am Haus festhalten (3,20) entsprechen denen, die den Dienst am
Heiligtum bewahrt haben (4,1£.)", p.78 (author's italic). Klinzing proposes
that the Qumran community uses and reinterprets the cultic language,
although he rejects the view that. the cult, and the temple, is
spiritualized, "Der Kultus wird nicht durch eine selbstevidente Moral
ersetzt, sondern das ganze Leben der Gemeinde mit in den Kultus hineinge-
nommen", p.146.

For the temple as real, see Philip R. Davies, JJ§ 33, 1982, p.287-301, who
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scriptural references which have faithfulness as their theme, then this
passage refers to a community's understanding of its origin, its cultic
holiness perhaps reinterpreted in ethical terms by adding that God's act of
forgiveness is related to the present group of the faithful and adding also

the future dimension, the common goal, and eternal life.

My second question is, Is there a self-designation in the use and inter-
pretation of the passage from Ezekiel 44,15? In Ezekiel 44 the covenant is
abominated and broken because foreigners, the uncircumcised in heart and
flesh, profane God's sanctuary, causing extermination. We note that Ezekiel
uses covenant disobedience in a cultic rather than a historical sense. '°°

If Ezek 44 is applied to the community, one possibility is that this refers
to the historical, exilic origin of the community. In that case the
reference to the "sons of Zadok" could refer to a group that will join in
the eschatological age.101 If the present community sees itself both in
continuity with history and on the march towards the future, to be like a
restored past, then the relation between events in the past, present and
future is essentially one of linearity. Another possibility is that this
refers to a pattern of faithfulness, in which all in the community are

defined in relation to each other. Thus, those who went out are identified
as those who in the past turned from Israel. The "going out"” is then not
literally but metaphorically a turning from (Israel's) sin. And those who
“joined" them should be identified as a past or present group. Finally those
who "shall arise in the end of the days" refers to a present or a future
addition to the community. If various groups are identified in relation to
each other, history is the foundation, but origin is not an issue, because
essentially they all belong to "the elect of Israel", and all are identified
in their status as faithful to God's covenant law. It matters less whether
the expression "end of the days" refers to a future or a present, realised
eschatology. In both cases, the self-understanding that is involved 1is

particularistic, because covenant stands for an exclusive relationship

between Israel, or part of Israel, and its God.

takes the laws in CD 11-16 to be evidence for the acceptance of the
Jerusalem temple. Similarly CD 6,11f in its original form points to a use of
the temple, while the present text is a product of a redactor hostile to
temple worship.

too See Ernst Lohmeyer, Diatheke, 1913, p.69-70 and J.J.P.Valeton, ZAK 13,

1893, p.245-79, esp. p.256.

o1 Noted by Flemming Friis Hvidberg, Ibid., p.86 and Jacob Liver, RdQ 6,

1967-69, p.3-30.
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It is unfortunately not possible to get a clear picture from CD of the exact
identity of the "sons of Zadok", whether they are a small group that is part
of the community, or the community as a whole.102 It seems to be a sort of
self-designation, or CD's three groups can be seen as an interpretation of
how the community is structured, otherwise the additions103 in the quotation
are difficult to explain.104 To be brief, the context points to a group that
sees itself either in continuity with a historic group in Israel's past,105 or
as a group whose 6bedience maintains faithfulness according to the covenant
obligations. Moreover, if the Ezekiel context is considered, there is also a
cultic setting, in which case holiness is the key word. It may not be an
either-or choice because the expression "sons of Zadok"™ may contain two
ideas, a reference to the remnant that preserves holiness through obedience,
and an allusion to. historical roots. It is impossible to decide whether
ethical obedience or cultic holiness is most important or whether one
replaces the other.

In short, the present awareness of God's covenant, is both an awareness of
belonging to a history of faithfulness and a consciousness that obedience is
necessary in order to restore the covenant in its original aspect of
promise.106 ¥When the emphasis is on faithfulness, human commitment is a
necessary condition both for the expected reward from God, "the eternal

life", and for a new covenant.

(b) "New Covenant" in CD. There is no reference to a "new covenant" in the

Temple Scroll. However, it may be implied assuming the purpose of the book

is to provide a new law.107 In contrast to this, CD uses the phrase "the new
covenant" and qualifies it as "the new covenant of the land of Damascus”,

punT W3 nenn n°3. *°% yhat is most conspicuous is the fact that "new cove-

192 ¢, E.P. Sanders, Paul, 1977, p.246.

103 Cf. note 96 above.

104 1t seems less satisfactory to see in this passage a reference to the

structure of the community because the three groups are not given different
duties, nor are they ranked as in 14,3-4, cf. Michael Newton, Purity, 1985,
p.122.

For the suggestion that this is not a likely interpretation, unless the sons
of zadok are identified as the children of Israel, which again means that
the sons of Zadok designate the community as a whole, see Helmer Ringgren,
The Faith of Qumran, 1963, p.207.

105 Zadok, high-priest of David would be a person to identify with.

106 Arvid S. Kapelrud, in Bibel und Qumran, 1968, p.147; E.P. Sanders, Paul,
1977, p.242, cf. p.295; Raymond F. Collins, EThL 39, 1963, p.566.

107 Note, that W is not used in a context of law in 11QTemple.

108 coe CD 6,19; 8,21; 19,33-34 and 20,12.
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nant" is not given or established by God; '"new covenant" is what humans

. 109
belong to or enter into.

The ambiguity of the expression "new covenant" is clear. THe question is not
whether "new covenant" is an allusion to Jeremiah 31 or not.110 Even if there
is an allusion to Jeremiah, the context there is, as I demonstrated, that
covenant is "new law". Moreover Jeremiah expresses a hope for a different
quality to the covenant relationship.111 With respect to "new", one problem in
CD is, whether "new" presupposes "o0ld". Another problem is whether the
newness lies in God's restoring the already existing relationship to its
eternal validity, not by adding or changing prescriptions, but by
recollecting promises; or in humanity's attempt to restore a relationship by
reinforcing the already given obligations. Is newness understood in relation
to God's giving new revelation? Is the term used as self—identificatidh for
the community? Or, Is the "new covenant" to be realised eschatologically, in
the present and/or future?

Most important perhaps is the observation that the term "new covenant" is
112
never opposed to an "old covenant". Consequently, "new covenant” cannot be

. 11
understood simply as replacement of an old covenant. 3 Rather, "new covenant"

1099 1 shall return to the question of entry below in II (2).

110 scholars disagree whether CD is drawing on Jeremiah or not in its use of
the term "new covenant”. )

For a balanced view see Phillip R. Callaway, History, 1988, p.126, who
states that there is a possible dependence on Jer 31 or traditions arising
from it.

Some find a clear allusion to Jer 31,31. Thus e.g. Matthew Black, The
Scrolls, 1961, p.91; Eberhard Schwarz, Identitdt, 1982, p.136: "Im Hinter-
‘grund dirfte nicht nur Jer 31,31-34 stehen, sondern die Tradition vom Bund
Gottes mit seinem Volk insgesamt. Die Gemeinde, fir die der Normenkatalog
gilt, sieht sich als den '"Neuen Bund", der dem alten Bund gegenibersteht.
Dabei sind die Aspekte Bruch und Kontinuitdt in gleicher Weise wichtig."

