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FOREWORD
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In order to trace the development of the conception
of the covenant in the thought of Israel attention
must be pald primarily to the movement of ideas
within the life of that people. This will necess-
itate a miniiim of attention to detailed historical
events. Wherever these do exercise a real influ-
ence on the Isrselite thought they are dealt with.
Thus consideration of the different phases of the
covenant-idea falls naturally into the chronologic-
al divisions of the major periods of Israel's hist-
ory, On the other hand the division of the Kingdom
in the time of Rehoboam made no resl difference to

the development of this idea, and it is passed over.

The assured results of scholarship, or
the views of the majority, are taken for granted in
connection with questions of authorship and dating
of the Biblical narratives. For example, it is now
well established that the J document, arising in
the Southern Kingdom, with the E document, arising
in the Northern Kingdom, likely some years later,
were combined to form JE, and centuries afterward
were combined with P, a post-Exilie document, to

g8ive us the Pentateuch much as we now heve it. In

the same way Deuteronomy is spoken of as appearing
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in the year 621 B.C., but it is remembered that much
in econnection with the writing and dating of this

code of laws is 28 yet unsettled., To consider such
questions in a menner worthy of their importance for
0ld Testament study in general would be to enlarge the

thesis to an unwieldy length and so defeat its purpose.

With these considerations in mind the Bib-
lical sources have been followed in so far as these
reveal the development of the conception of the cov-
enant., This question, as A.B.Davidson states, "runs
up into what is the main guestion of 014 Testament
religious history, viz., To what date is the concep-
tion of Yahweh as an absolutely ethical Being to be
assigned‘?"1 One purpose of the thesis is to0 cover this
point. Beginning with the common Semitie inheritance,
it goes on to deal‘with the contribution of Moses, how
this was preserved and how new elements were added dur-
ing the following centuries, until, with the prophets
of both the Northern and Southern Kingdoms, there came
a broedening and deepening of the conceptions of the
past, The span of history examined is of considerable
length, at least six hundred years, but from beginning
to end there is constant development. Each period
within that time arises out of the one preceding. MNoses
is indebted to the past, the pre- prophetic age depends

1. "Covenant," HDB, i., p.512.a.



on the work of Moses, while the prophetic religion

would have been impossible without the pre-prophetic

age. To the people of the Exile there was given g

rich inheritance of high ideals and a lofty concep-

tion of God, A posgitive presentation of this in-

heritance as it is expressed in the conception of

the covenant forms the subject of this thesis,
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Cfc hathad I'efeI' tO.

Common contractions used for titles of the books
the Bible, such as, Gen.- Genesis; Deut.-
Deuteronomy; Ki.- Kings; Am.- Amos; etc,

Cornill,®"Intro." -- C,H.Cornill, "Introduction to
the Canonical Books of the 0ld Testament," 1907.

¢p. =-- compare with.

Davidson,"Theol.” -~ A.B.Davidson, "The Theology of
the 01ld Testament,™ 1904.

Driver,"Intro." -- S.R.Driver, "An Introduction to
the Literature of the 0ld Testament," Eighth
Edition, 1909.

E -- Elohist.

€., -- for example,

ete. -- et cetera.

f. =~ and following verses, or psges.

Harper, "Amos and Hosea," -- W.R.Harper, "A Critical
and Exegetical Commentary on Amos and Hosea,"

1905.
HDB -- J.Hastings, "A Dictionary of the Bible,™ 1908.

HERE -- J,Hastings, "Encyclopedis of Religion and
Ethics, "

ivid. ~- the same.
J -- Jahwist.

Keutzsch,"Rel," -- E,Kautzsch, "Religion of Israel,"
HDB, Vol.v,

op. c¢it. -- work already quoted.
P -~ Priest's Code.

p. =-- page.

pp. =- pages.

vs., -- verse,

VSS. ~=- verses.

ZeA.T.W. ~- Zeitschrift fur die alttestamentliche
Wissenschaft.
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INTRODUCTION



From Genesis to Revelation our Bible is the story,
or the history, of God's reaching out toward man
and of man's response to this approach. The two
main divisions in this story are shown by the 0ld
Testament and the New Testament. In the former
we have the earlier period of this gradual self-
nmenifestation of God to man in sccordance with
human capscity and needs. Then in the New Testa-
ment we have the final and all-sufficient revel-
ation of God in the person of Jesus Christ, where-
in God Himself comes into the life of man and

through which man obtained & new and s richer con-

ception of God,

Our present task lies within that earlier
time shown in the 0ld Testament. Here we are given
what we might cell a 'bird's-eye' view of the hist-
ory of Israel. This is, however, presented from
one particular and definite standpoint, namely its
religious aspect, Every author or spokesman re-
gards the Hebrew State as a religious community.
All that happens to it from the very earliest times

has religious significance, whether it be the



deliverance from Egypt or the experiences in the

wilderness, the occupation of Canean or the Exile
from it., ZFEach event expresses some phase of the

relation existing between the people of Isrsel

and Yahweh;ltheir God.

Yet the Israelites had no abstract theol-
ogy or formal credal statements.2 Their relation-
ship to Yahweh was not conceived in such manner.
Although essentially religious the people were not
theologians, The conception of their relationship
wes part of their consciousness as a people, and
it was expressed in a practical form which could
easily and naturally menifest itself in their na-
tionel institutions. This form wes the idea of
having covenant relations with Yshweh. That was
the fundamental religious idea of Israel, direct-
ing all their l1ife and thought., Their doctrine of
God, their view of sin, and their conception of
redemption arose from, or were influenced by, this

LA A X X ¥ 4 F 1

1. "Yahweh" will be used throughout this thesis
as the spelling of the name of God; cf.,
€.g,, 3.R.Driver,"The Book of Genesis," p.407.
2., Deut.6:4 1s the closest to anything of this
kind., (All Biblieal references are to the
Massoretic Text.)



covenant idea., As A.B.Davidson says,
"The idea of the covenant is, so t0 speak,
the frame within which the development goes
on; this development being in great measure
g truer understanding of what ideas lie in
the two related elements, Jehovah on the one
side and the people on the other, and in the
nature of the relation. This idea of a cov-
enant was not a conception struck out by the
religious mind and applied only to things of
religion; it was a conception transferred
from ordinary life into the religious sphere.,"l

The purpose of this thesis is t0 examine
this covenant idea which we find in the life and
thought of the people of Israel. Noting the mean-
ing and the use of the covenant in those days, we
will seek to arrive at some conclusion regarding
the origin of this conception in Israelite religion,
The conception grew with the nation itself, continu-
ally enlarging in influence, and in richness of con-
tent. It was, we might say, the mainspring which
constituted the driving power of the great men and
prophets of Israei, enabling them to give concrete
expression to their thought and belief. We muét
trace the development of this idea, showing its
guiding influence in the practical life and in the
religion of the people.

This influence reached its flower during

LR X ¥ 2 L X K X & 4

1. Davidson,"Theol.™ 1.239.



those years which led up to the Babylonian Exile in
586 B.C. By this time the covenant idea was not
only deeply rooted in their religion but had borne
its richest fruit. During the Exile and following
it the process of ripening went on, but the great
germinsl period had been left behind. Thus our
study will be confined to that age which precedes
the Exile.

After examining the formative years of
Isreel's national life and those of the early mon-
archy, we come to that time frequently spoken of
as the period of 'written' prophecy. In the latter,
ettention will be directed mainly to the contribu-
tions of the prophets Amos, Hosea, Isaish and Jer-
emiah. Many other great men were contemporaneous
with them, yet those mentioned stand out as the
great ploneers of the religious thought of their
aay. Moréover, modern scholarship ig more nearly
agreed regarding their message and the facts of

their lives than is the case with most others.

Included in this age is the work of the
Deuteronomic School. Without going into the large
guestion of the authorship of the Book of Deuter-
onomy, and its exact dating,1we will regard it as

N S - B W S .

1. Cf., e€.8., Driver,"Intro." pp.82f.



appearing in the life of the nation sometime prior
to the Exile., The great mgjority of scholars will
concur in this statement, all except & small School
represented by R.H.Kennett and Hélscher. The view
of this School is that Deuteronomy could not form
the basis for the reform under King Josish and waes
thus written much later, at least after the Exile
had become an accomplished fact{ Others, such as
A.C,Welech and Oestreicher, regard Deuteronomy as
being much earlier than the formerly accepted date
in the time of King Josiah. It will, however, be
sufficient for our present purpose to accept the
view of the majority, including the latter School,
and place the appearance of Deuteronomy before fhe

Exile.

The meaning of the word a3, rendered
'covenant'! from the Latin 'convenire,' is now dif-
ficult to establish, owing to the lack of an English
word which adequately interprets the term as it was
originally used, The Germen 'Bund' is in the same
position as the English 'covenant.' J1"12 seems t0
come from g root of 1 through the feminine ending
n4m being used. But the natural root, ﬁ‘t], meaning

X X X ¥ 5 2 2 2 X 4

1. Cf. R.H.Kennett,"01ld Testament Essays," pp.82
and 220.



'$to cut,' nowhere occurs in Hebrew. Its connection
with the Arabic 'Bara', to cut, was long held to be
the derivation of the word, partly because, in the
forming of a ceovenant, an act of cutting frequently
took place; either an snimal being cut in two and
the parties to the covenant passing between the
pieces, or the parties cutting their flesh to allow
their blood to mingle. Doubtless the Hebrew phrase
J)“j%le]Q, literally 'to cut a eovenant't arose
from this element in the covenant-msking ritual.
Here ;1" does not itself become the object, that
which is eut apart or cut off. Jj1°12 71D may be
understood as a shortened expression in which +the
direct accusative is suppressed, and the meaning of
the word will depend on the context in which it is
found% The formal "eutting N~ " is where some-
thing is cut, or divided, with the result that a
covenant relationship is established as in the phrase
T];L‘I' 4 "47”7;].“47"]_'3)("that cut a covenant with me
by saorifice")% where the supposition is that the
direct object is an animal which is severed. Thus
the rite sprang from the ;™) and came to be an

expression of it, although the idea of a covenant

and of covenanting itself would be much earlier than

LA A X W ¥ F F ¥ ¥ 2

1. E.g., Gen.15:18; Ex.34:10; Jer.34:8,
2., C£., e.g., G.Kittel,"Theologisches Worterbuech Zum
Neuen Testament,” article on "S.«x 8yky', p.107f.

3, Ps,50:5,



any such phrase, The rite would, however, serve to
strengthen the bond of relationship. Other phrases

are also found, sueh as ;"7 with 12y (enter, also ?
violate, Dt.29:11), 71]2 (set or place, Gen.17:2),

niw (meke or render, 2Sam,23:5), 1Y (persevere or +4~4-
xeep, Fzek.17:14), end 0-Pj) (DIP, erect, Gen.6:18).
These further emphasize that the covenant is, funda-

mentally, the creating of a certain close relationsghip

between two parties.

A further suggestion is that N"122 may be
derived from N, meaning 'to eat'. Then the phrase
J17°717 N1D would express both cutting and eating,
two of the most common elements in covenant-making.
Possibly N1, meaning ‘eating', hss a different root
with the same sound whiech reflects the meaning under-

lying "1,

There seems to be more, however, in the
suggestion of a connection with the Assyrian birtu,
'a fetter', and beritu, e, fettering'. There is the
question, then, as to whether the corresponding verb,
baru, means 'to bind' or 'to enclose'. Perhaps the
closest we can come to expressing the various usages
of N"71 is the word 'bond', or 'obligation'. This
at least expresses what we find involved in the cov-

enants with which history has presented wus. It is

- e e G e o -



always a bilateral agreement of some kind. This may
be in the form of a compzct between the two parties,
either individuals or tribes or between an individ-
uel and a group, entered into for the purpose of
friendship, kinship, peace, or mutual help in some
metter of common interest. Thus it is a new and

valid relationship, and is formed for the benefit of

at least one of the parties.

The meaning and significance of N~ is
best seen by examining the ceremonies which are found
accompanying it. A standard for general division may
be found in the main feature marking these ceremonies.
This may be the exchange of something belonging to
the covenant parties, the eating of e common meal, or
the rite of passing between the pieces of a severed
animal. Two or more of these may feature the making

of any one covenant,

Ihe more primitive type of covenant was
formed usually by an exchange of some sort between
the two parties concerned, This exchange might be
of food, names, garments, weapons, etc. In the cov-
enant of friendship made between David and Jonathan

the latter gave his garments and weapons to the
1
former, Whether or not David gave anything to

1. 1Sam,18:1f.



Jonathan we 4o not know, At that time he would
scarcely possess any weapons, but the idesa under-
lying an exchange remsins, This idea is that what-
ever has been in intimate contsct with a person be-
comes imbued with his personality. Thus to offer
something to another was to offer something of
oneself, the acceptance of which would create a
commmity of life between them, David would hence-
forth carry about with him something of Jonathan's
personality, their souls being united to form one
common life, Obligations always rested on both
varties, usually expressed verbally in oaths and in

curses pronounced for unfaithfulness., In this case

it was the obligation of intimate friendship.

HEspecially significent is the widespread
method of covenant-making characterized by a common
meal, This is known as the "Covenant of Salt", due
to the invariable use of salt as an accompaniment
to every meal., It also has the idea of exchange
within it, The food that is partaken of in common
establishes a bond of good-will, sometimes of actual
kinship, between the two parties, It is an emphas-
lzing of that bond of fellowship which ordinarily
sccompanies eating and drinking together in all parts

of the world, even as to-day. The meal is the daily
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nourishment of the community., This common strength-
ening creates é common 1life and 'strength of soulf
gmong all those who partake, In the daily eating
together of a tribe, a community of relatives, the
psychic community already existing is confirmed and
strengthened. For an outsider, then, to eat with
the tribe or s member of it, is for him to share in
this community of the tribal life, He becomes, for
the time being, "one of the family."] should an eneny
eat from the table of an Arab this bond would be
established and its obligations rigidly observed.
Similarly a covenant of peace between two tribes was
ordinerily confirmed by a feast, accompanied by an
agsurance of maintaining peaceful relations.2 In the
014 Testament covenant between Laban and Jacob there
was a mesl of some kind, eaten on the heap of stones,
or beside the pillar, which had been erected? This
was the final link in establishing the covenant re-
lationship,

Many covenants were accompanied by drinking

only. This might be blood or a substitute--wine, or

L XK K 2 X X ¥ ¥ X J

1. Cf, E.Crawley,"The Mystic Roge," p.240--quotes
Featherman,"Social History of the Race of Man-
kind," v.,, P.371; also J,A.MacCulloch,"Covenant,"
HERE, iv., p.206 and J.Pederson,"Israel," p,304,

2. Cf, J.G.,Frazer,"Folk-lore in the 0ld Testament,"

i., P.399f.
3, Gen.31:46; and cf, Josh,9:14f,
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a mixture of some sort, such as blood, water and fil-
ings from weapons3 In the use of blood, or a sub-
stitute symbolical of blood, there is the thought of
creating a common life, as with eating. Blood was
regarded as the seat of life and was thus a natural
element to use in creating a close relationship. But
further, a retributive element was present in that
each covenanting party henceforth carried with him
something of the other which acted as a sort of guard-
ian to punish any breaking of the covenant responsi-
bilities, With the mixture mentioned above the re-
tributive element was stronger, the weapon filings
carrying the significance of injury or desath to a

bresker of the covenant. The curses and self-impre-
cations regularly accompanying the drinking also in-
dicated this. Such a rite is found especially in the
admitting of & stranger into a clan, or for friend-
ship between two people or tribes, In the latter case
the chieftains, as representatives df the psyechic com-

munity of their trives, would mingle their blood,

Blood-covenants, although they illustrate

one particular type of covenant-making, are really in

s class by themselves. Their consideration would lead

1. Rev, F.,Mason,"On Dwellings,etc.,,o0f the Karens,"
p.160, speaks of the Karens of Burmas using this
"peace-making water" in a covenant with an enemy:
quoted by J,G.Frazer, op. cit., i., p.406.



12

one into far fields, such as the purpose and meaning
of sacrifice, Furthermore, connected with the blood-
covenant is the idea of identity of person or kinship
produced between the covenanters. It is probable,
however, that the idea of producing this relationship
artificially is not primitive} and covenants in gener-
al frequently imply no more than the bond of faithful-
ness to the object of the covenant. Thus the question
of the blood-covenant will be omitted from our special
consideration, especially as it is not prominent in
the Old Testament, There are, chiefly, some of its
rites which are survivals or adoptions from other
vpeoples, and the rite of circumeision, which may bve

questioned as being a 'bona fide' example of the

blood-covenant.

Another form of the covenant is found when
a vietim is cut in twoe and the parties concerned pass
between the pieces., Such a ceremony is found in
Genesis, chapter 15, verses 9 to 21, where Abraham
and Yshweh enter into a covenant, Yahweh fulfilling
His part of the ceremony as would any human. The rite
has been explained as a symbolic form of imprecation,
implying that those who swore the covenant oath to

each other prayed that they might be treated similarly

L XA N R ¥ & F & X J

1. Cf. J.A.MacCulloch,"Covenant," HERE, iv., p.206f%.
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if they proved unfaithful to their vow.1 But this

neglects the characteristic feature of passing be-

tween the pieces,

E.Crawley refers to the "split token," or
the dividing of an object into two parts and each of
the contracting parties being given a half? The
parties are, in this way, part of a whole and close-
1y united. The idea here is chiefly the possession
of something belonging to the other, as in the case
of sn exchange, and consequently an actusl physicel
bond 1s established., This again does not explain

the significance of passing between the pieces of

the severed vietim,

W.R,Smith has offered a 'sacramental', or
'purificatory', interpretation of the rite. He states
that "the parties stood between the pieces as a symbol
that they were taken within the mystical life of the
victim.“3 The persons who passed between the pieces
were thought to be thereby united with the animal, and
with each other, by a common blood, Thus the rite
would be a variation of the blood-covenant, the blood
of the animal being substituted for human blood. The

1. Cf, E.Westermarck,"The Origin and Development of
the Moral Ideas," ii., p.208f.

2, "The Mystic Rose," p.238.
3., "Religion of the Semites," 3rd. edltlon, p.461.
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element of communion is strengthened by the fact
that the vietim severed was always an animgl, or

animalsg, used in sscrifice.

J.G.Frazer has discussed this gquestion at
some length, quoting many exemples of similar cov-
1

enants, both Semitic and non-Semitic. He finds a
strong argument for the retributive element in the
ceremony but also admits the force of W.R.Smith's
point of view. Thus he concludes, speaking partic-
ularly of Abrsham's covenant,

"The rite 1s composed of two distinct but

correlated elements, namely, first, the

cutting of the victim in two, and second,

the passing of the covenanters between the

pieces. Of these two elements the first

is to be explained by the retributive, and

the second by the sacramental theory. The

two theories are complementary to esach

other, and together furn&sh a complete

explanation of the rite.?

The same could be said of all covenants.
There is the union of interests, or of life, in the
solemn ritusl acts, and the rite becomes a saera-
mental one., Where blood is used, by drinking, lav-
ing or sprinkling it on the participants, this elem-
ent is emphasized. Then in the covenant curse
5

(I]Ejg),,there is the retributive element assoc-~
iated in the above case with the act of cutting

1. "Folk-lore in the 014 Testament,™ i., PP.392-425,
2. Op, eit., p.425. 3. E.g., Gen,26:28.
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the vietim in two, This may simply be implied as

the result of the new relationship formed, as was

the case apparently in the covenant between David
and Jonathen; or, more usually, it is definitely
stated as in the covenant of Isaac with Abimelech,
Ahuzzath and Phicholj The solemnity of the N3

is increased when a "witness" is cglled to the cov-
enant. If a covenant were made over the grave of a
ssint a supernatural element was introduced. The
spirit of the saint was regarded as the keeper of

the covenant who would act as guardian of the com-
pact. There were gods who were believed to safe
guard tresties and covenants? g0, where such existed,
these would regularly be appealed to in the making of
covenants. In the Old Testament Yahweh is frequently
celled upon to witness the compact, as when Jacob and
Laban made their covenant. It was concluded with

words that were typical:

"This heap is a witness between me and thee this
day...Yahweh wateh between me and thee when we are
absent one from another, If thou shalt afflict my
daughters, or if thou shalt take other wives
beside my dsughters, no man is with us; see, God
is witness betwixt me and thee.®

The evidence goes to show, however, that a covenant

1. Gen.26:26f,
2. Cf, W,R.Smith,"The Religion of the Semites,"
p.692 -- "Notes to 3rd. Editiom," by S.A.Cook,
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witness was not essentisl in the establishing of a

covenant relationship.

From the foregoing we can now distinguish
the mein constituents of any covenant. These are
three in number, the oath (NY 12w ), the curse (N5i¢),
and the ceremony accompanying these. In ‘the 0ld Testa-
ment we f£ind NY 120 and N30 both used to mean either
a Simple oathior a8 covenant oath.2 In Nehemiah, chapter
10, verse 30, both terms are used in reference to the
seme covenant, In earlier times, however, it is like-
ly that each term was used in its distinct sense and,
as time went on, the ceremonies were shortened so that
NY12W and N3N came t0 be used generally in refér—-
ence to g covena,nt.3 This would indicate that the oath,
the positive part stating the purpose of the covenant
and the conditions on which the future relationship
was to exist, and the curse, invoking punishment on
themsgelves in case of fasilure to keep the oath, was

the central and all-important part of the covenant.

Yet & covenant is more than just a simple

4
oath, In the latter merely words were exchanged while

WD A S oW G W AR e S

1. 18am,30:15; 1Ki,8:31. 2, 25am.21:7; Gen,26:28.

5. Cf, A.B.Davidson,"Covenant," HDB, i,, p.510; also
R.Kraetzschmar,"Die Bundesvorstéllung im Alten
Testament," p.15.

4, Compare 15am.30:15 with Gen.21:22.
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in the covenant the words were part of a cultus act.
The ceremony in whieh the oath and curse were embedded
raised the whole to a higher level, and gave the oath
s new sanctity. Thus, being a holier act, the agree-
ment became more binding for the participants. As
Kraetzschmar expresses it,

MEirhohte Furchtbarkeit erhielt die Alse und

somit der ganze Bund dadurch, dass sich mit

demselben eine feierliche, unter Vergiessung

von Blut vollzogene Ceremonie verband."l
It was the ritusl which made the formal covenant a

sclemn act, and it brought an element of permanence

to the obligations.

Thus the covenant relationship gave each
party to it certain rights. Even though the one was
superior in strength, as in the case of a victor ent-
ering into a covenant of peace with the vanguished,
there would be responsibilities on both sides which
the other party would have a right to expect would be
kept. 1In this way the term /12 came, eventually,

to have the significance of a law, or code of laws.

From this survey the basic significance of
J"12 may be grasped., The term expresses a vital
union established and continuing between two parties.
This relationship goes deeper than en agreement or a
compact, It 1Involves the 'life force' of the/indiv-

L R F K X X X ¥ _ 2 J
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individuals or those groups immediately concermed;
their gttitudes, interests and wills are brought
into a harmony in accordance with the purpose for
which the "2 is established., We may, therefore,
define the term more fully as a 'spiritual bond' in-
augurated between two parties through a ritual act
or a ceremony, with accompanying oaths, to give out-
ward expression and validity to the newly formed re-
lationship., This, at least, we are justified in
saying on the basls of the evidence which etymology

end the accompanying ceremonies have to offer,



CHAPTER
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In the Semitic world generally, sufficient examples
of covenant-making are known to show that the cov-
enant-ides existed in the social life of early tinmes,

and to reveal gomething of the significance of that

idesa.

Perhaps the most familiar, and at the same
time the simplest in form, is the Covenant of Salt.
oalt preserves and purifies food and is essential to
both humesn end animal life, This fact would be espec-
ially important among Eastern nations with their hot
climate, where selt was often regarded as a symbol of
life.1 Thus anyone who partook of another's salt
automaticelly stood in g different relation to that
person than formerly: they had ngether eaten of that
which sustains life, creating between them the bond of
psychic community. The passing traveller was always
welcomed as an honoured guest within the tent of the
Arab; nor would a traveller come to a tent without
stopping and eating the proffered food. Even should
that one happen to be a personal enemy, if he touched
the cord of the tent or partook of food, he was treat-
ed by his host and by all the clan as a brother whose
life and property would be respected the same as would

L 2 & X X 2 X ¥ X J

1. A.S.Peake,"A Commentary on the Bible," p.222.a.
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those of any other member of the clan or tribe.1 The
relationship thus established might be temporary,
confined to the time during whiFh the food eaten by
the guest remained in his body;abut it was a close
relationship, something belonging to the host having
become, for the time at least, & part of the guest.
There must also have been a permenent element to it
because of the symbolism of salt. At any rate, the
Arab regarded hospitality as an imperative duty, ana
it was s matter of pride and honour to be generous
in the exercise of it. Neglect to offer hospitality,
or the breaking of the bond when once formed, would
bring disgrace upon the tribe and was thought to in-
sure severe reverses or injury in the near future,
both to the individual who had transgressed, and to
his tribe, The prevalence of this custom among prim-
itive tribes and various peoples, with the fact that
its history reaches far back into the dimness of an-
tiquity, seem to indicste that the Covenant of Salt
was one of the earliest, if not the earliest, forms
of covenant-meking, and was the pattern from which

all later covenants took their shape.

1. Cf, W.R.Smith,"The Religion of the Semites,"
P.315; also F.B.Jevons,"Introduction to the
History of Religion,™ p.99.

2., Cf. A.Lods,"Israel from its Beginnings to the
Middle of the Eighth Century," p.202.

3, Apart from eny consideration of the Blood-cov-
enent, which, linked with kindred and sacrifice,
would slso be early,
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Differing somewhat in significance was the common
mesl frequently appearing in connection with the
forming of a covenant where the eating together was,
alone or in conjunction with other rites, an outward
confirmetion and expression of a covenant already
inaugurated, not itself creating the covenant, as
above, This concluding mesl was common in every type
of covensnting, such as meking an glliance or a peace
treaty, the accession of a king, or establishing
friendship.1 They would be the more important occas-
jons, when every care was being taken to insure a
solemn binding, all the necessary formalities being
observed, Further, it is the party who is superior

in strength or position who provides the meal, he belng
the one who would give strength of soul to the other.
The partaking of the meal marks the beginning of the
new relationship. The oath has been made, the mutual
responsibility accepted and now a community of life is
created., If the latter has already been accomplished,
a8 by a preceding rite of cutting a vietim in two, then
the meal which follows will serve to confirm and
strengthen, to a degree approaching kinship, the union

alresdy established.

Although there is no record of the ceremony
concluding the covenant itself we can see that a league

- W S e Em S S G S

1. C£,, e.g.,, A,Lods, op. eit., p.202; E.Crawley,"The
Mystice Rose," p.239; J.Pedersen,"Israel,” p.304,



23

for warfare was regarded as a covenant, In Psalm 83
we have a late record of a number of states surround-
ing Judah combining in an attempt to prevent the re-
vival of the Israelite nation after the Exile., This
is described by saying, "They are confederate (J1°7)71)
against thee,"1that is, "They have made a covenant
against thee.”™ An earlier instance is the uniting of
the five Cansanite kings against Gibeon.2 Here nN-1a
is not mentioned, but the fact of their uniting would
point to an sgreement of some kind being made. Such
covenants would deal with loyalty during the ensuing
campalign, the extent of assistance to be given and
the division of the spoil. Frequently they were only
of & temporary nature, ending with the conclusion of

the matter which had brought them together,

Other rites in connection with the estab-
lishing of peace or friendship between two tribes or
communities are revealed by the discovery of the half
skeletons, that of a girl and that of s boy, at'Gezer,
referred to by J.G.Frazer.3 Remains of some solemn
rite of the people who preceded the Hebrews in Pales-
tine where here found by FProfessor Stewart Macalister.,
The only theory which seems to fit all the known facts,

as Frazer so ably points out, is that these children

1. Ps.83%:6; cf. also Isa.]:2,
5. "Folk-lore in the 01d Testament," i., pp.416-425,
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were killed and cut in two at the making of certain
solemn covenants, the covenanters doubtless passing
between the severed pieces, snd esch party to the
covenant retaining a half of the viectim as a guar-
antee of the good faith of the other party to the

vows which each had +tsaken,

The marrisge compact was regularly regard-
ed among the Arabs as a covenant ceremony. It was
accompanied by eating and, especially, drinking to-
gether, This created a unity of life between the
covenant parties, and between the tribe and the new
member that was now being admitted into it. Also
this became a pledge of faithfulness on the part of
each party to the marrisge rela‘cionship.1 Further-
more, in the marriage itself is the thought of ex-
change. The relatives of the woman give their
daughter while the other party must glve a gift,
regarding which negotiations are carried on before
the marriage. The exchange is not simply a dsughter
for a certain material payment, but lies rather in
the sphere of creating a community of 1life, Thus the
gift must be sufficient to keep the balance between
the families,

Likewise other solemn pledges and oaths

1. Cf£, H.C.Trumbull,"The Blood Covenant," p.192,
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were entered into as covenant contrects. An Assyrian
inseription records such in the oath of fealty of
Matitilu, prince of Bft-Agusi, to the king of Assyria.

The inscription runs thus:

"This he-goat has not been brought up from its
flock for secrifice, neither to the brave, war-
like (goddess Ishtar), nor to the peaceful
(goddess Ishtar), neither for sickmess nor for
slaughter, but it has been brought up that
Mati'-ilu may swear fealty by it to Ashur-
nirari, king of Assyria. If Meti'-ilu sins
against his oath, just as this he-goat has
been brought up from his flock, so that he
returns not to his flock and sets himself no
more at the head of his flock, so shall
Mati'-ilu be brought up from his land, with
his sons, his daughters, and the people of

his land, and he shall not return to his land,
neither set himself at the head of his land.
This head is not the head of the he-goat, it

is the head of Mati'-ilu, it is the head of
his children, of his nobles, of the people of
his land, If Mati'-ilu breaks this oath, as
the head of this he-goat is cut off, so shall
the head of Mati'-ilu be cut off, This right
foot is not the right foot of the he-goat, it
is the right hand of Mati'-ilu, the right hand
of his sons, of his nobles, of the people of
his land, If Mati'-ilu (breaks this covenant),
just as the right foot (of this he-goat) is torn
off (so shall the right hand of Matit'-ilu, the
right hand of) his sons (of his nobles, and of
the people of his lsnd), be torn off,nl

Then there is s long gap in the inscription in whieh
it 1s 1ikely that the further dismemberment of the
victim was described, with the statement of the sym-

bolism of each limb being that of Mati'-ilu, his soms,

1. J.G,Frazer,"Folk-lore in the 01d Testament," i.,
p.401f., quoted from F,E.Peiser,"Studien zur
orientalischen Altertumskunde," p.3. Words in
brackets wanting in inscription.
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deughters, ete., if they should prove traitors to the
king of Assyria., Although not stated, there would
doubtless be a covenant meal on the completion of this
ceremony. The record is a particularly interesting
one in that it gives us an example of a covenant in
which the retributive element is very strongly emph-

asized,

Other forms of early Semitic covensnting gare
also to be found. A primitive and natural rite was
the drinking or the mingling of blood obtained from
the two parties. As time went on this was superseded
by a symbolic laving, sprinkling or anointing with
blood. Herodotus tells of both methods of the blood-
rite being in use. The Arabs of his day established
a covenant by "licking up" each other's blood., In
other cases blood was drawn from the thumbs of the con-
tracting parties, This was smeared on a rag torn from
their garments, and then on seven stones, the number
seven being sacred.1 Another step was the substitution
of the blood of animals, used vicariously for human
blood. Then the blood and wine, mingled for drinking
or laving, became eventually simply wine, "the blood
of the grape®™ as it was called.2 In more recent times,

1. Herodotus i. 74; Tacitus, Ann.xii. 47, and Herod-
otus iii. 108; quoted by W.E.Addis,"Hebrew Religion
to the Establishment of Judaism under Fzra," p.40f.