See also Young Ki Yu, The New Covenant, Durham PhD, 1989, who concludes, in
his chapter 3, that "new covenant" in the Dead Sea Scrolls is closely linked
with Jer 31 which is a prophecy fulfilled in the history of the community.
However, his arqument rests on the presupposition that CD reflects the
"Qumran" community.

Others deny any direct allusion on the basis that the differences are too
great, e.g. Raymond F. Collins, EThL 39, 1963, p.571-79.

Some avoid choosing sides by pointing to the fact that "new" (cf. CD 3,10-
14) refers to new revelations. Thus, E.P. Sanders, Paul, 1977, p.240-41.

111 see Chapter One II (4) (b).

12 Contrary to the New Testament, cf. below in Chapter Six.

This has been stressed by Annie Jaubert, Alliance, 1963, p.210, following
Ernst Lohmeyer, Diatheke, 1913, p.119-120.

113

1

It seems to be a necessary condition in CD for a "new covenant” that the
prescriptions of the ("old") law are constantly taught, and that the lav has
to be kept according to its correct interpretation. Cf. Ernst Lohmeyer,
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is used as distinct from a broken covenant. Thus the problem is related to

covenant validity. This again involves a change of emphasis from exterior to
interior covenant. If therefore, newness refers to the content of a cove-
nant, newness must be seen in relation to the two aspects, conditions and
promises.

With regard to content, the question is whether a "new initiative on the
part of God" is so integral to the "sectarian" covenant, that a new content
to the "new" covenant has been revealed.“4 This argument hinges first of all
on what the expression in 3,14, "hidden things", means. Secondly it depends
on whether covenant of God, M1, refers to a "new" covenant, or to the
"one covenant" of the past in its present validity. CD's own interpretation
seems to refer to those obligations which {(all) Israel did not keep: "holy
Sabbaths" and "glorious appointed times", thus to the obligatory aspect of
the past. So, rather than interpreting "hidden things" in terms of a new
content of promise, I propose that "hidden things" . : means radicalised
demaﬁds, new ways of interpreting the already existing covenant laws on
keeping the Sabbath and the Festivals by means of which a new and different
quality of covenant relationship is made possible.“5 The new quality is
related to human response to covenant in its eternal validity as law. Thus,
instead of "new covenant" referring to God's new promises, meaning God has
established a new relationship, "new covenant" seems for CD to imply new

conditions for one and the same covenant.

If this is cofrect then "new covenant" may be a polemical phrase, coined by
one group opposed to another, perhaps a group that has broken away from the
movement. ' '° Be this as it may, the significance lies in the interpretation of
the expression within the context of the present identity, understood as a
valid and eternal covenant relationship based on obedience and evoking a
hope for a future for all Israel. This raises the question, Is the term "new
covenant"” seen in continuity with or in contrast to a past covenantal
identity?

Ibid., 1913, p.119.
I fail to see how Arvid S. Kapelrud, in Bibel und Qumran, 1968, p.14, can

justify the view that CD operates with an old covenant.

114 Thus E.P. Sanders, Paul, 1977, p.242.

This would be in line with the the Book of Jubilees and its emphasis on
keeping Sabbath and Festivals, both for the sake of uniting the people, and

because of the validity of the covenant obligations. See Chapter Two.

116 Thus Philip R. Davies, The Damascus Covenant, 1983, esp. Chapter V, p.173-

97.

115
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If "new covenant" is a positive identity term, newness could be understood
to mean a restored covenant of promise and law by adding an eschatological
dimension of hope.u7 I have already said that the detailed prescriptions seem
to serve the purpose of ensuring that the eternal covenant law is kept, with
the hope that God will remember the initial promises and thus renew them. If
this view is applied to "new covenant" then "new" refers to restoration of
the law which CD then sees fulfilled in the coming of the '"teacher of

, 118
righteousness"”.

If new covenant is applied to promise, then "new" could
refer to the 0ld Testament message of forgiveness, which in CD's inter-
pretation becomes a realised eschatological promise. It is noteworthy that
where Jeremiah understands "new covenant" as future, CD takes "new covenant"

, 119
as a present reality.

All this, therefore, points to "new covenant' as an
expression of a self-understanding within the community, as a presently

realised different relationship to God which, on the one hand builds on a

prophetic foundation of forgiveness, and on the other sees holiness as a
goal to be achieved through obedience in the present and future. Against
this background it matters less whether CD can be said to express opposition
to all Israel or to some other group. The wider perspective of this is that
obedience restores and maintains a relationship to God, out of which hope
for all Israel grows. Of note also is the emphasis on human commitment which
reflects a theology of restoration that is in tension with the idea that
change is exclusively the result of God's creative act.120

Summary. When the O0ld Testament tradition is taken as a point of departure
for identity, CD, reflects on the experience of the exile, interpreted as
punishment, as 4 result 6f the wrath of God, but also as an experience of
hope.. In relation to covenantal identity, covenant functions, with Ernst
Lohmeyer, as a principle of assessment of history, "das Prinzip der

Beurteilung der bisherigen Geschichte". *2! The Temple Scroll is conscious of

117 See Ernst Lohmeyer, Diatheke, 1913, p.120: "Um der Berith mit den Vor-

fahren willen sendet Gott den Messias und mit ihm die "neue Ordnung"; diese
neue ist eine Repristination der alten."

118 I shall not discuss the role of the teacher of righteousness, because of

the peripheral role he plays in the context of identity. See Gert Jeremias,
Der Lehrer, 1963.

119 Or as Raymond F. Collins, EThL 39, 1963, p.582 formulates it: "the escha-
tological new covenant has become concrete in a historical realization".
(Author's italic.)

120 This tension I shall return to in the context of Paul's view in Gal 4,6,

that the status of being "children of God" is a divine decision, not a human
choice.

121 piatheke, 1913, p.118.
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past tradition, values and beliefs, but is also aware of new adaptations of
past laws, so that the covenant of the past functions to emphasize sameness,
especially when maintaining the cult as a traditional means of forgiveness.
In both 11QTemple and CD, the present covenant relationship is related to
its obligatory aspect, the reinforcement of the law. Arising from a demand
for priestly purity both expect a restoration of holiness, the goal is for
the whole people to reach holiness and perfection. Thus, identity has been
narrowved down from an ethnic to a priestly covenant, which is clear,
particularly in CD, where the awareness of being part of the priestly "new
covenant" creates a consciousness of narrow boundaries which ultimately

creates a boundary within Israel, as we shall now see.

II. Ritual Boundaries.

Compared to the Book of Jubilees the change in both identity and boundaries
is clear, especially in CD, and to a lesser degree in ilQTemple. Where
Jubilees defines boundaries by birth and election, demanding affirmation of
belonging through circumpision, 11QTemple is concerned with a pure cult and
cultic boundaries, extending the boundaries of purity to city and people;
and CD calls for a return to holiness, and entry to the covenant, thereby
setting a boundary on the basis of commitment. The questions are, What does
entry, in terms of entry to the covenant, mean? Is there an entry from
outside Israel? Are there boundaries around the people, or within? What are

the symbolic marks for boundary crossings?