2. Gen,49:11; Deut.32:14,
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since the days of Mohammed, when wine was renounced,
coffee has come to take its place as a drink for seal-
ing covenants and contracts. Milk was also used as a

substitute, though early mention of it is rare,

The exchange of clothing, shoes, ornaments
or weapons was used to create a covenant relationship.
As with the use of blood, a part of each coOvenanter was
given to the other, creating and protecting the J1°"2
relationship. This thought underlies the action of one
seeking protection laying hold of the garments of the
man to whom he appeals. A more formal manner was to
tie a Xnot in the heasd-shawl of the protector.ﬁ In this
way the strength of soul of the protector was given to
the ore who appealed to him, through contact with the
former's clothing., This is also revealed in the story
of Ruth., ©She makes an appeal to her relative, Boaz, for
protection by lying down at his feet and saying, "Spread
thy skirt over thine handmaid.'"5 Then, responding to her
appeal, he goes to the elders sitting at the gate of
Bethlehenm for judging in any matter of law, There he
arrgnges with Naomi's next-of-kin to redeem the family
property. The next-of-kin not desiring to do this, Boagz

obtains that right, whieh involved marrisge with Ruth,

1. Cf, H.C.Trumbull,"The Blood Covenant," pp.64, 191f.;
W.E.Addis, op, cit., p.44.

2. W.R.Smith,"Religion of the Semites," p.355,.

3. Ruth 3:9.
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The matter is confirmed according to a custom:

"A man plucked off his shoe, and gave it to his
neighbour: and this was a testimony in Isrsel,n]

The next-of-kin removes a shoe and hands it to Boaz
before witnesses, and the matter is concluded. While
the Book of Ruth may be exilic, or post-exilic, it is
referring here to what must have been long-established
customs reflecting the principle of the union of the

self with one's property, particularly clothing,

Stones frequently played a part in covenant-
ing. To stand on a stone in making an oath was regard-
ed as giving stability and permanence to the oath; it
would, by magical transference, partake of the gquality
of stone. Thus Jacob and Laban ate their covenant
meal on a heap of stones in concluding their 1 and
Joshua set up a stone as a witness to the agreement at
Shechem.2 The numerous ancient stone circles, dolmens
and. cairns found to-day throughout Palestine, especi-
ally in Moab, reveal that stones held s large place
in the social as well as the religious relationships
of the Semites, as with primitive peoples in general.
In some cases the covenants connected with stones were
religious in character, a deity being thought of as
residing in the stones, but in other cases these

1. Ruth 4:7. 2. Gen.31:46; Josh.24:26.
3. Cf, J.G.Frazer,"Folk-lore in the 0ld Testament,n
ii., pp.401%,
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apparently acted only through their own physical pro-
perties, With the latter the ceremony of oath or cov-
ensnt was purely magical in character and the vow or
bond creasted regarded as being strengthened and made
immutaeble by the stone, Here agsain the covenant thought
is in the field of the psychic community established

between the parties being influenced by an accompanying

rite.

The examples of covenant-making among the
Semites, outside of Israel, are comparatively few. Yet
there are sufficient of them to indicate that the custom
was well-known, The establishing of social relation-
ships necessitates a ceremony of some nature. Where we
find even occasional references to the use of a custom
prevailing among other people of that time and other
primitive races, it cannot be doubted that it was the
commonly accepted custom amongst the Semitic peoples.
The wealth of material collected in the name of 'Com-
parative Religion‘Ishows that the covenant contract
formed the basis of social contacts among all primitive
races. Its presence, therefore, in the life of the
Semitic peoples would indicate that it had a similar

importance for them,

Turning now particularly to the use of the

D I W WY Em WY e B S

1. By J.G.Frazer, H.C.Trumbull, E.Crawley, and others.
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covenant in the secular life of the Hebrews, we find
a greater amount of material available, This is due
to the unique records which we possess, records which
frequently deal with the personal fortunes and mis-

fortunes of historic tribes and characters.

Clearly evident is the Covenant of Salt.

‘The strength of this is revealed by the cry of the
Psalmist:

"Yea, my man of peace, in whom I trusted,

which did eat of my bread, hath lifted up

his heel against me,"l
A greater breach of faith could not be imagined. The
two men had been at peace, that is, in an intimate
friendship. One had provided food, of which they had
eaten together, and he had given his own strength of
soul in the common life thus established between them.
But the other had broken the ;-7 and turned against
his fellow covenanter. The lament of the Psalmist is
more than thet of a broken trust, it is that of the
bresking up of the life force of which his own soul
was a part, He turns to God, as in fellowship with

Him weas the only hope of rebuilding that which had

been destroyed.

In the Book of Ezra is another reference to
the Covenant of Salt. In a letter to Artaxerxes for
the purpose of trying to prevent the rebuilding of the
walls of Jerusalem the authors declare:

W e . G A GO SR AR

1. Ps.41:10.
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"Because we eat the salt of the palace, and it

was not meet for us to see the king's dishonour

therefore have we sent and certified the king."
These men, having eaten the king's salt, were bouund to
him in loyalty and so to his interests. The appeal for
support of their views is a very clever one in thus
pointing out the strong basis for their own loyalty,

and the appeal was successful,

This type of covenant is well illustrated in
several instances narrated in the early Biblical stories.
On one occasion Abrasham sees three strangers approaching
his tent.. Going to meet them, he bows to the ground and
invites them to rest and take food, even bringing water
for the washing of their feet. The best that Abrahem can
afford is prepared and given to his guests. Then there
is the similar hospitality which Lot offers to the two
angels who come to him at Sodom ih the guise of strangers%
They become guests under his roof. When danger threatens
them Lot is willing to bring disgrace upon his own family
rather than have harm come to those who had accepted his
hospitality. The lattér was apparently the greater evil,
This is further illustrated in the story of the Levite

4
who accepted the hospitality of a man in Gibeah. The

T D v e Gy e G W WY

1. Ezra 4:14,

2, Gen.18:1-8 (J), cp. Driver,"Intro." p.15. Through-
out the thesis Driver,"Intro." is followed in the
Documentation of the Biblical narratives, unless
otherwise stated.

3a G'enc19:1"11 (J)o 40 Jud.19.
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welfare of the mean's daughter and of the concubine of
the Levite was of less importance than that of the

Levite, the invited guest with whom he had taken food.

The entertaining and killing of Sisera by
Jeel, the Kenite;1is interesting in this conuection.
Here hospitality was, apparently, offered and accepted.
Then Jael proceeds to murder her guest. At first this
appears to be a direct bresking of the Covengnt of Salt

and, instead of bringing disgrace, results in great
honour to the woman. On examination, however, it is
not so puzzling. The account in chapter 5, vss. Zf to
27, of the Book of Judges is the older of the two.d In
thig Jael strikes the death-blow as Sisera bends his
head to drink, Thus no covenant would have been estab-
lished, The man being an enemy to this lone Kenite

family as much as to the Israelites helps to explain

this act of cunning.

Another element in the Covenant of Salt is
emphasized by the direct references to it. ZILeviticus,
chapter 2, vs. 13, speaking of the 'meat offering’',
states, "neither shalt thou suffer the salt of the
covenant ( J?“j%lYﬁi?) of thy God to be lacking,"™ and

1. Jud.4:17=22,

2, Cf, Driver,"Intro.," p,.,171; also A.S.Peake,"A Commen-
tary on the Bible," p.261f. Those scholars who
accept the later account of Jud.4 do not do justice
to the strength of the Covenant of Sslt as it exist-
ed in primitive times.
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in Numbers, chapter 18, vs. 19, of the 'heave offering’,
it says, "It is a covenant of salt for ever before Yah-
weh unto thee and to thy seed with thee." Salt became
a symbol of the covenant of Yashweh with His people be-
cause of its signifying the intimate bond established
between those who ate together., Moreover it was perman-
ent. The addition of salt to these sacrifices signified
an inviolate bond which united Yahweh to His people for-
ever, Thls is supported by the further reference in the
Second Book of the Chronicles, chapter 13, vs. 5, where
Abijah reminds Jeroboam I that Yshweh gave the rule of
all Israel to David and to his sons forever by a "coven-

ant of salt™; the will of Yshweh was united with that of

the House of David.

From both the early and later records we thus
have evidence of the importance smong the Hebrews of
this widely-used rite of eating in creating and strength-
ening a close relationship between two parties. So
strong was its influence that it came to express some of
the deepest thoughts of Israelite life and definitely
took on the significance of permanence. This is like-
wise seen in the part which the common mesgl played in a

number of the other covenants to be mentioned.

The esteblishing and confirming of friendship
was regarded as a covenant, since friendship is a com-

munity of souls. The ;)2 between Jonathan snd Dgvid
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is the outstanding example of this, "The soul of Jon-
athan was nit with the soul of David,"lso they form s
covenant giving expression and reslity to the oneness
of soul which they felt, It is confirmed by mutual
sgsurances of friendship and by Jonathan giving his
clothes and weapons to David, thereby giving something
of himself%-there is no common meal in this covenant.
With the rise of David's power and influence this in-
timate relationship with Jonathan could not help but
involve the latter in a deep conflict with the psychic
compnunity of his family. Through him David partook of
the common life of the family. This Saul recognized
by et first honouring him, but when David began to
supersede him in honour and influence this bond was
broken., Ordinarily Jonathan would have been in the
same position as Saul but his covenant with David made
g division in his soul, his family on the one side and
David on the other. Jonathan must then act as a con-
ciliator so thet the unity of his own life might be re-
gained. This he attempts to do, warning David of danger
from Saul and also entreating his father on behglf of
David.3 He i8 successful for a time, but when the gitu-

ation goes beyond his control he remains true to Davigd,

1. 1Sam,18:1.

2. The connection of the self with one's clothing is
well illustrated in 2Ki.2:8,14--Elijah's mantle
could divide the waters of the Jordan, even when
it was used by Elishsa,

3, 15am.19:1-17,
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since they are really one, Saul's attempt on his
son's life is due to the resulting breach in the
femily relation, Jonathan has failed in the claim

of kindred by assisting in David's escape. The same
breach is made in the family relation of David later
when his sons rebel against him.1 The conflicet in the
soul of Jonathan is really insoluble, His covenant
with David is so sgstrong that it is as intimate a re-
lation as the claim of kindred, even more so since he
remains true to it. After the real bresk with his
family he meets David in the field and renews their
covenant with Yahweh as a witness, giving mutual
assurances that it extends to the families of both,
On hearing of the death of Jonathan, David's lament
clearly revéals his feeling toward his "brothery,
spesking of him as though he were his kinsman. It is
also seen in his kindly treatment of Mephibosheth,
the lame son of Jonathan. David brings him into his
palace 'to eat at his table continually', thus making
him one of the familyua |

From this we see that in both the relation-
ship of kindred and that of N~ it is the spiritual

element that is basie. 1In fact, these two come very

1. 25am.15f,; 1Ki.1.

2, 15am.20 (J) --may be an insertion from a parallel
story, also early. On vss.11-17 (E) cf. A.S.Pesake,
"A Commentery on the Bible," p.282.b0.
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close together in Hebrew thought. We find, for ex-
ample, both O3y and N"712 used in reference to
the relation of kinship and also friendship, with the
context sometimes being the only indication as to
which is mee;nt.1 Qi3Y means the full harmony exist-
ing between those united, while ;o112 indicates the
fact of the union with the privileges and obligations
‘4nvolved. The two words used together as s "covenant
of peace"zis then but a stronger expression for 'cov-

enant!?.

That actual kinship was not necessarily a
result of all covenants is gathered from the stories
of the patriarchs which have centred round the village
of Beer-sheba, The origin of ifts name, "Well of the
Oath", or "ilell of Seven", is related in Genesis, chap-
ter 21, vss. 22 to 32 (E), and again in Genesis, chap-
ter 26, vss. 26 to 33 (J). In the former Abraham ent-
ers into a covenant at this place with Abimelech and
Phicol, It was a covenant of pesce and friendshiyp,
accompanied by an eppropriate oath., Abraham had be-
come powerful and conflicts arose over the gquestion of
water rights, Then Abimelech comes requesting the mak-
ing of a covenant since it would be to his advantage to
have the support rather than the enmity of so strong a

neighbour, Abraham welcomes the suggestion and, as the

LR & X ¥ X _X_X_ X J

10 qu., GenQ26:28"51; PS.55:21.
2, Ezek.34:25; 37:26.
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superior party, mekes a present to Abimelech from his
flocks, By accepting it the covenant is created.

Then Abraham gives seven ewe lambs as a witness that
the well in question is his and Abimelech acknowledges
this in receiving them. Thus the place receives its
name. "Well of Seven" may signify the covenant oath.
Perhaps a ceremony was performed in which the blood of
the seven lambs was used, as in the covenant of smear-
ing blood on seven stones, However, no ceremony is
mentioned and as there are seven wells in the loecality
the natural explanation is that the real significance
of the name is "Seven Wells", the one based on the oath

arising at a later time.

In the J narrative the covenant is made be-
tween Isaac and Abimelech, who is accompanied by Ahuz-
zath and Phichol., Isaac had previously been sent away
because of his growing power, but now Abimelech seeks
to make a covenant., The reason he gives in the words,
"We saw certainly that Yahweh was with thee." Isasc's
growing success made it advantageous to be affilisted
with him. The covenant is made and conecluded by =&
feast, which is provided by Isasac, as in the case of
Abraham's covenant. Through this they are bound in a
common life by eating and drinking together. The next
day Abimelech and his men depart but between them there
is complete harmony: "they departed from him in peace
(n9sy)."
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In all matters connected with war the covenant is very
prominent amongst the Hebrews, both in their dealings
with each other and with foreign powers., Leagues were
formed for purposes of offence and defence, In doing
so, an understanding would have to be reached in regard
to various things such as loyalty to each other, the
number of men, the equipment to be contributed and the
division of spoil, For this a covenant would be estab-
lished, The lesgue between Judah and Isrsel, with Edom
assisting them, likely becsuse of its subjection to
Judah, to meke war against the rebelling Moabites, would
be a cesge in point.1 In spite of the failure of this ex-
pedition the alliance did not cease but was further
strengthened by the merriage of Athalish, daughter of
Ahab, to Jehoram, King of Judah.. Marrisge was itself a
covenant, creating a community of life between two
parties and so between their respective families. This
alliance lasted until after the disastrous attempt to
recover Ramoth-gilead for Israel when Jehu put to death
the king of Israel and the king of Judah, thereby break-

ing the chammel of common life between the two kingdoms.g

An earlier instance of such g league is that

of Abrsham with Mamre, Eshcol and Aner, three brothers
and chieftains of the district of Hebron in which he was

1. 2Ki,3:41, 2. 2Ki.8:18; cp. Mal.2:14.
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dwelling, Lot was captured in a revolt against the
king of Elam., Abraham hastens to the rescue, summon-
ing to his assistance these three brothers who "were
confederate with"?him. Here we find the covenant al-
ready in existence and are able to see something of
its implications. Because of the bond between them
any one of the four would have to respond to such a
summons as Abrsham sent, their interests being united.
Likewise Abrsham regards a due proportion of the spoil
as belonging to his confederates. He mentions this in
e nmatter of fact way while speaking to Melchizedek.
The division of the spoil would be made, not simply
because of the assistance rendered but because of the

covenant relstionship existing between them.

When, in the days of the Judges, the Israel-
ites gathered at Mizpeh "™unto Yahweh" to take up the

avenging of the outrage of Gibesh a covenant would be
established42 This place, probably near Shiloh where
the tabernscle was at that time{swould be a natural
place for making vows of unity and consecration for the
forthecoming expedition; Yahweh would be called upon to
witness the covenant. The account as we have it is the
expansion, especially in regard to the extent of the
unity of the Israelites and the size of the armies, of

1. Gen,14:13 -~ "1, thus "in covenant with",
2. Jud.20 and 2t. .
5. Cf, C.Warren,"Mizpah and Mizpeh," HDB, iii., p.401.
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an earlier story{1 Yet it points to the use of some
form of covenant in the carrying out of an expedition
of this kind., Furthermore, the action of the Levite,
by which he called the people together, namely, the
dividing of the body of the concubine and sending the
pieces throughout the countryfzmay be a variation of
the ceremony of dividing s vietim in halves and the
covenant parties passing between them. F,Schwally |
describes such an act as "Schwur-oder Bundesritus®,
The distributing of the pieces would have a two-fold
purpose and result. It would cell the people together
by reminding them of the covenant unity crested at
Sinai, and serve as an important part of the rituel in
the covenant that would be conecluded for the expedition,
strengthening and confirming the bond already existing
between them. The use of the body of the concubine

would, under the eircumstances, have peculiar force,

We leter find Saul employing the same form
to call the Israelites together to Tight against the
Ammonites.4 In this case oxen are used as vietims and
the threat sdded of doing likewise t0 the oxen of all
who did not respond to the call--s threat which is

1. Cf, Driver,"Intro." pp.168-170.

2. Jud.19:29.

3. "Semit Kriegsaltertimer," Heft 1, !'Der heilige
Krieg im alten Isrsael,? Leipzig, 1901, p.54--
quoted by Kautzsch,"Rel.", footnote %o p,619.