(1) Return and Entry to the Covenant.

Judged in terms of use of the vocabulary of election, 11QTemple and CD show
surprisingly 1little concern for the theologyvielection, so prominent in
Jubilees. Thus 2 and M3 are only rarely used, and as I have already
pointed out, in 11QTemple God's election refers to the temple location,
Zion, the Levites and the king.122 Nowhere is the people, or community
referred to as elect, although it may be implied in the biblical expression,
"they shall be my people". In CD election, 7M1, is used of the priesthood,
identified as "the elect" along with the "Sons of Zadok".123 In relation to
identity, it is possible that "the elect" is a sort of self-designation of

the community,124 but it is equally possible that it stands in apposition to

122 see above in I (2) (a).

123 Only occurrence in CD 4,3-4. Cf. 1QpHab 5,4; 9,12; 10,13 where the use of
"elect" is ambiquous, either of the community or the Teacher of righteous-
ness. See, Dodehavsteksterne, 1959, p.13. 23-24.26.

124 Flemming Friis Hvidberg, Menigheden, 1928, p.86; E.P. Sanders, Paul, 1977,
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the "Sons of Zadok", so that we have some sort of historical and/or eschato-
logical explanation of origin. The instances where CD uses the verb W3 are
all, except CD 2,7,125 in a context of humaﬁ choice, that is choice between
right and wrong.126 The possible significance of this usage is that a change

of emphasis from divine election to human choice can be detected, although

the lack of .use could have other explanations.

Compared to the 0ld Testament and Jubilees' consciousness of having been
given the covenant by divine choice, CD, as demonstrated above, appreciates
the covenant as established by human choice, emphasising human obedience. In
order to restore the broken covenant a conscious choice needs to be made.
This choice is referred to in the language designating movement, such as in
CD's phrase, D™ "3 95, "all who enter (or have entered) the covenant",
used as an -address or in explanations.127 What does this mean? It is
appropriate at this point to recall that the 0ld Testament use of X1 is
wide-ranging, with both secular and religious connotations.128 In its basic
meaning the verb designates a movement towards a goal, either in space or in
time;129 it may be used literally of going from one space to another, or
figuratively in the sense of entering into, either a community or a certain
belief-system. This means that X131 can be used for a literal crossing of a
geographical boundary. But, as I pointed to in Chapter One, even
geographical boundaries are God-given, so that if a crossing takes place, it
happens in obedience to the divine command, and entry takes place by divine
. guarantee. Further, when the 0ld Testament uses X1 figuratively, as for
instance in Jer 34,10, "enter the covenant", this has overtones of
commitment, so that boundaries are drawn according to obedience. In the
cases where X11 is associated with entering the presence of God, e.g. the
temple or the sanctuary, a cultic -dimension is added so that crossing

boundaries to the holy is to enter into the presence of God. 3¢

Against this background, I shall focus on obedience and commitment as the

p.246.

1es Here the context has God as subject, but in a negative connotation, of
those whom God did not choose.

126 cf. cp 1,18-19; 2,15; 3,2.11; 8,8; 19,20.

Frequently DM is constructed with the root of XM (CD 2,2; 3,10;
6,9.11.19; 8,1.21; 9,3; 12,11; 13,14; 15,5; 19,13-14; 19,33-34). Twice MW
(13,13; 14,10) with XY, once MIMA with X2 (13,4).

128 For an overview see H.D. Preuss, TDOT 11, 1975. p.22-49.
129 por this and the following see Ibid., esp. p.21.27-30.

139 por 01d Testament references, see Ibid. p.22-25.

127
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most pertinent aspects to CD's understanding of entry to the covenant. In
the contexts in which "enter the covenant" occurs, the motivation is
obedience, commitment to fulfill the law. By submitting to the will of God
the covenant is restored, and a boundary crossed.131 It is noteworthy that the

covenant is established when humans enter and that the covenant is valid

only for those who actually respond to it. Thus entry is tied to legal
observance, and boundaries are drawn accordingly. From this perspective,
entry also has holiness as a goal or purpose; hence CD clearly sees both the
avoidance of God's judgment and holiness as interdependent and ultimate
goals. Thus, CD 7,4-6:

*"(As for) all who walk according to these injunctions, in perfect holi-
ness, following all His instruction - the covenant of Goq3£s established
for them that they may live for a thousand generations."

Or, CD 3,20: "Those who adhere to it g%%l live for ever and all the glory of
Adam (O T132) shall be theirs".
What is promised here is a restoration of creation, not of the covenant, and
what is expected is an escape from judgment, and a participation in the
promise of life, the goal being perfection as creation intended it to be.
The price is obedience and commitment to what the community sees as the
divine will. Similarly, the numerous attacks on those who are or were
"faithless" to the covenant, function to warn against the consequences of

not keeping the covenantal law but also to set the goal of faithfulness.

It is conspicuous that the appeal to "return", W, is aimed at individuals
and that "return" is within Israel, of a remnant, and not in any way a
change of ethnic identity. 11QTemple uses ¥ only once. The context is the
curse of the exile, the people with a disobedient king (59,1-13) who have
broken the covenant. The prophecy is that afterwards they shall turn to God.
This serves as a contemporary admonition stressing that there is no
salvation unless turning to God takes place with heart and soul. The purpose
of a return is primarily to follow God's law.134 Reward is expressed as

“return to the land“.135

Thus CD 2,1-4; 2,14; cf. 1,1-2.

132 pranslation Philip R. Davies.

133

Translation Philip R. Davies.

134 ¢t Hans-Aage Mink, Tempelrullen, p.111.

133 Note that the verbal expression is the same, hence there are two meanings

of W, as return to land and or return to God, which can be termed also as
“conversion".
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In CD, return is viewed as a return from impiety, sin, and corrupt ways.136 It
involves turning to holiness, a return to God, cf. CD 20,23. Or it is a
covenant, an oath to return to the law of Moses. 7 It is noteworthy that the
expression, "to return to the covenant", cf. 1QS 5,22, is not found in CD.
Instead we find the expression, "enter the covenant”. *3°

These occurrences show that "to return" involves a decision to change; it
means turning from a life of disobedience to God, to being obedient to the
law of God (CD 19,6). Moreover, the most important aspect is the individual
human response. Hence to turn from sin means not only to recognise trans-
gression, but also to repent and find forgiveness (CD 4,9) and make a
conscious choice to practise covenantal obedience. It follows that such a
choice is not a single act but is repeated so that it may be termed
repentance. By means of repentance holiness can be restored repeatedly and
the boundary to holiness sustained. Because "return" is within the frame of
the same covenant and law, it is clearly not a change from one belief system
to another; rather it is a change to a certain practice of belief, accepting
a new ethical and ritual code.>’
Since it lies outside the horizon of both CD and the Temple Scroll to
envisage a change of ethnic identity, there is no interest in the conversion
of Gentiles. This raises the question of those belonging to other belief

systems and/or other ethnic identities. -

A non-Isrﬁélite may be, ™1, a foreigner, and M), an alien. Israel's
relationship with these is either an inter—peréonal and/or an inter-national
problem involving social-religious boundaries and/or national-ethnic
boundaries. Basically, as in the Book of Jubilees, Gentiles as nations, as
peoples, are to be avoided (cf. CD 11,15; 12,9), and there is no interest in

including these Gentiles in Israel. The attitude is one of fear, identifying

O™ as nations. Because they are a threat on the inter-national level,140 and

136 ¢p 2,5; 20,17; cf. 6,5; 8,16; 15,7; 19,29.

37 Thus cD 15,7, cf. 20,17; and 15,12-13; 16,1-2.4; cf. 10,3.

A return to the law of Moses is clearly understood to be in relation to the
teacher of righteousness (CD 1,10-12) who in the past was an interpreter of
the law. In line with this the overseer of the camp has the function to
cause people to return to the community, or its way of interpreting the law
(CD 13,9). :

CD 19,16 uses "a covenant of conversion/repentance", nWnH M.

138 To this I shall return below.

139 Cf. Herbert Braun, Radikalismus, 1969, p.135, who distinguishes between

"Torawissen'" und "Torapraxis".

140 This is seen e.q. in 11QTemple 57,11; 58,3 (cf. also 1QM 12,11), but not
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on the inter-personal level, there is a lack of acceptance, especially clear
in the halakhic part in CD 9-16. The demand for dissociation is grounded in
the belief that Gentiles by nature are unclean.141 These laws reflect the

reality of a mixed society consisting of Gentiles and Jews, as well as CD's

guiding principle of holiness as goal. Indirectly, this is evidence for a
belief in Israel's election, maybe also a belief in Israel's superiority.
However, the general rule known from Jubilees, against intermarriage (cf.
Jub 30,11-14), is not found in 11QTemple or CD. This may be because it was
not an issue or problem.142 Or more likely, the reason is that the overall
concern for identity is not the people's identity, but a narrower group's
self-image, in which case both the inter-national and inter-personal
relations are set aside for the sake of a narrower self-affirmation. If
11QTemple and CD reflect an eschatological self-understanding, this would
explain the lack of concern as part of the eschatological dualism, since on

the basis that everything unclean will be destroyed an ideal, pure Israel of

the end-time needs to be created.143

The status of T, the alien, the sojourner or the proselyte, is more
complicated. In the 0l1d Testament the aliens are the lowest in society, and
dependent on the institution of guest friendship.144 Gradually over the

centuries a change from social to religious meaning takes place, so that M

in CD, unless it is presupposed in the demand to free prisoners from foreign
people in CD 14,15.

141 Thus, the laws against spending the Sabbath near Gentiles (11,15), or

selling clean animals to Gentiles (12,9) in order that they do not sacrifice
them. Or, tolerating Gentiles, so that only in case of self-defence is it
permitted to kill a Gentile (12,6).

4z 11QTemple has a few specific statements, such as the command that the

king, must be one of their "brothers", and not a stranger (56,15). And it is
further required that the king marry a woman of his father's house, and not
a Gentile woman (57,16-17). Soldiers in the king‘s army must be Jews (57,1-
14) who shall protect against foreign attacks as well as protect the king
against foreigners.

If a woman is taken as prisoner of war, she may be taken as wife, but she is

ritually unclean for 7 years, 11QTemple 43,10-17.

143 The theme of destruction of evil is prominent in 1QS, 1QM and 1QH.

144 see for instance Ps 105,12; Jer 35,7; 1 Chr 16,19. They have a status

between the Jews inhabiting the land and the strangers, 2}, which means
this is a marginal group, for whom national territorial boundaries do not
apply. By living inside the territory of Israel they are subject to the laws
governing the land, such as circumcision, to celebrate the Passover (cf.
Exod 12,19), keep the Sabbath law (cf. Exod 20,10; 23,12); they may
sacrifice, thus have access to the temple (cf. Lev 22,17-33). Consequently,
social and religious boundaries are fluid.

For an overview see, D. Kellermann, ThWAT I, 1973, col.979-991.
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can mean "proselyte', in the sense of a religious convert.145 This change is
reflected in 11QTemple and CD.

Thus, it is noteworthy that in 11Q0Temple the legislation on relationships
with the " has disappeared.146 The only time this group is mentioned is in
40,6, regarding restricted access to the temple.147 This means that the alien
has at best retained a marginal social status. There is no hint of a
reliéious boundary to be crossed giving rights of temple access equal to
those of born Jews.

CD's use of ) is far from clear. The two instances in 6 and 14 speak to
different situations, and to base a conclusion regarding the status of 71 on
these two instances is highly questionable. In CD 6,21, the context is a
list of prescriptions, giving those who have entered the covenant ethical
and religious admonitions to show concern for people, apparently outside the
community, and of an inferior status. It may be a general rule to take care
of anyone in need in a 1literal sense, which thus, due to its general
character, says nothing about inside or outside the boundaries; or maybe the
rule should be understood in a context of sacrifice reinterpreted as love, -
spiritual, symbolic reinterpretation.148 In that case it says more of the

interpretation of scripture within the community than of its boundaries.

What of CD 14,3-4, in which we find a list with the ranks of the members of
the community, "priests first, Levites second, the children of Israel third
and the proselytes (M) fourth"? Or, what of the four groups in 14,6 which

are identified as they are ordered for camp meetings?

Unfortunately, the text is not detailed enough to give a definite answer.
One possibility is that CD simply alludes to the Exodus event, and refers to

a traditional division reflecting a situation in which groups of different

145 This can be illustrated by Septuagint's choice of mpocniAvtos for T, cf.

K.G. Kuhn, TDNT VI, 1968, p.730-44.

146 On the basis of an comparative analysis of the Deuteronomy laws on the M1,

Michael Owen Wise, A Critical Study, 1990, p.172-75, arques that 11QTemple's
omissions of this legislation is due to the character of 11QTemple as escha-
tological law; the eschatological idea of a just society and pure land would
have no room for such legislation.

His arqument presupposes that 11QTemple builds on CD and develops its ideas.

47 The temple shall be with a 3rd court (40,5-6) restricting access of the
aliens to the other parts of the temple. Thereby their status is equal to
women and boys under 20 (39,5-11). :

For an exclusion of aliens from the community see also 4QFlor 1,4.

148 Thus suggested by Flemming Friis Hvidberg, Menigheden, 1928, p.113.
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social background and/or ethnic origin coexist. **® Another possibility is to
take the meaning "proselyte" as a religious convert to Judaism, in which
case the community includes both Jews and converted Gentiles. *°° If that is
the case it is difficult to explain the lack of interest in boundary marks
that proselytes in other contexts are asked to submit to, such as circum-
cision or confession of the one God, or a similar demand. '®! The fact that
strict purity rules are characteristic of the community and that Gentiles
are unclean by nature would call for some sort of reference to change of
status from unclean to clean, but this is not found. In view of the whole
setting of the group within Israel, and its concern with Israel's holiness,
it seems more likely that "proselytes" should be understood to be converts
to the community from within Judaism. ">2 If the community understands itself
in terms of the Exodus, the hierarchy of belonging would include the last in
rank (and purity?), a marginal group like the "aliens", not yet accepted
into full membership. And if M is a group within the community, then status
is indicated. Moreover, this builds on priestly holiness as the leading
principle for crossing boundaries, not on a doctrinal system or a new ethnic
identity.