4, 1Sam.11:7,.
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reminiscent of the covenant-oath., That this form of
appeal was an effective one is seen by the large res-

ponse in both cases of its use,

Then there is the league ( "2 ) which
Asa, King of Judah, made with Ben-hadad, of Syris,
for his support against the threatening domination
of Besashsa, of Israel.1 Here Asa makes o costly pres-
ent to Ben-hadad and induces the latter to break an
eXisting covenant with Baasha. He also claims that
a covenant had been made between their fathers, in
whiech case Ben-hadad's slliance with Baasha would be
a bresking of that former covenant. The silver and
gold of Asa, however, would be attractive, and, fur-
ther, this arrangement would likely be more suitable
to his policy--a covenant with Israel would prevent
him from extending his domination southward. Asa
gave him what would be a welcome excuse for setting
it aside, Thus we see the covenant to have been an
efficient tool in statecraft, since leaders who have
covenanted together have, as far as possible, common

interests, including common friends and enemies.

This is revealed also in cases where rebell-
ion was being planned. In the seventh year of the

reign of Athaliah over Judsh Jehoiada, the chief priest
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1. 1K1.15:16f,
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of the temple, gathered together the leaders of the
srny and they all entered into a covenant to support
the cause of the young prince Joash.1 It was made in
the presence of Joash, who had been in hiding until
that time. The covenant parties would then be Joaesh
and his new followers, led by Jehoisda. By the psychic
community established between them the priests, Levites
and leaders of the army would be bound into a complete
loyalty with the young prince, his interests and wel-~
fare becoming theirs, and they would stand or fall with

him in the rebellion.

When Jehu opened his rebellion against Ahab
he wished to enlist the support of religious leaders.
Meeting Jehonadab, the son of Rechab and the leader of
the group called 'Rechabites', Jehu inquires if his
sympathies are with the rebellion, Receiving an affirm-
ative answer Jehu asks Jehonadab to give him his hend
(‘7: ]{)Q), which he does. Thereupon Jehu accepts his
loyalty and takes him up into the chariot with him.
This was a simple, and common, form of covenanting
through which oneness was created and expressed by e
physical contact.2 Jehu was true to this covenant in

his massacre of the Baal worshippers.

Another covenant arising out of a betrayal of

LA X ¥ R_E_ X 2 TF_ X 3

1. 2Ki1.11:4f,; 2Chr.23:1f.
2, 2Ki,10:15; ef. also Lam.5:6; Prov.6:1: etc.
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loyalty to constituted suthority is that of Abner with
David.1 David agreed to accept the offer of making a
league ( 7[q1°7)22 1117]3) with the former which involved
the bringing of the Northern tribes under David's rule
and Abner's treachery to Ishbaal. Before doing so,
David demands that his wife, Michal, be restored to him,
perhaps partly as evidence of Abner's good faith, al-
though it is not a part of the covenant as David himself
is partly responsible for her return. Abner comes to
David and their covenant is confirmed by a feast, Abner
departing again "in peace ( zz5;$q)§1, vss.21,23)",
David is willing to trust Abner's covenant-oath in
spite of his betrayal of Ishbaal. Joab then kills
Abner. We are told that this was an act of vengeance,
but there was probably the motive of jealousy as well,
he fearing Abner would supersede him because of this
covenant and the great service Abner was rendering the
king. David is thus placed in a difficult position,

A covenant friend hses been killed and he cannot punish
the slayer because Joab was 80 necessary to him. Thus
he eries, "I am this day weak, though anointed king."
His own strength of soul has been impaired and he is
unable to teke the required method of renewing it,
namely, by killing Joab. He solves the problem by
publicly lamenting the death of Abner and by making

W W e A B wp D A OB B

1. 2Sam,3%:6f.
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Joab carry the full guilt of his deed through pronoun-
cing & curse upon him and his house, That David al-
ways felt that this was not a full solution to his
problem seems to be revealed by his death-bed speech

to Solomon not to sllow Joab to die s natural death.

In the making of treaties for peace the cov-
enant was the regularly recognized form of the contract,
In this regard we have many cases from the earlier hist-
ory of the Hebrews, showing that the covenant was a
well-known ceremony even in the formative years of the
nation, An outstanding example is that made between
Jaeob and Laban.2 When the latter overtekes his fleeing
son-in-law, charges are hurled back and forth between
them, until it seems that violence will soon break out.
The suggestion is then made by Laban that a covenant be
established between them. They proceed to do so asnd
each one pledges not to enter the territory of the other
with hostile intent. A pillar (N2AX Y ),5 or & heap of
stones (;52?),415 set up as a witness to their covenant
and as a boundary between their respective territories.
Yahweh is likewise called upon, in the covenant oath, as
8 witness. A feast on the spot follows, which is pro-
vided by Jacob, marking him as the superior party. This
was comnected in some way with the 'witness' stone or

1. 1Ki.2:5,6. 2. Gen.%1:21f.
3. Gen.31:45 (E). 4, Gen.31:46 (J).
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stones, some of the blood from the snimal slain for

the meal, or wine or milk, probably being poured over
it. Doubtless Yashweh, as in the primitive menner, was
thought to take up His abode in the stone, thus making
Eim a full partaker in the covenant, and its guardian,
Jacob called in "his brethren” to eat of the feast.
These would be not only his own kinsmen, but also those
of Laban who were present since, in the covenant, all
of them would become as brothers. An awkward situation
is thus overcome and Laban turns homeward once more
with peaceful relations existing, leaving his blessing

on Jacob and his household.]

Immediately after this event Jacob finds

1. This covenant may reflect the establishing of tri-
bal boundary rights between Israel and Aram, as
some scholars state, e¢.g8., C.H.Cornill,"History
of the People of Israsel,” p.31 and A.B.Davidson,
"Covenant,”™ HDB, i., p.510.a., but this would nos
alter the covenant as being a treaty contract.

Davidson further states, in reference to the
meal mentioned in vss., 46 (J5 and 54 (E) that "in
neither case does the meal appear part of the cov-
enant ceremonies.” The meal, however, follows the
covenanting as the customary and natural conclud-
ing act expressing and consolidating the oneness
of the parties to the rite. Cp., "Diese 'Brider!
sind selbstverstdndlich nicht nur seine eigenen
Geschlechtsgenossen, sondern auch die Labans, denn
der Sinn der Handlung ist eben der, dass alle
Beteiligten durch sie 'Briider' werden und in
demselben Verhaltnis zueinander stehen, als oD
sle blutsverwandt wéren." G.Kittel,"Theologisches
Worterbuch Zum Neuen Testament," article on "S§ixdiky",
vol.2, p.114.
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himself in s somewhat similar situation, which 1s even
more difficult to solve. Jacob is again nearing his

0ld home of Cansan. As he does so he remembers, with
considerable fear, his former treatment of his brother,
Eseu. Having made a compact with him for the birthright,
Jacob obtained his father's blessing through guile, which,
incidentally, was made binding by Isaac receiving meat
from Jacob and partaking of it, revealing, in g differ-
ent sphere of relationship, the binding character of eat-
ing another's food.2 Esau, on discovering the deception,
was very angry. Now, on Jacob's return, it is this anger
which he fears, He sends a friendly message to Essu and,
on the latter's arrival, greets him as s superior.‘3 Jacob
mekes him a large present of cattle, carefully arranged
in a number of herds that it may be more impressive, The
gift is accepted. There is no mention of coOvenanting

but the giving and receiving of this gift from the per-
sonal property of Jacob is really a covenant ceremony
creating a relation of friendliness between them, Esau
then turns homeward on the understanding that Jacob will
follow, but the latter goes off to the west rather than
south after Esau. The friendly relstion continues, how-
ever, as we find them meeting amiably again at the fun-
eral of Isaac.4 Afterwgrd they again part, but only be-
cause their flocks were too large for it to be practicabdle
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1. Gen.25:29f. 2., Gen.27:1f., especially vs.25.
3, Gen.32 and 33, 4, Gen.35:29; 36:6f.
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for the brothers to live together, very much as Abra-

ham and Lot made an arrangement to live apart for the

Samme reason.

Of o different nsture is the pesce-covenant
made by the Israelites under Joshus with the Gibeon-
ites.z The latter feer the Israelites because of re-
cent successes so0 an appeal is made to them., Guile is
used to deceive the Israelites into believing they have
come from s distant part of the land. They are receiv-
ed and Ni3W and N2 is established between the two
peoples, both terms being used possibly to emphasize
the character of the new relationship. When the guile
prectised by the Gibeonites is discovered the Israel-
ites are highly incensed, but their oath is binding,
That the former are aware of this, and trust it, is
shown by their words,

"We sre in thine hend: as it seemeth good
and right unto thee to do unto us, do.r”

The letter of the covenant is rigidly observedﬁsbut the
Gibeonites are relegated to a subordinate position, be-
ing mede bondmen to serve at the sanctuary of God for
all future time, Thus the community of life was pre-
served and at the same time punishment made for using

falsehood in the creating of that common life.

Nahash, of Ammon, proposed o covenant to the

Lot AR 2 X B X R

1. Gen.13, 2, Josh.9:3f, (JE).
3., Cf, also Josh,10:6f, )
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" people of Jabesh-gilead when he came against their city.
The people had asked for a covenant, expecting thus to
meke an¥ honourable peace with the Ammonites, even
though it would be & costly ohe for them. Naghash con-
sented to do so on the condition that first the right
eyes of all the people were to be put out. The Jabesh-
gilesdltes replied that if they could find no assist-
ance they would agree, They were to suffer ignominy and
so be made entirely subservient to Nshash, but still o
covenasnt would mean protection now and for the future,
which seemed better to them than a hopeless resistance.,

Saul, however, solved the situation by defeating the

Ammonites.

Then the settlement of the Hebrews in Canasn
wes not always accomplished by force of arms. There
were many cases in which a home was found by a tribe
through entering into a covenant with the Canaanites
and settling down peaceably among them. In the first
chapter of the Book of Judges we are told that the Ben-
Jamites 414 not overcome the Jebusites, "but the Jebus-
ites dwell with the children of Benjamin in Jerussalem
unto this day."2 The same chapter tells a similar story
of many others, Manasseh, Ephraim, Naphtaeli, etc. That
the covenant was the medium for establishing this peace
is revealed by the prohibition that follows in Judges,

1. 1Sam.11:1¥f, 2. Jud.t:21;cf. also Josh.13%:13,
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chapter 2, vs, 2, where, after a reminder of Yahweh's
covenant with the people of Israel, there is the com-
mend to "meke no league ( j1°72 17721 N3) with the
inhabitants of this land.® This coﬁﬁénd is also stat-
ed in Exodus and in De'u‘ceronomy.1 It was made because
in a covenant of peoples there was not only a common
interest created as regards friends and enemies, but,
as far as circumstances permitted, s combining of

culturel sccomplishments and religious practise.

Later, under the monarchy, such covenants
were commonly mede with other nations, which covenants
were nearly always condemned by the prophets of Israel.
Solomon enters into a covenant with Hiram, the King of
Iyre:%in order to trade with him for the material need-
ed for the proposed temple at Jerusalem. The prophet
Amos speaks of Tyre as having broken the "brotherly
covenant,"jeither this one between Solomon and Tyre or
a later one formed with other Phoenician cities, by
taking ceptives and selling them to Edom as slaves.

For this breaking of s covenant Tyre is to be destroy-
ed, Likewise there is the covenant of peace which Ahsb
makes with the Syrian king, Ben-hadadjicondemned by a

certain "son of the prophets," and that of Ahsz with

1. Bx.23:32; 34:12; Dt.7:2.

2. 1Ki.5:15%,; 9:11f.; with David 2Sam.5:11.
5., Am,1:9.

4, 1K1.20:35f.
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Tigleth-pileser I1I, of Assyris, for help against
Israel and Syrlias, established by a gift of silver

and gold..1 One result of such covenants was the
bringing into Israelite religion of much that was
foreign to Yahweh-worship, especially those with the
larger nations, when the Israelites were the inferior
party; Receiving military aid they had to keep the
balance by giving adherence to customs or practises

in the national life of their covenant friends. This
is shown, for instance, in the changes which Ahaz made
in the equipﬁent of the temple at Jerusalem, including
the addition of an Assyrian altar.2 The record speaks
as though the latter was an altar of Damsscus, but
such an important innovation would need more than a
king's whim to carry it through. Besides, the general
influx of Assyrian ideas into Judah at about that time
end the circumstances attending the event all point to
the new altar being Assyrian and part of the covenant

obligations.

A further example of a covenant with a for-
eign people is the agreement entered into by the souns
of Jacob and the Shechemites, Here, apparently, a
covenant to become as one people is made between them,
but with the intention always in the mind of the one

1. 2Ki.16:7f. and Hos.12:2; cf, also 2Ki.18:28f.;
Is2.8:10f.,; 28:15f.; 10:15; etec.
20 2Kio16:10"180
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party not to keep it. The covenant is disregarded
and the city of the Shechemites sacked. For this
treachery Jacob openly reproves his sons.1 They have
trifled with one of the most sacred things known to
them, the covenant relation, and no excuse could con-
done that. Instead of openly maintaining the violat-
ed honour of their house they took shelter behind s
false covenant. The story, as related in Genesis,
chapter 34, is regarded by scholsars as being a re-
flection of tribal history, particularly of the tribe
of Simeon,é Such & view, however, does not influence
the conception here shown of the covenant relation.
It was treacherously broken by one party, the tribes
of Simeon and Levi,.and the results reveal that a cov-
enant was regarded by the people ag inviolate, even
though made with an enemy, To break its solemn obli-
getions brought shame and dishonour to the covenant-

bresker.

In ﬁhe eivil life of the Hebrew people the
covenant held a large and important place. When the
Israelites were in difficulties over the Ammonite
raids and desired & leader to help them they called
upon Jephthah. Before agreeing to help, however, he
mekes sure that he is not to be cast aside, once this

task is accomplished, by establishing a covenant

1. Gen,%4:3%0; perhaps also Gen.45:5-17.
2, Cf, J.A.Selbie, "Simeon," HDB, iv., p.518.
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between the ambassadors and himselfj Its terms are

that Jephthah is now to serve the Israelites and that
he is to be officially appointed as their head, or
leader, The covenant is sworn at Mizpeh, with Yahweh

as a witness, Here the ambassadors represent the Is-
raelites and make the covenant on their behalf. Thus
the covenant parties are really Jephthah and the Israsel-

ites, and the relation is confined to one special matter.

Similarly, when he took his seat upon the
throne, a king took an oath of office, while the people,
through representatives, pledged themselves to loyalty.
David's accession to the rule of all Isrgel, at Hebron,
is confirmed by such a ceremony, which is described as
a covenant.2 The anointing of the king with o0il, and
feasting, are also sccompasniments of the 'coronation-
covenant', as seen in comnection with the accession of
Saul, Solomon, Jehu and others.‘3 Between the king and
beople is created a psychic community; their interests
and wills becoming one. This gives an added signifi-
cance to the condemnstion of Devid's treatment of Uriah
and Ahab's treatment of Naboth.4 Such acts were not
only unjust, they were a violation of the covenant re-
lation existing between king and people. Also there is
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1. Jud.11:4f.

2, 25am,5:3; 1Chr.11:3-- N"N2 7); cf. also 2Ki.11:17.

3. 15am.9:22f.; 11:15; 1Ki.1:33f.; 2Ki.9:1f.; cf., also
25am.15:12; 1Ki.t1:9.

4, 25am.11 and 1Ki.21.
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the covenant made with Nebuchadrezzar by Zedekiah when
he came to the throne of Judah.1 It is more than an
accession-covenant since it is also one with a forelign
power, even though a compulsory one. By it Zedediah
and Nebuchadrezzar are to be united by a common will--
that of Nebuchadrezzar. Through his position as king
the will of the people is to be at one with thet of
zedekish, Thus all are bound to Babylon. He broke the
ecovenant, however, and the fierce denunciation of the
aet by the prophet Ezekiel, in spite of his ardent pat-
riotism, reveals how seriously the covenant bond was
regarded. The prophet emphasizes the fact that, since
Zedeklah had made Yahweh a witness to the covenant, the
breaking of his oath was the same as breaking an oath
made to Yahweh Himself; True to the N3N of all coven-

ant-meking Yshweh will punish the betrayer of the compact,

The prophet Jeremiash tells of another coven-
ant of Zedekiah's time, This also concerns a civil
matter, the freeing of the slaves when Jerussaslem was
besieged by the Babylonians.2 In the face of this
threatening peril all Hebrew slaves were given their
freedom by a covenant before Yahweh, accompanied by all
the traditional rites, a calf being cut in half and the

peorle passing between the severed parts. It was g

1. Ezek.17:11f.; 2Ki.24:10f.; 2Chr.36:13%.
2, Jeré54:10f.; cf. A.C.Welch,"The Book of Jeremiah,™
P.02.
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recognition, under the stress of the circumstances, of
the law of Exodus and Deuteronomy by which slaves were
to be freed after six years of service.1 Doubtless there
was the added reason of increasing the number of defend-
ers of the city. But as soon as the enemy had retired

to meet the approasching army from Egypt the pecple of

Jerusalem, freed from the threat of immediate calamity,
reduced the former slaves once more to bondage. This
act the prophet roundly condemned and proclaimed the
vengeance of Yahweh on these covenant-breakers.2 The
event reveals, not only the idea of retribution being
an integral element of ,1~M2, but the interesting fact
that the ritual of the primitive "Cutting Covenani™ had
remained through the centuries., To maintain such a con-
crete form the covenant must have been a very important
institution in the life of the people. It also emphas-
izes the importance of the ritusl which accompanies the

covenant oath.

In concluding en examination of these coven-
ants made between men certain characteristics common
to many of them should be pointed out. First there is
the status of the covenant parties, that is, their equal-
ity or otherwise, In a large number of cases they are
clearly unequal. This unequality may rest in their
station in life, in power or in the benefits that can be

L R X X ¥ X X ¥

1. Ex.21:2 and Dt,.15:12. 2., Cf. also Hos.10:4,
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given, In the simple Covenent of Salt the stranger is
taken under the protection of the host, the former be-
ing, at least for the moment, at the mercy of the latter,
who thus accepts the greater obligation. The Gibeonites
frankly admit the Israelites to be their superior in
strength--for that reason they had sought the covenant--
and Nahash 1s acknowledged to be the stronger by the
Jabesh-gileadites. It is the growing strength of Abra-
ham, as with Isasac, which induces Abimelech to come seek-
ing for the establishing of a covenant relationship.
Abner comes as a suppliant to David and Ahab makes a cov-
enant with the conquered Ben-haded. ILikewise the coven-
ant spoken of by Jeremiah is the granting of freedom to
slaves by their owners. The bresking of this covenant

is the disregarding of their oath, again reducing the
slaves to servitude and thus taking advaentage of their
rosition as masters. Nebuchadrezzar's covenant with
4edekiah is also of this type--a master granting priv-
ileges to a dependent,

A covenant establishing friendship might con-
ceivably be between parties of equal standing, assuring
equal benefits to both, or between rarties of unequal
stending., In the case of Jonathan snd David, however,
since the former was the son of the king and David an

unknown lad from a distant tribe, friendship between
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them would certainly be of much greater benefit to David.

Subsequent events proved this to be so.

As against this evidence there are covenants
which show that no idea of unequality in status was in
the mind of either party. Such would be, mainly, cases
where two or more groups enter into a league, or coven-
ant, for a war of offence. The league which the Isrsel-
ite tribes formed at Mizpeh would be of this naturé and
also that whieh the five Cansanite kings formed against
Gibeon, A similar case is the covenant formed by Jehoi-
adé smong the captains of the army, including himself,
likely representing the priesthood, to rebel in the cause
of the young prince Joash. In the covenant between»Jacob
and Laban there seems to be no difference in strength be-
tween them, It is a covenant of peace and maede before
hostilities break out. Furthermore, the covenant between
Solomon and Hiram of Tyre has no question of a superior
party in 11, There is friendship already existing be-
tween Israel and Iyre and this 1o is really a business
contract--the exchange of building materials for food

supplies.

Thus 1t is impossible to conclude that a cov-
enant was an agreement between parties of unequsl stand-

ing, involving obligations only on one side, which
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Valeton mainta,ins.1 Nor, on the other hand, are we
Justified in saying that it was fundamentally a bi-
lateral agreement with reciprocal obligations, as
Kreetzschmar argues.? There is evidence on both sides,
although the former has the greater weight. Perhaps

o truer statement would have a share of both views.

A covenant was not simply a promise by one party to

an inferior, nor was it a simple mutual contract.
Rather, we might say that it was a binding agreement
between two parties of unequal status that carried ob-
ligations for both sides. When two parties are egual
in all matters then there is no occasion for entering
into a covenant. It is where uncertainty regarding
the relative standing or relative strength exists that
e covenant is made, or where there is affection, with
the desire to make promises and obtain security in
them. A covenant always creates a psychic community
but within that community the strongest soul or will,

which therefore gives the most, will be the ruling omne.

The exact strength of the relationship creat-
ed between the covenant parties likewise presents a
problem. Is this a full blood kinship or is it some-

thing less deep and lasting? In the use of blood rites

L XX N X N ¥ X ¥ & 4

1. Cf. "Das Wort j,7°2 bei den Propheten und in den
Ketubim~-~-Resultate," article in Z.A.T.W., xiii.,
1893, p.245f%,

2. "Déngundesvorstellung im Alten Testament," pp.3f.,
1 [ J
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it gseems clear that the former is the thought in the
mind of the covenanters, since they partake, in some
manner, of the same blood. The strength of the bond
created by the covenant between David and Jonathan,

and between David and Abner would indicste a full
kinship. The uniting of the Israelites with the Gib-
eonites and the covenant suggested by Nahash to the
Jabesh-gileadites reveal that, although the one party
wes t0 be subservient to the other, a common life,
equivalent to kinship, was thought of, as would also

be the case in the covenants formed by the Israelites
during the settlement in Canaan., The understanding
between Isrsel and Tyre was described by Amos as a
covenant between brothers, Begun by David and contin-
ued under Solomon, it was again revived under Ahab by
his marrisge with Jezebel and eventually broken by

Tyre. Thus 2 sense of kinship is implied as existing
even in political covenants, although in this case

time may have had something to do with the relationship.
Where the parties are already bound by blood ties a cov-
enent serves to strengthen and confirm this relation-
ship in comnection with a definite project, the purpose
of the covenant, Thus Jacob establishes harmony between
himself and Esau, the Israelites unite to avenge the
wrong done to the Levite, the accession of Saul and

others to the kingship is recognized, and Jacob heals
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the breach with his father-in-lew, through covenanting.
In the last casse Jacob includes his brethren and those
of Laban in the covenant ceremony, indicating that the
relation is more than personal--it extends to the res-

pective families.

On the other hand there are covenants which
plainly do not carry the relation of kinship, In the
simple Covenant of Salt the bond is frequently tempor-
ary or else extends only to the generous giving of
hospitality. Had this been regarded as creating a re-
lationship as deep as kindred the ancient narrators
would heve been in difficulties over Abraham's enter-
taining of the three divine messengers. As it is, the
story only reveals the close relationship between Abra-
ham and God which brought to him the divine favour,

In political alliances also the bond evidently does
not go deep enough for kinship. Very often the coven-
ant concerns only one particular metter, as in the re-
bellion of Jehoiada and the covenants with foreign
powers er help in an emergency. Once this matter has
been dealt with the covenant ceases to act unless it
is constently renewed, as by the annuasl presents or
tribute of Judah to Assyrias under Ahaz and Manasseh.
When Asa made his covenant with Ben-hadad the latter
breasks another covenant already msde with Baasha, XNor

could Asa's covenant have stood very long as we find
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Ahab concluding a treaty of peace with Ben-hadad soon
after. These covenants appear to be simply political
expedients, with the community of life created being

related only to the matter of the covenant purpose.

The weight of evidence, then, favours the
view that & relation of kinship is established in the
making of a covenant. Yet even a few cases wherein
the unity does not go so deep are sufficient to des-
troy this as a hard and fast rule. In all cases the
covenant creates an intimate relation, one that goes
beyond material considerations, and enters the field
of the spiritual. There is the union of souls, but
it is this union which mey be more or less intimate.
In covenants attended by blood rites and those which
are established by a formal and elaborate ceremony
the resulting relation is of the deepest. Actual
kinship, guarded by the most solemn curses and oaths,
is created. But there are covenants also wherein the
unity of souls is less intimate and less permanent.
Circumstances, and the "raison d'€tre® of the coven-
ent will have much to do in determining these. Facts
would seem to indicate that originally the covenant
did create the relation of kinship but as time went
on and life became more complicated the covenant wses

adapted to an ever-widening circle of situstions.
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In the process the full intimacy of the relationship
of the covenant as originally used became lessened

through the needs of adaptation,

Viewing the covenant as it was employed among
the Israelites we see it to have been a well-recogunized
institution, entering into every sphere of the social
relationship. It dealt with life, and, since the soul
cannot exist alone, the covenant offered a medium
through which the life of the individusl, or group or
nation, might be enlarged, At the same time, the cov-
enant, by directing the conduct of the covenanters,
became the gusrdian of suceh virtues as honesty, sin-
cerity, loyalty and friendship, developing a finer le-
galvand moral sense of what was right and what was
wrong., Thus the covenant relation acted as a social
force, working outside the control of primitive legal
standards and religious practices, a force without
which that primitive social life would have been s

cheos,.



CHAPTER 2

THE USE OF COVENANTS

IN RELIGIOUS LIVFE
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On coming to the consideration of the use of coven-
ants in the religious life of the Semitic races gen-
erally we find their position is not a commanding

one, Yet they exist in a certain form.

There is evidence to show that covenants
made in the vieinity of a sacred spot, such as before
the tomb of a saint} were very highly regarded among
the Arabs; blood or wine poured out, doubtless on or
before some symbol of the presence of a god or spirit,
such as an altar, was a sign of covenanting with that
deity.2 Oceasionally special gods are found who were
invoked at the sealing of a covenant. Such are men-
tioned in the Egypto-Hittite and the Hittite-Mitannien
treaties.§ The appeal to the deity in these cases
would have a two-fold purpose. The deity would be
regarded as the guardian of the covenant, visiting
punishment upon either party in the event of their
breaking the covenant osth, Then, through the common-
meal concluding the covenant, the spirit of the saint
or the god would be looked upon as & third party
whose presence was recognized by the outpouring of
blood or some other form of offering., Thus the deity

1. Cf. E.Westermarck,"The Origin and Development
of the Moral Ideas," ii., pp.209, 623.

2, Cf£, H.C.Trumbull,"The Blood Covenant," p.191.

5. Cf. W.R.Smith,"The Religion of the Semites,™
Notes to the 3rd.edition, by S.A.Cook, p.692.
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wes included in the psychic community established by
the covenent, and loyalty to the deity became also
loyslty to the covenant obligations, This relstion-
ship between the human parties and their gods is the
essential element in such covenants. The deity act-
ing to punish a possible covenant-breaker, and so in-
troducing the divine power into the imprecations and
curses, follows as a natural result. The unity of
1ife vetween the three parties made all of them vit-
ally concerned in sssuring the full honouring of the
responsibilities of the relationship. The common
meal, then, formerly valid in itself as a bond, came
to have a sacrificial significance. Because of the
polytheism existing in the Semitic world, and the
fact that the relationship between the deity and his
worshippers was not a particularly high one, we can
understand something of the reason why covenants in

their religious life were not prominent.

When the covenant was for the purpose of
admitting a stranger into the fellowship of a clan
the new member would, in the future acknowledge the
clan god or gods, The invoking of the god as a
party to the covenant would then have equal force
for both the human parties. But when, for instance,
two different clans or tribes, acknowledging differ-

ent gods, entered into a covenant of friendship or
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peace the invoking of a deity would have force only
if the god of the stronger party was acknowledged by
the weaker or if s god, common to both, was appealed
t0, perhaps by the union of the two gods into one,
resulting in a union of the two clans. We can per-
heps see the former working out in the case of Man-
esgeh, King of Judah.1 The Assyrian army had over-

run the country, and safety for the nation was only
assured by treating with the enemy. We find immed-
iately a great influx of Assyrian religious forms

and rites. The wesker party had had also to acknow-
ledge the gods of the stronger. A case of the latter
is seen in the covenant-god of Shechem. This city
formed the centre of a league between one or more
tribes of the Canaanites and the Israelites, the(god
of this confederacy being called, "Baal-Berith".d

Both of these instances emphasize the fact that "there
can be no brotherhood without community of Sacra."3
Thet individuals or tribes may become closely inter-
related a community of interest, not only socially but

also religiously, must be brought about.

Furthermore, the gods were regarded as cov-

enanting with the people., The uplifted hend is =

1. 2Ki.21:1¢%.
2, Jud.8 and 9; ef. Appendix 1.
3, W.R.Smith, op. cit., p.316.
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prominent feature of the images of Babylonian, Assyrian
and Phoenician deities, "especislly of the gods of life,
or of fertility, who have covenant relation with men."
On the seal of Ur-Gur, the earliest ruler of "Ur of the
Chaldees,” the ruler and his attendants are shovwn before
the moon-god, Sin, Both parties are represented with
uplifted hands, as though making an oath, or covenant.
There is a similar representation of worshippers and
deity in the case of the sun-god, Shamash, the Assyrian
gods, Asshur and others, and the Egyptian gods, This
attitude signifies the swearing of an oath. Showing
that it is not an attitude of supplication or of asdor-

ation

"it is to be noted that in the representation
of Amenophis IV, or Khuen-aten, with his family,
before the aten-ra or the solar disk, the wor-
shippers stand with their right hands uplifted,
while the sun-god reaches down a series of open
hands, as if in covenant proffer to the uplift~
ed hands below,."2

There is also the faet that in Babylonia, as in Israel,
the giving and taking of the hand was a symbol of cov-
enanting. In this way a child was adopted into a fam-
ily, or a man and woman "covenanted to become one" in
marriage.3 In Hebrew 717 NWJ, 'to 1ift the hand,' was
employed in the taking of an oath4and NWI came to mesn
swearing, being used in Exodus, chapter 6, vs, 8, with

1. H,C,Trumbull,"The Threshold Covenant," p.79.

2. Ivid., p.81.

3, Ibida., p.82f,

4. E.8., Deut,32:40, "I 1ift up my hand to heaven;n
also Gen,14:22; Dan.12:7; etc.
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reference to the covenant which Yashweh had sworn

with Abraham, Isasc and Ja,cob.1 .

There is, however, no evidence to show
that the god and the people were bound to each
other by any sort of covenant relation. On the
contrary, such a conception never became part of
their theology. The uplifted hand was prominent
in swearing sn oath but it seems to have rerely
appeared in the ritual of covenants hetween men,
Thus the uplifted hand in representations of the
gods would but indicate their readiness to swear
protection, or some other benefit, to a worshipper.
Where these take on the character of a covenant,
both god and worshipper granting benefits and swear-
ing & mutual osth, sccompanied by a ceremony, such
as a sacrificisl meal, it would be no diffierent

from a covenant entered into by two human parties.

Among the Semitie races the most effi-
cacious way of estavlishing relstions with the deity
wes by means of blood-rites, Thus the priests of
the Syrisn Basgl, when calling upon their god during
the encounter with Elijsh on Mount Carmel, cut them-
selves with knives until the blood ran freely and
Mesha, King of Moab, when in the extremity of a

siege, offered his eldest son in sacrifice as an

N Sy g s Gm R B e ey =y

1. Cf, also Num,14:30.
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appeal for divine aid.} Behind these, and other sim-
ilar rites, is the idea of the blood-covenant. Yet
with them, as with other covenants in the religious
life, we find that the worshipper is the one who in-
itiates the relationship., The gods themselves are
never conceived of as seeking to enter into a coven-

ant relation with the people,.

Among the Hebrews, however, we find an ut-
terly different situation. Here the covenant-idea
eventually came to hold a central and controlling

rlace in their religious thought.

In the first place, Yahweh was comumonly
appealed to in the making of oaths and covenants.
In the Second Book of Samuel, chapter 19, vs. 14,
we are given what must have been the customary form
of an oath: "God do so to me, and more also, if....,"
while David, having had Saul in his power, allows him
to go unharmed, and in the ensuing conversstion mskes
the statement, "Yahweh therefore be judge, and judge
between me and ’chee."2 Likewise, in the covenant made
between Jacob and Laban, standing beside the heap, or
stone, of witness, they call upon Yshweh to be the
guardian of their covenant and to be a witness between

them.3 The elders of Gilead bind themselves to their

1. 1K1,18:28 and 2Ki.3%3:27.
2. 15am,24:15, 3. Gen,31:49f,,(J); 5% (E).
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agreement with Jephthah by the oath, "Yahweh be wit-
ness between us, if we do not so according to thy
words,"Ithe Israelites gather for their(expedition
ageinst Gibeah at Mizpeh "unto Yahweh,"aand bavid,
on entering upon the kingship, made a covenant with
the elders of Israel at Hebron "before Yahweh."
These instances are sufficient to reveal the fact
thet, as with other Semitic peoples, the deity was
frequently called in as a third party to a covenant.
The position of Yahweh in such covenanting would be
the same as in other Semitic covenants whichk enter
the sphere of religion., He would be regarded as the
guardian of the covenant oath and His presence as a
covenant-party would strengthen the bond established

between the two humen parties.