In sum, because identity has changed, the expression "all who enter the

covenant" identifies a group for whom the choice of covenant obedience is
significant. The decision is to live in obedience to the law, commitment to
observing the law. With entry into the covenant community characterised by
keeping the law, all who, from the point of view of the community, appear to
be "faithless" are 1liable to be excluded. "Return" means change of
direction, turning to observance of the law, not change of ethnic identity

or belief system.

149 ¢f. the lists in Exod 18,25; Deut 29,10-11; Neh 10,1-29.
Geza Vermes, The Dead Sea Scrolls, Qumran in Perspective, 1977, 1982, p.103,
suggests that the "assembly of all the camps" (CD 14,3-6) is a reference to

a "general convention" held at the annual festival for covenant renewal.

150 this is the opinion of Michael Owen Wise, A Critical Study, 1990, p.169-

70, note 29. In his argument that " must be religious comnverts in both 6,21
and 14,4-6 he overlooks the possible link to the Exodus event, and his
conclusion is not convincing.

151 For the view that Hellenistic Judaism attracted numerous Gentiles, that

there were different demands in various contexts, see John J. Collins,

Between Athens, 1986, esp. p.163-68, and the literature here.

152 gee Michael Newton, Purity, 1985, p.12, but esp. p.122, note 18, in

reference to H.H. Rowley, The Zadokite Fragments, 1952, p.35-36; P. Wern-
berg-Mgller, The Manual, 1957, p.56, note 49.
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{(2) Covenant Markers.

If the decision to study and practise the law is not related to affirming
ethnic identity but to a particularistic covenant identity, how then is this
boundary crossing marked? Two rites need to be discussed, circumcision and
oaths.

(a) Circumcision. In 11QTemple and CD the lack of interest in the rite of
circumcision 1is conspicuous. Against the background of Jubilees this is

highly significant. Why is this the case?

The Temple Scroll does not mention circumcision at all. This may be because
circumcision is a private rite performed within the family, and not
associated with the temple. Or it may be assumed as a universal Jewish
practice. If circumcision is taken for granted, this could indicate that
belonging is primarily by birth, so that other nations are excluded by
definition. Or it could be a reflection of a different perception of how
boundaries are drawn. I shall refrain from conclusions based on arguments .

from silence.

CD mentions the rite of circumcision only in passing or indirectly.153 The

rite is not mentioned in relation to entry, or conversion. Since converts
are presumed to be Jews, circumcision seems to be taken for granted. Thus,
Jubilees' concern for a rite of affirmation of the covenant seems no longer
at issue. The interest has shifted to a demand for a high level of knowledge
of the torah and of ethical behaviour; from a rite performed once to
repeated ritual affirmations. Entry is not associated with the rite of
circumcision nor is there an affirmation of belonging. Whether this is a
reflection of the community's acceptance of a traditional covenant mark, or

of a community's changed boundary, is impossible to decide due to lack of
evidence.

(b} Oaths. Members are accepted as a result of an examination of knowledge
and behaviour. This can be illustrated from CD 13,11-13,

“And everyone that is added to the congregation, let him (the overseer)
examine him about his actions and his understanding and his strength and
his courage and his property; and they shall write him down in his place
according to his status in the lot of light. Let no man of the members

of the camp have any authority to bring any man into the congregation
against the will of the overseer". .

~

Clearly an examination takes place before the examinee is added to the

community. Whether entry to the community is a process or an act of

153 ¢p 12,11: "the covenant of Abraham". See above in I (1) (e).
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immediate decision is difficult to determine. What is clear is that once a
person is accepted, a covenant oath is sworn. This seems to be the nearest
we get to a rite symbolising entry and/or change. The oath is further
mentioned in the legal passages, as "the oath of the covenant which Moses
concluded" (CD 15,9) or the "oath to return to the law of Moses (CD 15,12),
or rather the reinterpreted law (CD 15,10).154 It is called the "oath of the
covenant" (CD 15,6), and in the context those who can join are either out-
siders who wish to join the community and choose to "turn from corrupt ways"
(15,7) or those born within the movement, who then swear the oath of commit-
ment to the covenant.155 There is no mention of a period of trial, but it is
perhaps implied, because the examination of knowledge presupposes some sort
of instruction. The examination of a candidate (CD 13,11-13) for membership
does not mention anything about not accepting a person, nor can we be
certain whether there was a period of trial before full membership was
granted.156 Presumably rejection was possible if the applicant did not prove
satisfactory (cf. 15,11). ‘

In its present form CD does not provide a liturgical context for the
ceremony of entrance or affirmation of covenantal belonging. The unpublished
fragment 4QDd contains a passage with a liturgy for covenant renewal which
presumably takes place at the annual festival of Weeks, as Jubilees

suggests.157 It is quite possible that this fragment could throw light on a

134 cf, Arvid s. Kapelrud, in Bibel und Qumran, 1968, p.144-5.
Raymond F. Collins, EThL 39, 1963, p.566, interprets the oath as a personal
reaffirmation of the Torah and Sinai Covenant.

155 Insiders can be the sons of the members, who when they reach the age of 20

are able to join, according to CD 15,5-6, while CD 10,6-7 operates with an
age limit of 25-60. This age limit is according to O0ld Testament pre-
scriptions one that is valid for registration to become members of the
(male) worshiping community, as well as being the age to go to war, cf. Exod
30,12, or Num 1,2. Levitical service is between age 30 and 50, cf. Num 4,2;
or 25 and upwards cf. 8,24.

Similar rules are found in 11QTemple 39,8 with regard to access to the
temple. In 1QSa 1,6-19 for membership and duties. In 1QM 6,13-14 the age for
soldiers, 30-45 for foot-soldiers respectively 40-50 for riders, is
puzzling, and probably reflects membership age or rights within the
community, as suggested by Eduard Nielsen in Dgdehavs- teksterne, 1959,

p.170. Age-requirements are not mentioned in 1QS.

158 Por a period of trial see 1QS 6,17.

Unfortunately, CD 15,15 is not intact, but there is a possibility, that this
is a reference to a year of trial before the final oath is taken. For this

view see Arvid S. Kapelrud in Bibel und Qumran, 1968, p.144.

157 3.T. Milik, Ten Years, 1959, p.116-17; 151-52.

Milik further arques that the order of the origin%} work behind CD was, (1)
CcD 1—8;d19b—20: (2) a partly preserved part of 4QD"; (3) CD 15-16; 9-14, and
(4) 40D, containing the liturgy of the covenant renewal. This could mean
that the confessional formula in 20,28-29 could be seen as part of either a
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ritual entry. However, a final solution to this problem, and to that of a

liturgy of covenant renewal, will have to await publication of 4QDd.