But the use of the covenant-idesa did not
remain here with the Hebrews. There are a number of
covenants mentioned in the 0ld Testament which pre-
sent a point of view basicelly different to that
found in any covenant examined thus far. This is
seen first in the Book of Genesis, where God is Spok-
en of as making a covenant with Noaﬁ4and also with

5
Abraham, Simply as covenants between two parties

1. Jud.11:10. 2. Jud.20:2.
3. 28am,5:3; ef, also 1Chr.29:22; 2Chr.23:16.
2. 6:18;918-16. 5. Chapter 15; 17:1-22.
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these are similar to any others--there are the vows,
the ceremony, and obligations involved. The peculi-
erity of these covenants lies, not only in the fact
that one party is a human and the other a deity, but
that 4t is the deity who initiates the covenant and
who, as the superior party, accepts a corresponding

position with regard to the obligations.

This is a religious covensnt proper, or
theological covenant, snd indicates that the rela-
tion of the deity to His worshipper is based on a
covenant relstion., Suceh a conception is found no-
where among the other Semitic peoples. It is the
possession solely of the Hebrews. Thus there nat-
urally arises the question as to when and how this

conception originsted.

Ancient tradition does not answer with
full certainty, The conception, however, is por-
trayed as being important from s time early in the
settlement of the Israelites in Canaan. Appearing
then as a people who are in a covenant relation with
Yahweh we must likewise find here the key to the
problem of how a loose coalition of tribes became a
united people, forming the nation of Israel. The
immediately preceding events must necessarily con-
tain the answer. These are the Exodus from Egypt under

the leadership of Moses and its associated happenings.,
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The existence of Moses as an historical figure, as
well as the Biblicsal accoung of his leadership in
its general outlines, is now well established by
scholars.2 He is of the trive of Levi and bornmn in
FEgypt. From here he flees to Midian over the kill-
ing of an Egyptian and there marries the daughter
of Jethro, a Midianite priest. A revelation from
Yahweh comes to him and he returns to Egypt. In the
name of that God he calls the Israelites together and
succeeds, in spite of opposition, in leading them out
of the country into the desert. On the borders of
Egypt this group is joined by some other tribes which
had been living in that distriot.3 In the desert Moses
succeeds in welding these tribes into a nation, claim-
ing allegiance to the one God, Yshweh. This is accom-
plished through the events connected with Mount Sinai,4
which become, as a result, the culminating point of
the Exodus. To Moses, as the representative of the
people, Yahweh reveals His will,

"If ye will obey my voice indeed, and keep

my covenant, then ye shall be & peculiar
treasure unto me sbove all people."D

1. In the Book of Exodus.

2. E.g., A.B.Davidson,"Intro.”" pp.152f.; Kautzsch,
"Rel." p.624; T.H.Robinson,"A History of Isrsel,"
i.; H.Gressmann,"Mose und Seine Zeit.," :

3. Ex.12:38.

4, InJ & D, "Sinai"; in E & P, "Horeb"™., The exact
location of the Mount does not affect the higtor-
1city of these events, For summary of this ques-
tion cf, J,R.Harris,"Mount Sinai," HDB, iv., p.536f.

5. Ex,19:5 (J).
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Then follows the revelation of the laws contained in
Exodus, chapters 20 to 23, opening with the "Ten Wordsw,
or Ten Commandments, and, in chapter 24, the covenant
proper. An sltar is erected and a sacrifice of oxen
made, the blood being retained, One half of this blood
is then sprinkled on the altar, the covenant obliga-
tions read and accepted by the people; the remainder

of the blood is sprinkled on the people, Moses calling
it "the blood of the covenant which Yahweh hath made
with you."1 This is followed by a sacrificial mesal par-
taken of before Yahweh on the Mount by Moses and other

representatives of the people,

The analysis of these events according to J
or E is difficult and yields only provisional results.

"Wevertheless,” as Driver states, "the composite char-
acter of the narrstive seems to be unmistakable.” We

may therefore proceed to a detailed examination of the
Sinai events in order to answer the question as to how

the conception of the theological covenant entered the

thought of Israel with them.

In the first place, there is a strong and
continuous tradition of the event runming through all

our sources, J, E, D and in the writings of the prophets.

1. Ex.24:3%-8 (E). 2. vss.9=-11 (J).

3., Driver, "Intro." p.32.

4, Cf., e.g.,, Ex,19f,; Deut.8:1,2; Am.2:10; Hos.11:1;
Isa.11:16; Jer.2:6; Ps,78:127F,
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If the conception of a covenant with Yahweh arose
later through the prophetic sctivity then the con-
ception of the Sinai-covenant would have arisen at
the same time. Yet the attitude of the prophets is
the reverse of being originators, They regard them-
selves as coming through the call of Yahweh to lead
the people back into the relationship with Him from
which they had departed.1 They built upon the con-
ception of the covenant; without its presence their
message would have been unintelligible to the people.
Moreover, by the time the earlier of the prophets
were giving their message, sbout 750 B.C, onward, the
conception had already become traditional, as is def-

initely shown by its presence in J and E.

Further, the union of a group of tribes in
primitive times could only be achieved by the acknow-
ledgment of a common god through a covenant ceremony.
The Song of Deborah,z"a historical document of the
first rank,ﬁBreveals the fact thst, while the Israel-
itic tribes were still engaged in wresting the land
of Censen from the inhabitants, there existed among
the majority of the Israelites g real sense of unity

under the leadership of Yahweh., Thus we must assume

1. E.g., Am,5:15; Hos.11:7f.; Isa.5:1f.; Jer.2:2%,

2., Jud.b.

3, Kautzseh,"Rel," p.631.a2; cf, also A.Lods,"Isrsel
from its Beginmings to the Middle of the Eighth
Century," ».309, and others.
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that some form of covenant ceremony had taken place
prior to the entry into Canasan, when the tribes

scattered throughout the country to find & home.

The succeeding history of the conquest
strengthengs this sgsumption still further. Time
brought victory to the Israelites over the Canaan-
ites, both politically and in the sphere of religion.
The survival of faith in Yshweh over the attractive
worship of the Basals of the land could only have re-
sulted from g strong sense of loyalty to Yahweh exist-
ing before the entry into Cansan, Also the nature of
Yehweh must have been conceived as essentially differ-
ent and antagonistic to that of the Baals. Otherwise
i+t would be impossible to understand the overcoming
of the natural tendency toward fusion of deities, with
the ultimate submerging of Yahweh as & separate and
distinet god, which came with settlement in the midst

of the more advanced Canaanite population,

The covenant at Sinai came as a natural
result of the thought of Yshweh whieh had been reveal-
ed to Moses in the preceding events. During his so-
journ with Jethrélsome revelation of thé nature and
purpose of this God had come to him, This at least
we can read as lying behind the story of the burning
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bush that was "not consumed".! The mind of Moses was
doubtless prepared for such a revelation through med-
iteation on the lot of his people. They were being
oppressed by the powerful and hostile Egyptian Phsareoh.
The future promised only the loss of gll tribal feel-
ing and all consciousness of a former time when they
had possessed their freedom, These facts aroused the
passionate tribal loyalty of Moses. In the midst of
this experience a divine revelation brought home to
him two significant realizations, namely, the nature
end the will of the God who had now revealed Himself,

These things comprised the message with which Moses

returned to his people, and by which he led them out
of Egypt.

The attempts of scholars to find in the
name "Yshweh!" something of what the early Israelites
regarded as His nature have not met with very satis-
factory results. The meaning given in Exodus, chap-
ter 3, vs. 14, is N"NNWYWN AN, 'I am that I am,’?
or 'I will be what I will be.' This we camnot con-
sider as revealing much more than the interpretation
held by the author of E in his own day. ILikely the
original resading wasAsimply ninN® a*nn, 'I am Yah-
weh,' and farther on in the verse the “IN3U NN

was “IN3W 1IN, 'Yahweh sent.,' In both cases it

T M A g W G ey S >

1. Ex.,%:2.
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was Yahweh who spoke and acted. Likewise the other
interpretations which scholars have at various times
suggested, such as "mskes to be" or "creator,"1could
only be probabilities, indicating what the name may
have gignified to the Israelites of later history,

and expressing ideas which had been gradually devel-

oping.

That the word conveyed any such lofty sig-
nificance to Moses is scarcely conceivable. Even the
simpler ideas of "the falling one," "he who causes to
fall" or "the Breather,ﬁzsignifying Yahweh to be a
Storm-god, merely express a characteristic generally
thought of in commection with divinity. Further, the
actual name must have been known even before Moses!
day. E and P suggest that it was revealed for the
first time to him. Yet had this been the case its
meaning would have been preserved as a treasured fact
of revelation, The tradition in J, that Yahweh was
known and worshipped by the ancestors of the Israel-
ites, is nearer the truth.3 In all likelihood it was
e much older name, the meaning of which had becone,
and still remains, lost, to which the Isragelites

attempted to give s meaning which conformed to their

- A . D Gy S S

1. From the Imperfeet Hiphil of nN™n,

2. Also from the root 'hawsh,'

3, Ex.3:16; 3:13 (E) states that the deity was wor-
shipped in the past, only the name, Yshweh,
being new,
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own religious conceptions of the later times, Other-
wise we should have to regard the stories of the pat-
risrchal age as being entirely unreal and devoid of
any historical foundation, an attitude which modern
historical research has rendered impossible. Also,

the history of the Exodus would bé inexplicable. Since
Yahweh was formerly known we can understand Moses being
able to induce the people to leave Egypt under his
leadership. Because their memory of the God had be-
come dim, the creative spirit of Moses was allowed full

rlay in interpreting to them the moral nature of Yahweh

which hed been reveasled to him,

The significant elements in Yahweh's nature
are seen in the characteristics of justice and mercy

then revesled, These are expressed in the words of

Yahweh to Moses:

"I have surely seen the affliction of my people
which are in Egypt, and have heard their cry by
reeson of their taskmasters; for I know their
sorrows; end I am come down to deliver them out
of the hand of the Egyptians, and to bring them
up out of that land unto a good land and & large,
unto a land flowing with milk and honey."l

In the following verses the same sentiment is expressed
by E, Thus both of the earliest documents, J and E,
are at one in saying that it was the condition of the
Israelites in Egypt which had celled forth Yahweh's

WP W e o S Wy W G W P

1. Ex.3:7f., (J).
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activity on their behalf. Their condition of oppres-
sion had sroused His compassion and sense of justice,
so He was going to lead them out to freedom, giving
them e lend of their own. Such a conception was form-
erly unheard of, The aid of a deity, according to
primitive ideas, was obtained through sacrifice, which
was but an appeal to, and a renewal of, the blood kin-
ship thought of as existing between & god and his
reople. It was for this reason that Mesha sacrificed
his son to Chemosh, the national god.1 Any vital con-
nection with Yahweh, however, would have long since
become very vague among the Israelites, As a result
the common methods of strengthening relationship and
meking eppeals to the deity would be impossible, es-
vpecially while they were under the conditions which
existed in Egypt. The sacrifice and feast, tradition-
2lly celled "The Passover,"zwhich formed the occasion
of the lxodus, is the nearest approach to this, and
events were then already under the reforming influence
of Moges., Yet this God, Yahweh, chose to take them
under His protection, making them His people, and will-

ed to do this for morasl ressons, Thus the Exodus took

place.

This evidence of the power of Yahweh induced

1. 2Ki.3:27. 2. E.g., Ex.12:11.
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other tribes living in the neighbourhood to join the
standard of Moses.1 Arriving at Sinai, a holy mount
long regarded as the dwelling-place of Yahweh, with
the shadow of Egypt left far behind them, it was only
natural that the new relationship which had been re-
vealed should assume definite expression. To repre-
sent this in any form of theological statement, even
had it been possible, would have been both meaningless
to the people and imprsctical. To express it through
new ritual forms, such as P emphasizes as the most
important part of the Sinai events, would have been
artificial and we do not need to go any further than
the Deuteronomic Reformation under King Josiah in 621
B.C. 10 see the difficulty of imposing a new cultus
upon a people., There was only one way in which a
primitive people could express sueh a relationship,
and that was by establishing a covenant. This ancient
custom, common to all the Semitic peoples and adspt-
able to various circumstances, was an instrument resdy
to their hand., Already it had found its way into the
religious life by the invoking of a deity as a third
varty to a covenant, What more natural than it be
used how by Moses to express this new relationship
between Yahweh and Israel? H,C,Trumbull, in speaking
of the Passover rite, has said,

1. Ex,12:38.,
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"In dealing with his chosen people, God did
not invent a new rite or ceremonial at every
stage of his progressive revelation to them;
but he took a rite with which they were al-
regdy familiar, and gave to it a new and
deeper significance in its new use and
relations,n1

This applies equally to the covenant rite as employed
at Sinei.

All the conditions necessary to ordinary
covenant-making were present and the Sinai-covenant
thus remeins true to the principles of all covenant-
ing. There were two parties: Yahweh, symbolized by
the altar that was erected? and the people, who were,
through the nature of the circumstances, the inferior
party. The blood of the sacrifice being divided and
half of it sprinkled on the altar signified the enter-
ing of Yahweh into the covenant, while the acceptance
of the terms of the covenant, which were read by Moses,
and the sprinkling of the other half of the blood on
the people, signified their entrance into the rela-
tionship. Thus obligations were attached to both
parties, giving each certain rights and privileges
ageinst the other as long as the covenant obligations
were faithfully observed. Yahweh was to be the God
of the Israelites, while they were bound to faithful-

ness in His worship. This covenant was slso a

1. "Ihe Threshold Covenant," p.203.
2, Ex,24:4.
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sacramental rite of communion between the deity and
His worshippers, The ceremony was similar to that
of a covenant between two human parties in which a
sacrificial victim was divided in half, except that
Yahweh became the one party taking the people as the
other party into e covenant relation with Him, The
sascrificiel feast of Moses and the other represent-
atives of the people on the Mount in Exodus, chapter
24, vss. 9 to 11, is either a repetition of the same
thing, coming to us from the document J, or else, as
is more likely, it is the feast ordinarily conclud-
ing a covenant ceremony, in which case the whole
even more nearly portrays the usual ritual of cov-

enant-making.,

This covenant at Sinai was marked by only
one important difference, namely, the deity was the
one who Initiated the covenant., The condition of the
Israelites in Egypt had appealed to His nature and
He had willed to help them., He had sent Moses to
be their leader and He had led them out of Egypt and
through the Red Sea. Because of this evidence of
His thought toward them, and of His power, the Is-
raelites responded and entered into a eovenant to
accept what would be their side of this proffered
relationship, Hence Yashweh was thought of as the
initistor of the Sinsi-covenant, At the time this
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conception came as a naturasl consequence of all thet
had taken place. The great significance of it was
not grasped then--perhaps not fully grasped even by
Moses himself, It remained for future generstions

to take it up and develop the implications contained
within it, but this was the seed out of which devel-
oped the flower of Isrsel's morsl and spiritusl re-
ligion., A God, whose nature and will were essenti-
ally moral, had, of His own choosing, reached out to
help this people end had bound it to Himself, and so
to the following of His will for all time, by a
solemn agreement. In no other way could we conceive
of a primitive people obtaining so early such a lofty
and moral religious conception. Nowhere else in the
history of Israel prior to the IExile do we find a set
of circumstances which moved the people so deeply,
Each event had its own influence and the cumulative
effect was to produce an indelible impression on the
nation which then came into being. The covenant came
a8 & natural development, yet in each step of the way

the guiding Hand of God is clearly revealed.

The estaeblishing of this covenant st Sinai
hes been questioned as an historical incident. Well-
hausen regards it as but a reading back into the past
of ideas current among the Israelites at a much later

time, that is, during the age of the great prophets of

rw X K X 3 _E_E_ X _J
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Isresel., In one place, referring to the events of
Exodus, chapter 19, and the following chapters, he
seys,
"The giving of the law at Sinai has only a
formel, not to say dramatic, significance.
It is the product of the poetic necessity
for such a representation of the manner in
which the people was constituted Jehovah's

people as should appeal directly and graph-
ically to the imagination.ml

Such a view, however, disregards g number of signif-
icant facts which cannot justifiably be overlooked.
There is the strong tradition which looks back to the
events at Sinai as being the inauguration of a new
relation between Yahweh and Israel, the creating of
& nation out of separate tribes, and the lack of any
other time, either before or after Sinai, when such
a8 conception of covenanting could have arisen. Then
there is the whole situation itself, whieh advances
naturally from point to point to give a consistent
picture of this deeply significant conception of the
covenant entering the thought of Israel and express-
ing the ideals which were the basis of the later
Israeiitic religion--the revelation to Moses, his
own character, the Exodus, and the unity of the trives
t0 one another and all to a moral God by a covenant
bond., In disregarding these things Wellhsusen has

1. "Prolegomena to the History of Israel," 0,439 --
note on Chapter 1, "Israel,® reprinted from the
Incyclopedia Britannica.
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t00 easily passed over the divine activity in early

Israsel preparing a foundation for the later structure

of high morel and religious thought.

A somewhat different interpretation of these
events, known as the Kenite hypothesis, has been ad-
vocated by Professor Budde,1following the view of
Stade.2 Briefly, this view is that while Moses was a
fugitive from Egypt in the region of Sinai, he became
acquainted with the God of whom Jethro, who became the
father-in-law of Moses, was priest. Jethro belonged
to a tribe of Midian..5 In the Book of Judges, chapter
4, vs. 11, he is spoken of as a Kenite, so the Kenites
were likely comnected with the Midianites. The Ken-
ite God, Yehweh, revealed Himself to Moses at Mount
Sinei and celled upon him to deliver the Israelites.
Moses returned to Egypt in the name of this God, led
his people out into the wilderness, and brought them
to Mount Sinai. There a covenant was established, the
people choosing this God of the Kenites to be their
own God., In the faet that this was a relation entered
into voluntarily by the people Budde sees the origin
of the later ethical development of the Israelitic

religion. He says,

1. "Religion of Israel to the Exile," pp.1-38.

2. "Gesch, des Volkes Israel," i., p.507 -~
referred to, e.g., in Keutzsch,"Rel." p.626.b;
also J.Robertson,"The Early Religion of Israel,™
p,509 (Note xxii.).

3, Ex,2:16 (J); 18:1 (E).
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"Israel's religion became ethical because it
wes a8 religion of choice and not of nature,
because it rested on a voluntary decision
which established an ethical relation between
the people and its God for all time, "l

This view has been favoured by many scholars,
but, on the other hand, there are a number of vital
questions which it does not satisfy, In the first
rlace we must ask how it was that Moses was able to
inspire in the Israelitic tribes who were in Egypt a
faith in YahwehAgréat enough for them to rally under
His name and embark on a very hazaerdous journey into
the desert. This is at once explained by the Biblical
tradition of the God who revealed Himself to Moses
being identical with the God of the Patriarchs. The
Kenite hypothesis, however, necessitates an entirely
new, and thus an eatirely unknown, God, It is diffi-
cult to understand how this could appeal to the people,

let alone inspire any great confidence, E,Pace argues

in its favour:

"The Israelites were held in bondage by the
Egyptians, and no hope of escape seemed poss-
ible, They would feel, according to primi-
tive ways of thinking, that their subjection
was proof of the inferiority of their god,
- or gods, to the god of Egypt. Only the hope
of the aid of a new and mightier god could
arouse them from their dejection.m

1. Op., cit., 1.38.

2. E,g.,, C.H.Cornill,"The Culture of Ancient Israel,™
p.64; E,.Pace,"Ideas of God in Israel," pp.223f.;
W.0.E,Oesterley & T.H.Robinson,"Hebrew Religion,
Its Origin and Development,™ pp.104f.

5., Op. eit., p.220.
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But does primitive thought ever accept an entirely
new god under such circumstances? Rather, we find
either one of two results--the god, or gods, of the
conquerors are accepted, after having proved their
superiority, as was the tendency later in Israel's
history, or that the anger of the deity of the con-
quered people had been incurred with the counseguent
loss of his help, as in the case of the fall of
Babylon, when the priests of Marduk attributed this
to the anger of that gocl.1 We know thst the former
was not the case as there is little evidence of
Egyptian influence in the religion of Israel. Re-
garding the latter nothing definite can be said
except that there is a real possibility of some
such idea being in the mind of the Israelites in
Egypt. But that this would lead them to discard
the 0ld for something new is another question., It
demands an act of faith entirely foreign to primi-
tive modes of thought. It would be much more in
line with such thought to revive the old in a new
character, To do so is the task given to Moses
sccording to both E and J and, since the name Yahweh
is 0ld, there is little reason against the Kenites

having received it from the Israelites rather than

vice versa, as the Kenite hypothesis states.

1. Mentioned by A.C.Knudson,"The Religious Teaching
of the 0ld Testament," p.159.



87

The importance of Moses as the founder of the re-
ligion of Israel must not be minimized. All our
sources unite in attributing to him such a position,
and any theory of the origin of Israel's religion
must take into account the contribution made by this
man., He is revealed to us as one far in advance of
his race and time, a great leader, law-giver, priest
and prophet. Other influences, out of the past and
in the following years, played their part in shaping
the religion of Israel, but the personal influence of
this one man, so conspicuous spiritually and mentally,
was immeasurable. Then to reduce this figure merely
to that of a man with a genius for leadership, like
any great Aradb sheik, is to do less than justice %o
his work and influence, To Moses must be given the
credit of receiving a revelation of the moral nature
of the God of Israel's forefathers, reading its coun-
firmetion in the Exodus events, and of transmitting
this to his people., By doing so he won for himself
the position, not only of being the founder of the

nation of Israel, but founder of its religion as well.

The Kenite hypothesis emphasizes Exodus,
1
chapter 18 (E), which relates the visit of Jethro to

the wilderness-camp of the Israselites. This is done

t. Cf, K.Budde, op, cit., pp.17f.; also W.0,.E.Oester-
ley and T.H.Robinson,o0p. cit., pp.111-112.
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st the expense of the covenant narrative in chapters
19 and those following, which thus becomes but an
anti-climax, Yet tradition points back to the latter
as the climax of all the events of the Exodus. The
common meal eaten by Jethro and the leaders of the
Israelitic tribes, related in chapter 18, really be-
comes, with Budde, the covenant meal through which

the Kenites admit the Isrselites to the worship of
their God, Yshweh., This chapter does give us the
origin of the community of worship which history in-
dicates as having existed between the Kenites and the
Israelites,1but that is quite different from the event
being the origin of Yahweh-worship among the latter.
There 1s no mention, or even hint, of this in the nar-
rative. The sacrifice is preceded by an expression of

thanksgiving for all that the Lord had done in the past;
there is no thought of the future nor petition concern-
ing it. The sacrifice and the eating of the bread
seems to be no more than the covenant of the common
meal strengthened by an appeal to the deity, as the
whole event 1s dealt with in the few words of verse 12,
and the regular Isrselitic formule for the inclusion

of o deity is employed--U 11311l 7]D3, 'before the
Lord'.2 Had this ceremony marked the origin of Yahweh-

R _F XK X ¥ P 4 F X J

1. Cf, 1Sam,15:6; 27:8f.; 30:29. o .
20 Cpa,'eogc’ 23&1]1.5:3; JIld,.11t11 -~ n‘)ﬂ Jago
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worship for Israel it is scarcely possible that
D"Nsn would have been used here for the God. We
would at least expect to find the name N1, the
God with whom the covenant was being formed, espec-
ially as verse 11 uses the term 1IN", contrasting
it with D"N3Nt, The eating of this common meal
under the direction of Jethro is gquite adequately
explained by his residence in that distriet. This
would place upon him the duty of showing hospitality
to the newly-arrived Israelites, and the customary

way of doing so was through this Covenant of Salt,

Finally, Budde seems to deal t00 easily
with the origin of the conception of Yahweh as a
moral God, Apparently at the time of the Sinai-cov-
enent there was nothing ethical in the conception of
His nature. This came, according to Budde, only eas
later ages fulfilled the possibilities of the wvolun-
tarily accepted bond with their God., He states,
A1l attempts to find the germ of the ethical
development of Yahweh-religion in the material
content of the conception of God as represent-
ed by Moses have completely failed, If Yahweh-
worship itself had no ethical character, this
(covenant) relation to Him had such character,

and all future development could spring there-
from, "1

Yet if Yahweh, whether regarded as the God of the
Kenites or as the former God of the Israelites, turn-

ed of His own free will to the Israelites just at the

1. K,Budde, op, cit., p.3%5.
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time they were being oppressed in Egypt it must have
been because their condition appealed to Him. No
other reason is indicated nor can be given as t0 why
He acted at that particuler time. For instance, in
later days we find a close commection between just-
ice and the worship of Yshweh., The prophet Amos es-
pecially emphasizes this, But between the events of
the Exodus and the time of Amos there is no period
et which this could have taken an especially strong
hold on the consciousness of the people--and Amos,
in common with all the "writing®" prophets, looks to
the past for the basis of his messsge. Thus we must

look to the conception of the covenant-God for the

germ of this moral idea of justice.

This is found in the covenant as related in
Exodus, chapter 19, in which the deity is conceived
to be the initiator of the relation. The Kenite hy-
pothesis neglects this fact, emphasizing, rather, that
the Israelites voluntarily chose Yahweh to be their
God., A certain moral development might conceivably
result from thisg, Just as all covenants left the cov-
ensnting perties in honour bound to be faithful to
easch other, They would have to 'live up to' their
agreement, Beyond this the moral standards of the
one did not concern the other party, except where a

more or less comtinuous social contact was & result.
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The former situation is seen in the covenant between
Abraham and Abimelech and the latter where some of
the Israelitic tribes settled among the Cansanites
through covenanting with them. When, however, we

have o clear case of the latter type it is the stand-
ards of the superior party which would naturally exert
the greatest influence, When this is a religious cov-
enant there would follow the continuous associgtion of
the god end his worshippers. The influence of the cov-
enant then would be determined finally by the nature
of the god. If he is no different to, say, the loab-
ite god,; Chemosh, the ethical influence could only be
very slight, practicelly limited to the honouring of
the agreement, Fspecially would this be true when it
is the people who choose the god, They would accept
him as he then eppeared +to be to them. Taking his
place in their deily life, even as the head of a con-
federscy of fribes, there would be nothing in their
relationship that would lead the worshipper 10 expect
anything greater in his nature. At all events, it
gives, in itself, no impulse toward the attaining of
spiritusl truth and an enlarging conception of the
god. As applied to Israel this 1s the view of the
Kenite hypothesis, The people are really the free
will agents and, ethicslly speaking, are the superior

party to the covenant. They sre the ones who would
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be giving the most., Consequently any future pro-
gress in the ethical and spiritual life of Israel
must come from within the people themselves and

certeinly not as a result of their covensnt relas-

tionship.

But the attainment of a high ethical
standerd in religion merely through philosophieal
regsoning, or in some such way, on the part of man
has never yet been demonstrated. Also, to deny the
importance of the covensnt relation is to complete-
ly deny the whole conception which all Israsel had
of the origin of its religion, along with a great
deal of evidence in support of that conception.
When we regard Yehweh, however, as choosing the
Israelites to be His people the situation becomes
altogether different. The events of the Exodus,
preceding the covenant ceremony, revealed something
of Yahweh's will and of what His choice of Isrsel
would mean for them., Because of that deliverance
and all that it implied regarding Yahweh's contin-
ued presence with them, a deep sense of gratitude
and loyalty was called forth, This devotion itself
would be a moral act, while, at the same time, it
would tend toward an idealizing of its object. In
conjunction with this there was already the moral

element in Yahweh's character revealed by the events

S W e G -
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of the Exodus. He thus becomes, clearly, the super-
ior party, both in power and in charscter, acting of
His own free will, and His choice of Israel gave to
men not only an impetus toward the idealizing of His
nature but turned the trend of this into the moral
channel which had been already indicated. Thus the
door is opened to both a moral development and g
spiritual development, this newly-awakened conscious-
ness of God seeking to discover .and understand more
fully this divinely instituted relationship. The
growth of Israsel's moral and spiritual religion
throughout the ensuing centuries was the result of

just such a search,

A further view is presented by R.Kraetzsch-
maruz.He contends that the covenent was originally
mede between Yahweh and Moses, the thought of a cov-
enant made with the nation being a later development,
at the earliest about 700 B.C., and that the prophets
prior to Jeremiash were unacquainted with any such cov-
enent with Israel., Thus there was no great day at
Sinai which formed a turning point in the history of
Israel, and in the covenant made with Moses alone Yah-
weh bound Himself as guardian of the Israelites irres-

pective of their actions, since they were not bound

to Him,

1. Cf, Appendix 2.
2, "Die Bundesvorstellung im Alten Testament.”
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From the above discussion of the views of Wellhausen
and Budde we cen see a number of ways in which Kresetz-
schmar's view is also unsatisfactory. The most cogent
points may be brief%y stated. Moses' call was & com-
mission to a people in the name of a God already known
and worshipped by at least one of the tribes. The
earliest legislation presupposes a close relationship
elready existing between the Israelites and Yahweh, as
does the ancient Song of Deborah. All warfare is in
the name of Yahweh, who is the leader of the nation;
the sacred ark symbolizes His presence with His people.
Amos refers to the deliverance from Egypt as being the
beginning of the relationship between Yahweh and Israel;z
Hosea speaks in a similar mannerjaeven making direct
reference to a covenant between "the house of the Lord"
and Yahweh.4 There is Hosea's figure of the relation of
the nation to its God as a marriage covenant contracted
in early dastS Isailah portrays the nation of his day
as departing from an intimate relation established long
ago with Yahweh, and Jeremish builds his thought of a
New Covenant on the failure of the old covenant made

when the nation was brought by Yahweh "out of the land

/

of Egypt." To regard the covenant at Sinai, then, as

L X R R % 2 ¥ _X_ X ¥ 1

10 EX03:7-10 (J aﬂd E)o 2. Am02:9o
3, Hos.2:17. 4, Hos.8:1; also 6:7,
5. Cf. Hos.1 & 2; cp. 11:1. 6, Isa,1:2f.; 1:26.

7. Jer.31:3%1.
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made between Yahweh and Moses is to deny a unanimous
tradition, disregard the element of the divine in the
work of Moses, utterly change the complexion of Is-
rael's religious outlook from as far back as the Song
of Deborah, which arose at the time of the events of
which it gpeaks, and remove the foundation on which
the literary prophets built, This would be to deal
with the Biblical nerratives with unjustifiasble viol-
ence, and would give us 'a stone in the place of
bread.' A covenant at Sinai through which Yaeahweh bve-
came bound to the nation of Israel and Israel to Yah-
weh, each with their distincet place in the covenant
obligations, remains the only logical interpretation
from the evidence afforded, as well as the highest in

morel and spiritual value.

Modern scholarship, as represented by such
1 2 ) 3 4
men 28 W,Eichrodt, K,.Galling, L,Kdohler, G.Kittel, and

5
J .Pedersen, 1s in general agreement with this point

of view. Following the line of historical development

yet

seeking to co-ordinate the results in the light of
spirit of 0ld Testament revelation, and the intim-

commection of the New Testament with the 0ld, has

-y W - o

"Theologie des Alten Testaments,"” 1933.