Whether women were accepted or not, is open to doubts. The only passage in
CD that could suggest the presence of women is CD 16,10-13, which mentions
women swearing an oath. Unfortunately the context is far from clear, so it

is impossible to say whether or not the oath is a covenant oath.

In sum, the textual evidence for the existence of a rite consisting of an
oath is strong, but absolute certainty for the use of the oath as a ritual
that marks entry cannot be reached from the evidence at hand. That an oath

together with an examination marks the entrance to the community is at best
implied.

(3) Ritual Purity and Washings.

The last point to consider in relation to boundaries is whether ritual
purity marks a boundary. Compared to the 0ld Testament rules, the Temple
Scroll's prescriptions for ritual purity are stricter, because priestly
purity is applied not only to the temple and priesthood, but also to the
city and the people.158 It would be beyond the scope of this work to go into
the variety of laws on purity. Suffice it to say that the purpose of ritual
purity and cleanness in 11QTemple is to bring about a state of holiness, a
goal which is a prerequisite for the eschatological restoration of the
temple and people.159 Thus the general demand in 11QTemple 47,3-6:

"And the city which I will hallow by settling my name and Imyl] templle
within (it)1, shall be holy and clean of any unclean thing with which
they may be defiled."

Since the presence of God requires that place and people attain a high
degree of purity, boundaries for the presence of God are drawn accordingly.

Without having undergone purification no one can enter the holy place.

In CD, ritual washings are mentioned in the context of removal of

covenant oath related to entrance or as a part of a rite of covenant
renewal. If this is correct then Annie Jaubert, Alliance, 1963, p.212-13,
may be right when she suggests a pattern for entrance into the covenant by
oath, with curses, blessings and confessioBigf sins, recalling Deut 27-29.
The fragment of a liturgical prayer 1Q34 is a further indication of a
festival for covenant renewal.

158 This may be due to a view that the temple city and mountain have a special

status of holiness, rather like Sinai, cf. Exod 19,10-16. Thus suggested by
Yigael Yadin, The Temple Scroll I, 1983, p.285-89.
See also Jacob Milgrom, JBL 97, 1978, esp. p.512-18.

159 For further details and references see Michael Owen Wise, A Critical

Study, 1990, esp. chapter 5.
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uncleanness, and there 1is no specific mention of ritual washings in
connection with entrance to a place; this raises the question of whether
such removal is necessary for belonging in general. Of special interest is
the general rule in CD 6,17-18, "To put a distinction between the unclean
and the clean, and to teach the difference between the holy and the common".
There is a clear allusion to Ezek 22,26 where the priests are rebuked for

not doing what is expected of them. Uncleanness is mentioned in a number of

contexts, but is related especially to cult. '®° If covenant identity is
defined in priestly terms, priestly functions apply to those who have
entered the covenant (cf.6,12).161 This means further, that when the

fundamental ability to distinguish between clean and unclean is in the hands
of the community, which sees itself in a priestly covenant, it is then in
the power of this community to draw its boundaries, to define who can or
cannot enter the sphere of holiness. Thus the priestly community accepts
priestly standards and boundaries for itself.

The prescription for purity in connection with community worship is of
special interest to the issue of boundaries, because of the 1link to
exclusion. Thus, CD 11,22, "And everyone who enters the house <of meeting in

order to> pray, let him not come in a state of uncleanness requiring

. 162
washings".

This shows that ritual washings take place not only 1in
preparation for worship in general, but also for worship in the community
context. Moréover, when these washings are necessary for remaining in the
state of perfection, they become decisive for preserving identity. If

cleansing 1is 1lacking there is reason for exclusion, and identity is

endangered. No prescriptions for purificatory baths are given, except the

practical, not to use dirty water, or to use less water than would cover a

160 Thus, uncleanness is used either in a context of cult (CD 5,6; 11,19-20;

12,1; 20,23), or in a context of persons or things, such as dead persons (CD
12,16-18, cf. 7,3), or Gentiles (CD 11,14-15).

161 cf. 12,19-20, and 4,18 where "the nets of Belial" are whoredom, wealth and

uncleanness.

182000 term DAMOWN DM is by some interpreted as a reference to the temple,

which is possible because the preceding context speaks of sacrifice. Thus
e.g. Robert L. Webb, John the Baptizer, 1991, p.136.

According to Flemming Friis Hvidberg, Menigheden, 1928, p.158, this inter-
pretation goes back to Israel Levi, Un écrit sadducéen antérior a la
destruction du temple, REJ LXI, 1911, p.161-205. But Hvidberg also notes
that the term CD uses elsewhere for temple is PN, cf. e.q. 5,6; 6,12;
12,1-2. The implication is that DWWA D°) must be interpreted as either a
type of synagogue, a house of worship for the community.

This is also how Philip R. Davies, JJS 33, 1982, p.300, interprets the
expression, by taking 7HP in its biblical sense of worshiping congregation,
and the community itself "as a liturgical unit".
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person. '°% When the ritual washings have the .traditional function of preparing
for worship, rather than signifying entry, the governing principle is
holiness, that is priestly holiness. Inasmuch as this principle applies to
the communities behind CD and 11QTemple, boundaries are set in narrow terms
of priestly purification. Based on the idea that the community exists for
the sake of preserving holiness, holiness becomes the principle for all
ritual boundaries. Hence, boundaries for belonging are no longer defined
according to an ethnic-geographical identity, rather they are defined
according to holiness, to ritual norms.

III. Conclusion.

¥hile from the point of view of identity, a covenant relationship is not
necessarily exclusive by nature, it nevertheless becomes exclusive when
theological, religious, social and national boundaries are drawn. In a
similar way as Jubilees interprets the covenant in relation to the past as
an eternal covenant for ethnic Israel with national boundaries, 11QTemple
understands covenant to be for the people. But unlike Jubilees boundaries
are related to the cult, the means for restoring the people's broken
relationship, not to an affirmation of the covenant. CD, on the one hand,
refers to the idea of the "covenant with the ancestors", in principle given

to all Israel, but in practice a relationship entered by human choice rather

than through circumcision. On the other hand, since the covenant is a
relationship based on faithfulness and obedience, with identity narrowed
down to a relationship that builds on obedience, boundaries are set
accordingly.

Neither CD nor 11QTemple envisages Gentiles crossing the boundary to Israel.
The concern is, at most, for those within Israel who fail to respond,
because they, by being uncommitted, risk divine wrath, which may be a risk
not only to the unfaithful. Due to the nature of the writings, the real
concern is for those who are inside the community, the object being to keep
inside those : - already in the covenant.

When boundaries are drawn according to religious rather than national
criteria of identity, such as when the emphasis is on personal choice, on
turning from sin, and priestly purity, then a change has taken place from
collective election of the people to individual choice. This means that the
boundaries are drawn not to mark off the people from the outside world of

the Gentiles, but are demarcation lines within Israel. Potentially, Israel

163 This is in another context, CD 10,11-13.
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is the object of a call to return to the covenant; in practice, however,
only the few who respond are counted as within the boundaries. In this vay
exclusive boundaries reflect a particularistic identity.

Even if in CD entry into the community is not a goal in itself, visible
symbols of crossing are important. When symbolic acts, like the oath, are
seen as boundary marks and means for attaining a state of perfection
demanded by the law, a change in self-understanding is evident. What emerges
is a relatively closed community whose self-image is that of a remnant,
called to preserve priestly purity by demanding ritual and ethical obedience
and faithfulness. Because the focal point is obedience, mirrored in keeping

concrete prescriptions, and based on the theological principle of holiness,

there is a change both of identity and boundaries, from an ethnic covenant

to a particularistic covenant. Eventually, there is a change in the
relationship between God and Israel, or God -and humanity.
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CHAPTER Four.

ECCLESIOLOGICAL AWARENESS AND COVENANT RITUAL
IN THE COMMUNITY RULE.

In the preceding chapter on identity and boundaries in 11QTemple and CD I
concluded that for both documents the most prominent covenantal aspect is
that of obedience. Further, my study of these writings indicated that,
compared to Jubilees, the basis of identity has changed from being primarily
a matter of birth, to one of choice, with individual holiness as the focal
point. Boundaries too were accordingly defined more narrowly. In this
chapter I shall pursue these issues further by examining The Rule of the
Community, to establish to what extent the same changes are present here.

First I shall examine self-understanding by exploring covenantal belonging

in 1QS, to see whether identity is defined broadly or narrowly, in terms of
an ethnic relationship or a particularistic reiationship, and whether a
personal choice, not birth, determines belonging. Next I shall look at how
boundaries are drawn, what the important boundary signs are, whether they

mark conversion or entry to the community or not.

I. Covenantal Identity and Ecclesiological Awareness.

One of the first documents to be discovered at the Qumran site, in cave 1 in
1947, and subsequently published, was the Community Rule, 1QS.1 This rule,
in the form of a handbook for a community, contains a variety of laws,

including rules for membership and structure.2 But whereas CD contains laws

! There were fra?ments of the manuscript, presumably older than 1QS, found
in cave 4 (405®”’) and possibly cave 5 (5Q8).

108 was first published by Millar Burrows, The Dead Sea Scrolls of St.
Mark's Monastery, vol I, ASOR 1950, p.156-92.

The text used here is by Eduard Lohse, and the translations consulted, are
by P. Wernberg-Mgller; Theodor H. Gaster; Deodehavsteksterne, translation and
notes to 1QS by Benedikt Otzen; Johann Maier; A. Dupont-Sommer; A.R.C.
Leaney; G. Vermes; Michael A. Knibb. See my bibliography, part I, for
details.

Unless otherwise stated, the quotations are from G. Vermes.

2 In its present form 1QS is a composite document, which is clear from the
way the content changes. For a brief survey of the content, see Emil
Schiirer, History III 1, 1986, p.381-86, in which G. Vermes gives a summary
of the problem of composition.

For the structure I follow the suggestion of Michael A. Knibb, The Qumran
Community, 1987, p.77-78, who divides the text into six major parts, (1)
1,1-15: Statement of the aims of the community; (2) 1,16-3,12: Entry into
the community; (3) 3,13-4,26: Doctrinal teaching of the community, including
the teaching of children of light and children of darkness; (4) 5,1-7,25:
Rules for structuring the 1life of the community; (5) 8,1-9,26a: The
relationship to Israel including eschatological teachings; (6) 9,26b-11,22:
Concluding section in hymnic form. This composition reveals a variety of
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related to the community as well as a historical frame, 1QS is remarkable
for the absence of historical information.3 The central and most important
point of interest for the document clearly lies in community practice and
theology. Unlike CD, a continuity with the past is not expressed in
covenantal terms. It is also conspicuous that the term "new covenant" is not
found, and that other identity terms, such as yahad, seem to be preferred.
This raises several questions, Which of the fouf covenant aspects is the
most significant in 1QS: God as guarantor of the covenant? The obligatory
aspect? The promissory aspect? Or the aspect of newness? If "new" is absent,
how is the aspect of renewal expressed? Does the change in terminology in
itself designate a change in self-understanding? If memory and history are
not important, is this due to a lack of consciousness of continuity or to a
change in the perception of covenant validity? If the latter, What is the
principle on which validity is based? Is identity orientated towards the
future and hence eschatological? Has the covenant relationship changed from
a collective, ethnic relationship to a personal, individual relationship? To
answer these questions, I shall order this section as follows, (1) A

Priestly Eschatological Covenant and (2) Ecclesiological Consciousness.

(1) A Priestly Eschatological Covenant.

The first thing to note is that when 1QS uses covenant terminology, the

covenant concept stands first of all for the relationship with God.* This
idea of a covenant relationship is to a certain degree shared with CD, but
there are important differences to which I shall draw attention under the
heading, The Lack of Continuity with the Past. Of particular interest to

this study is the idea, which 1QS shares with 11QTemple and CD, of covenant

themes that very well could support the theory that several layers have been
built into the document as it now stands.

As for genre, there seems to be general agreement on it being a "handbook";
the disagreement is over whether it addresses a monastic type of community
at the Qumran site as the majority would maintain, or is a manual for a
non-monastic movement with several branches. The latter was advocated

already by P. Wernberg-Meller, ALUOS 6, 1966-68, p.56-81.

3 This lack of information makes dating the manuscript from internal

criteria difficult. Nevertheless, there is a general agreement among
scholars on a date around 100 BC. For a brief survey see Emil Schiirer,
Ibid., p.383-84.

When 1QS8 is compared to earlier Dead Sea Scrolls (e.g. 1QpHab), obviously
the historical perspective has given way to the theological-cosmological
perspective, as observed by Benedikt Otzen in Dgdehavsteksterne, 1959, p.43.

1 see Karl Georg Kuhn, Konkordanz, 1960, p.36, who lists 32 occurrences of
™3 in  1QS. Thus, 1,8.16.18.20.24; 2,10.12.13.16.18; 3,11; 4,22;
5,2.3.5.8.9 (twice). 10.11.12.18.19.20.22 (twice); 6,15.19; 8.9.10.16; 10,10.
Note, that of these occurrences, 10 are in the section concerning entry to
the community (1,16-3,18), and 16 are in the section on structure of the
community (5,1-7,25).
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validity, which I shall deal with under Eternal Covenant.

(a) The Lack of Continuity with the Past. In 1QS covenant theology replaces

historical continuity. Since the historical rationale for the covenant is

lacking, a significant change of emphasis has taken place in 1QS. I shall
now substantiate this statement. First, like CD and 11QTemple, 1QS knows and
uses the expression, "covenant of God". Thus, 1QSs 10,10, X n™M3° and 10s

5,18.19.22, ™3, ° However, this seems not to refer to any particular past
establishment of the covenant between God and Israel. Rather the context
sets "the covenant of God" in a dualistic scheme, good-evil, or 1light-

darkness, suggesting that "covenant of God" stands for a timeless principle,

rather than a historical foundation. This changes the attitude to covenant
relationship, inasmuch as some are loved by God, and thus belong to the
covenant of God, to the realm of light; while others, by being created evil,
are hated by God, and thus belong to the realm of darkness which is to be

destroyed in the eschaton.7

Secondly, the absence of an awareness of continuity with the past is most
obvious, when the idea that the covenant is "remembered", by God or by
humanity, is absent. Further, not only is the phrase (familiar from CD),
"covenant with the ancestors" absent, but rather surprisingly, so is the
idea of a covenant being established with 0ld Testament figqures such as
Noah, Abraham, Isaac, and Jacob, who do not even appear as examples of
behaviour, or as models of obedience, nor in interpretations in which the
covenant idea features.® The one exception to this is Moses, who is
explicitly given the role of mediator of the law (105 1,3 and 8,15). But
even when the name of Moses is used® this is not in a reference to the

historical establishment of the covenant, but rather to the legal content of

cf. X ¥\ 1,11 and 3,8.
6 Hodayot has frequently 1T, see e.g. 2,22.

" see e.g. 10§ 3,24-26; 4,13-14.
8 The traditional covenant obligations: circumcision, Sabbath and festivals

which were stressed in Jubilees, play only a small role in 1QS. Of these
important identity marks, circumcision is mentioned only in 10§ 5,5 (cf.
1QpHab 11,13) in a spiritual connotation referring to repentance within the
community. Sabbath and festivals are mentioned in the difficult passage 1QS
10,1-9, but not as covenant obligations nor as blessings, as in Jubilees,
rather in a context of practical regulations for worship.

To interpret "hidden things" (1QS 8,11-12) to be an expression for Sabbath,
festivals and calendar as Johannes A. Huntjens RdQ 8, 1972-5, p.368, does,
(also referring to CD 3,13-15) seems an over-interpretation. The context
points rather to the interpretation of law as practised in the community,
possibly with a teaching of eschatological content in mind. For this last
point see Benedikt Otzen, Dgdehavsteksterne, 1959, p.83.

%105 1.3; 5.8; 8,15.22.
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the covenant relationship, stressing the obligatory aspect of the covenant.
Thus the phrase in 1QS 5,8: WM DN %% 2W9?, “to return to the law of
Moses", clearly addresses the present community, by being qualified as that

which "has been revealed to the Sons of Zadok, the keepers of the covenant”.

Thirdly, there is no consciousness of belonging to people whose existence
has its origin in a divine establishment of the covenant. No reference to
the experiences of the exile as in the opening of CD is found. The history
of Israel is referred to only in passing in 1QS 1,21-25, a confession
formhla which has little or no historical perspective. Thus the liturgical
framework and confessional content of both the positive phrases - ™"the
favours of God manifested in his mighty deeds" and "merciful grace to
Israel" (1,21-22) - and of the negative phrase, “the iniquities of the
children of Israel, all their quilty rebellions and sins" (1,23) do not
refer to history. At most there is an allusion to something that belongs to

history in general, or rather the history of salvation.

Fourthly, a clear awareness, as in CD, of a common past, of a shared
relationship, or fate, uniting present Israel with Israel of past and
future, be it in faithfulness or unfaithfulness, is not articulated. Even
the term "Israel" seems to be used in a much narrower sense than in cp. '
When 1QS uses the phrases, "God of Israel” (3,24) and, "the laws of God"
(4,3), it could be arqued that such phrases indicate that 1QS refers to a
belief that is shared with the past. However, it is doubtful whether history
is the frame of reference. The perspective seems not to be the consciousness
of a shared covenant, but rather the belief in a divine origin of law and

order, and therefore a belief in a present validity of God's law.

Fifthly, where CD is conscious of a faithful remnant, seen as heir to the
covenant by being faithful, but also in historical continuity, 1Q5 seems not
to be conscious of a remnant within or from Israe1.11 However, when 1QS uses
the expression "Sons of zadok"'? there is a certain consciousness of
continuity; "Sons of Zadok", refers primarily to the awareness of belonging

to a priestly line, thereby claiming a priestly covenantal inheritance from

19 as in 1QS 2,22; 6.13; 8,5.9.12; 9,3.6.
For a brief survey of the use of the term "Israel" in the Dead Sea Scrolls,
see E.P. Sanders, Paul, 1977, p.245-47.

% The remnant idea is found in 1QH 6,8; 10M 13,8 and perhaps 14,9.
In 1QS remnant is only found in context of destruction in which no remnant
will be left, (cf. 10S 4,14; 5,13 and 1QH 6,32).

12 108 5,2.29. Cf. the play on Zadok meaning “righteousness", in the phrase
P8 M2, e.g. 105 3,20.22; 1QSa 1,2.24; 2,3; 19sb 3,22-25.
See also CD 4,1.3; 5,5; 4QFlor 1,17 commenting on Ezekiel.
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the past going back perhaps to Phinehas. -3 If this is the case, two things
are important. On the one hand the "Sons of Zadok" seem to have a special
authority and belong to the leadership of the community though not mentioned
in a cultic context.'* The structure of the community is strictly hierarchi-
cal, consisting of priests, Levites and the people (1QS 2,19-21), or,
priests, elders, and people (1QS 6,8-9), with the community divided into
priests and laity and ranked accordingly. However, there seems to be no
difference in rank or authority between priests in general and the sons of
Zadok, when 1QS 5,2 is compared to 6,19.15 On the other hand, as in CD, it is
a priestly function to interpret the law within and for the community.
Simultaneously to study the law is a duty in which all members of the
community need to be engaged.16 It is, however, noteworthy that the priests
are the authoritative interpreters.17 Whether there is a critique of the
established priesthood and cult is hard to see, because an attack seems to
“be lacking.18 In spite of a great concern for purity and holiness in 1QS,
cultic service is no longer the most important priestly function. Instead,
according to 1QS 5,9, the priests' function is to "keep the covenant" and
"seek His will".'? This means the covenant validity, even when interpreted
according to a priestly tradition, builds on the principle of law, rather

than on history.

When the priestly function is to interpret the law, this may throw light on

the meaning of the unique expressiom, "their covenant". Thus it occurs in
10S 6,18-20,

"Then when he has completed one year within the Community, the Congre-

gation shall deliberate his case with regard to his understanding and

observance of the Law, And if it be his destiny, according to the

judgement of the Priests and the multitude of the men of their Covenant,

to enter the company of the Community, gis property...shall be handed
w2

over to the Bursar of the Congregation".

'3 The tradition it builds on is from Num 25,13, in which the priestly cove-
nant with Phinehas is established as an "eternal covenant", see Chapter One,
I1 (4) (a).

' See 10§ 5,2.9:; 1QSa 1,2.24; 2,3; 10Sb 3,22.
Cf. Jacob Liver, RdQ 6, 1967-69, p.28.

'S ¢f. Benedikt Otzen, Dgdehavsteksterne, 1959, p.67.
'® Ibid., p.73. Cf. 10§ 4,2-5.

1 198 5,20-22, cf. 1QS 2,3; 8,11-16.

18

Thus Elisabeth Schiissler Fiorenza, CBQ 38, 1976,'p.166—67, notes that the
hierarchical-priestly order is presupposed which indicates that their
authority and leadership are not questioned.

19 Translation Michael A. Knibb.
cf. 19Sb 3,23.

20 ¢f. 5,9 and 1Q5a 1,2.
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