"Die Erwdhlungstraditionen Israels," 1928.
"Theologie des Alten Testaments," 1936.
"Theologisches Worterbuch Zunm Neuen Testament,™
V01.2, 1955, artiCle "AL“—B"IKP( ," 50106{‘-
"Tsrael, Its Life and Culture,¥ 1926.
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resulted in regarding the events associated with

Mount Sinai as the basis of the national and relig-
ious life of historic Israel. The different scholars
have their individual methods of approasch and points

of emphasis, ZEichrodt, for instance, speaks of the
covenant relstionship between Yshweh and Israel as
containing a reciprocal friendship, pointing to this
element in secular covenants, while Galling bases the
reciprocity of the relation chiefly on the evidence of
the sayings of the prophets of later times. He, fur-
thermore, thinks of the major fact of the 3Sinai eveunts
as being the election of Israel by Yahweh, of which

the covenant was but a result. J.Pedersen, while sc-
cevting the Exodus and Sinai-covenant as historical,
regards any record we have of the covenant conditions
as appearing so much later that they make impossible
the ascribing of any law to Moses., Kohler states that
both parties to the covenant accepted mutusl obliga-
tions, but emphasizes the fact that Yehweh wgs con-
stantly spoken of as the onme who concluded the covenent.
Thus Yahweh was regardeld as the superior party. Eich-
fodt sees this superiority as being the result of Yah-
weh acting through grace, But in every instance there uﬁ:- ="
is the acceptance of the historicity and the supreame eigﬁﬁkf
importance of the covenant at Sinai. Moses, in the
name of Yahweh, the god of their forefathers, rallies

his fellow-countrymen in Egypt and leads them out into
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the desert. At Sinai a covenent ceremony takes plsce
by which the people freely bind themselves $0 the sger-
vice of the God who has chosen them. On the basis of
this covenant they are henceforth the people of Yah-
weh and Yahweh is their God,

With the entrance into Israselitic thought of
this new conception of the covenant as being the re-
lation between Yahweh and the people of Isrsel a new
dey dawned for religion. Something of its deep sig-
nificance may be realized by briefly examining the use

made of the theological covenant in the 0ld Testament.

Beginning with the Pentateuch, the Pirst cov-
enant mentioned is that of God with Noah after the Flood.1
God initlates this covenant and its terms are reciproecal,
On the one gide God will no more send a universal flood
upon the earth, the fesr of man will be with the beasts
of the earth and man is given the privilege of using an-
imals for food. On the other side man is to abstain
from eating the blood of animals, and both man and an-
imals sre not to shed human blood. As a covenant im-
precation is the declaration that whoever causes blood-
shed will have his own blood required of him. To Dbe a
reminder of the covenant to both God snd man, God will

give the rainbow in the clouds. This covenant-token

Ladhad R X E XX A

1. Gen,9; and 6:18.
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is the only material expression of the covensnt that

is mentioned,

Coming to us solely from the Priest's Code
the covenant with Noah is the first of g series of
covenants poritraying the history of Israel. The J
and E documents do not refer to it, and the earliest
reference is that in Iseiah, chapter 54, vs. 9, writ-
ten at the time in which the trend of thought in P
would be taking shape. The divine activity is pre-
dominant to such an extent that the covenant is
scarcely different from a promise made by God that
the earth will not again be covered by s flood., The
absence of any covenant ceremony increases this im-
pression--the record of Noah's sacrifice being in the
J doeument and entirely unrelated to the covenant, We
must therefore see in it a late conception which re-
veals the covenant-idea influencing later ages to such
an extent that the whole of history is interpreted in
the light of the covenant relation.

The second covenant mentiomned is that with
Abraham, There is a double record of this in Genesis,
that of chapter 15 from J and E, and that of chapter
17 from P. The latter is similar in form to the coven-
ant with Noah. God appears to Abraham and simply de-

clares the covenant., Its terms are the change in names
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+t0 Abraham and Sarash, the giving of seed to Abrahan,
God becoming the god of Abraham and his seed, and the
promise of the land of Cansan to be their possession.
The obligation imposed on Abraham and his descendants
is the observance of the rite of circumecision. This
rite is also to stand as the token of the covenant,
and really becomes the ceremony creating the covenant,
since anyone who is not circumcised cannot be regarded
as a member of the family of Abrsham, that is, of the

future Isrsel.

The narrative of J and E presents an interest-
ing record. The ancient ritual of passing between the
halves of a severed vietim is carefully followed. AD-
reham, falling asleep, beholds a vision of God taking
part in this covenant in the form of smoke and flame--
reminiscent of the pillar of smoke and fire which went
before the Israelites in the wilderness during the
Exodus.1 It would be expected that Abraham would also
perform this act in the rite but he does not do so,.
Thus, ss in P, the weight of the covenant obligations
are placed on God, The covenant terms differ some-
what from those of P: God will give Abraham a child and
multiply his seed, they will inherit the land of Caneean
and Abraham, in his old age, will come to a peaceful end,

1. Ex.13:21 (J).
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There is no mention of humen obligation except that
of faith, indicated indirectly in verse 6, which im-
plies that the covenant was made with Abraham because
"he believed in Yahweh." The victims severed in the
ceremony are all included among the sacrificisl ani-
mals of later days while the birds were not divided,
agfter the manner commanded by later Levitical law.
This fact, with the difference in the covenant terms
and the presence of a formal ceremony, mark the record
as being older than the one in P, Yet the whole
thought of this covenant is clearly a reading back
into patriarchel times of the conception which came

t0o Israel through the Sinai covenant. The extreme
anthropomorphism of the JE narrstive and the univer-
saligtic tendency revesled in the statement that in
Abrshem "ghall 211 the families of the earth be blessed"2
support this, as well as the fact that in the actual
events connected with Abrahem we can discover nothing
to satisfactorily explain the new and important con-
ception of a deity taking the worshipper into s coven-
ant relation. In the patriarchal history Abrsham is
by far the clearest figure, but legend and folk-lore
had already been busy with his name and historical
situations became obscured. Thus it was only natural
that the Israelites of later days, as they sought to

1. Lev,1:17. 2, Gen.12:3 (J).
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record those earlier times, should do s0 in the light
0f the only relationship with Yahweh of which they had
any real knowledge. That they did so is but evidence
of the strength of the influence which the covenant

at Sinai left on the thought of the Isreelites.,

This covenant with Abraham is mentioned sev-
ersl times--after his willingness to sacrifice Isaac,
where it 18 spoken of as an oath (*.;p)zl :;u?g)} and with
his descendants, Isasc and Jacob.2 The scheme of P now
becomes evident: first a covenant of God with mankind
in general, through Noah, then one with the Israelites
in particular, through Abraham, giving them a title to
the land of Canaan. There 1s no mention of the Sinai
covenant in the Priests! Code, but there is the renewal

of the terms of Abrahsm's covenant made to Moses in

Egypt, emphasizing the giving of Canassn and stating
that the Isrselites are to be His people and He, Yahweh,
will be their God.3 The sign in this case is the obser-
vance of the sebbath "for & perrpetusal covenant.“4

Two other covenants of a similar nature arose
in the thought of Israel, that with David and that with

Levi, The former follows David's declarsation of his in-

2
tention to build a2 temple for the ark of Yahweh. The

1. Gen.22:15f. (J).
3. Ex.,6:27,
4, Ex.31:12f. (P), 5, 25am.7.
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prophet Nathan eventually forbids this, saying that
Deavid should not build a house for Yshweh dbut that
Yahweh would build a house for him, his descendants
being assured of the mercy of Yahweh for all time.

A warning of punishment for any iniquity is included,
but David's house and kingdom are to be established
forever. In the Second Book of Samuel this is re-
ferred to as "an everlasting covenant ordered in all
things and sure;"lin the Psalms as a covenant and
oath;zand in Deutero~Isaiah as "the sure mercies of
David."§ The earliest reference to this covenant after
its appearance in the Book of Samuel is in Isaiah,
chapter 16, vs. 5, in connection with the prophecy

regarding Moab, Thus by that time it had become a
part of the national traditions.

The thought of a covenant with Levi begins
with the story of the wilderness wanderings, where it
is related that this tribe remained loyal to lioses
through the dissension caused by Aaron snd his golden
calf.4 That a strictly priestly caste, called Levites,
was not recognized until considerably later is clearly
shown by the narrative of Micah's shrine in Judges,

chapter 17. Micah consecrates one of his sons to be

his priest but later a travelling Levite arrives and

1. 23:5; also 2Chr.7:18; 13:5; 21:7.
2, 89:4,36; 132:11.
3., Isa,55:11. 4, Ex.32:28,29.
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Micah induces him to remain at a fixed salary and act
a8 his priest. This reveals a process of transform-
ation going on--there was the freedom by which anyone
could act as priest but a priestly class was arising
whose members were more highly regarded than any
others. By the time of the division of the Kingdom
this development seems to have been completed, as the
author of First Kings, in his comments on the new
religion of the North, states that Jeroboam "made
Priests of the lowest of the people, which were not

of the sons of Levi."? A well-defined priestly class
existed, and the acceptance of any outsiders as priests
was a breaking away from the true Yahwism, The Book of
Deuteronomy mentions the separation of the Levites for
priestly duties as being the ones separated by Yahweh
to carry the ark snd to minister to Yahweh..2 It is a
permanent separation because they had kept the coven-
ant.3 Thus by the time of Deuteronomy the idea of the
Levitieal priesthood had become well established and

was being spoken of as a covenant.

These three covenants, of Yahweh with Abra-
ham, with Devid and with Levi, give eXpression to three
basic principles, or articles of faith, in the thought
of Israel--the inalienable right to the land of Cansaan,

1. 12:31. 2. 10:8. 3., 18:5; 33:6%f.

4, Cf, also Msl.2:4f.; and Jer.3%:21 (not in LXX,
and9pr§bably post-Exilic--G.A,.Smith,"Jeremiah,®
.290.).
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the permsnence of the dynasty of David and the priest-
hood being perpetunated in the family of Levi. This
use of the covenant idea emphasizes one phase of it in
particular, nemely the immutability of the covenant
compact., Through the founding of the right to the
land and these national institutions in a covenant,
these were gliven authority by their very permanence,
The same thought is revealed in comnection with the
sabbath and the shew-bread of the tabernacle, which

are spoken of as everlasting covenants.

Of quite a different nature is the covenant
of Joshua and the Israelites at Shechem.2 Joshus gathers
together all the people with their leaders, and speaks
to them at some length, as the spokesman of Yahweh, of
all that had been done for them from the time of Abrahem
until the possessing of Canaan, He then dramaticaelly
places the issue before them: are they to serve the
false gods of the past, the gods of Canaan, or Yahweh.
The people declare their gratitude snd loyalty to Ysh-
weh, Joshus warns them of the consequences of their
choice but they remain firm: they will serve Yahweh and
obey Him. Joshua then makes & covenant with them, con-
firming this choice. A stone is set up under an oak

near the tabernacle and Yahweh declared to be a witness

LK X X X X X X X X 4

1:16,17; Lev.24:8,9.
.24,
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to their covenant.? At first sight this does not

appear to be a theological covenant. The parties are
the Isrselites and Joshus, Yahweh being merely a third
party to act as guardian, Since, however, Yshweh is
the one who speaks, through His representative, Josh-
ua, end the purpose of the covenant is the worship of
Yahweh, it is in reality a theological covenant. I%
differs in some points from that of Sinsi, chiefly in
that Yahweh is not the initiator of it, Yet this idea
lies behind it. The mention of all that Yahweh had

done for the Israelites indicates that He had taken

the first step in establishing a relationship with them.
In the Sinal covenant it is the free-will action of
Yahweh in taking this people to be His own which is em-
phesized while here it is the fact of the people enter-
ing free-willingly into the covenant relation., They
agree on their own responsibility to unreservedly accept
Yahweh as their God, A somewhat parallel situation is
the election of Saul by the people to be their kinggeand
the acceptance of the 31127 3Y1 of Shechem by the Israel-
ites.3 That back of this covenant lies the one made at
Sinai 1is clearly indicated by the fact that Yshweh is
mentioned as a God with whom the people are familisr,

His claim to their allegiance had already been made and

1. It is quite pogsible that the god associated with
the osk was the Baal-Berith of Jud,8:33.
2. 15am.10:17f. 5, Cf. Appendix 1.
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this had been acknowledged, t0 a certain extent at
least, The people answered Joshua, "Forbid that we
should forsake Yahweh to serve other gods." Loyalty
to Yahweh was in danger, the influence of the pagan
worship surrounding the Israelites already being felt,
so Joshua estsblishes this covenant, a renewal of that
at Sinai, to consolidate the Israelitic tribes and

strengthen their loyalty to Yahweh.

We find the same thing taking place on lster
occagions., On coneluding his purging of the worship
of the Southern Kingdom, Asa gathered the people to-
gether at Jerusalem and all entered into a covenant to
"gseek Yahweh, the God of their fathers, with all their
hesrt and with all their soul."1 Then, after the re-
bellion against Athaliah, Jehoiada, with the king and
the people made a covenant with Yahweh that they were
to be Yahweh's p30ple.2 This was followed by purging
Jerusalem of Baal worship. Such covenants as these
were really a renewing of the Sinai covenant after the
people had fallen away from its observance., The prin-
ciple, 'Yahweh, the God of Israel and Israel, the

people of Yahweh' was reaffirmed and the relationship

between them strengthened.

This is true of the covenant with Yshweh of

1. 2Chr,15:8f.; ep. 1Ki.15:11f.-- no covenant mentioned.
2. 2K1.11:17; 2Chr.23%:16,
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Josiah and the people, which stands as one of the

major covenants of the 014 Testamen‘b.1 Hilkisah, the
high priest, discovered a book of law in the temple
when the building was being renovated. On this being
brought to the king and Huldah, a prophetess, having
endorsed it, the king immediately cslled the people
together, The book was read to them. Josiah then

mede a covenant before Yahweh to observe all the laws
proclaimed in this book and the people "stood to the
covenant," thereby making themselves a party to it. 4
thorough reformation of the religious practices of the
kingdom follows, being concluded by the observance of

8 Passover feast according to the directions of the
newly-~discovered laws. This feast would also have the
force of a covenant meel. The importance of this cov-
enant is due to a number of factors. Chief of these

is the fact that it was centred in a book, significant-
ly c¢alled "The Book of the Covenant,"zwhich has been
identified with the legal section of Deuteronomy.:3 Thus
e definite and permanent record was given in writing of
the terms of the covenant. The drastic reforms necess-
itated by its adoption were made possible through sever-
el important events in the politicsal sphere tsking place
gt this time: s resction from the corrupt religion of
Manesseh's reign which came with the accession of Josiah,
the 1ifting of the Assyrian domination, and the recent

1. 2Ki.23%; 2Chr.34. 2. 2Ki.23%:2.
%, Chapters 12-26.
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Seythian invasions of Western Asia. With the backing
of the king the reformation was carried out and the
event became & milestone in the history of Isrselitic
religion. The Book of Deuteronomy states that its
laws were written by Moses himself and given into the
keeping of the Levitical priesthood) but this is clear-
ly an attempt to give the laws the authority of Mosaic
authorship., It also indicates the view that these laws
expressed the mannér in which the covenant between Yah-
weh and Israel might be correcetly observed by the
people. Thus Josiah's covenant would be a renewal of
that made under the leadership of Moses, with a change

in the covenant terms applying to the human party.

Much the same may be said of the events nar-
rated in the Books of Ezra and.Nehemiahf3 The exiles
who had returned from Babylon and the Israelites living
about Jerusalem sdopted the Levitical Law in a great
public ceremony. Ezra uses the term "covenant" but re-
fers simply to the marriage reforms by which all non-
Isrselitic wives and their children were to be put aside.
Nehemish does not actually use this term, merely saying
of the people that they "entered into a curse, and into
an oath ( nyq:uy':_n nEiN2), to walk in the law of God.™
But these indicate that the covenant idea was there,

Also, chapter 10, vs. 1, clearly implies the term, which

1. 31:9. 2, Ezra 10; Neh.10,
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has likely become dropped through editing, as the verb
1D is used. The Authorized Version recognizes this
by inserting the word, obtaining the translation, "we
(the princes, Levites and priests) make a sure ‘coven-
ant'," Nehemiah and other representatives of the people
seal the covenant, while the rest of the people simply
take an oath. Its special terms are the forbidding of
foreign marriages, strict observance of the sabbath,
remittance of debts every seven years, the support of
the temple, providing wood for the sescrifieing, the
offering of first fruits and the payment of tithes. The
whole situation in connection with this covenant paral-
lels, even in many of its details, that of Josiah, A
code of law, regarded as the true expression of the will
of Yahweh, is sdopted at a significant moment in the
history of the people, marking a renewal of the former

covenant relation with Yahweh,

From this evidence it is clearly shown that
the religious, or theological, covenant is not simply
an ides or theory which has grown up with the nation
and been applied to its religious life, but arises
from the religious experience of an early time. The
covenent relation of Yahwehvas the God of Israel and
Israel as the people of Yahweh comes into0 prominence
in g fully developed form end as the content of a

deep convietion., Nor does this prominence come late
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in Isrsel's history, when men were seeking to clarify
their understanding of God and give more definite ex-
pression to the connection of Yahweh with human affairs.
It ceme with the forming of the nation itself through
the events of the Exodus. The importance of this cov-
enant is glimpsed in the frequency with which the
thought of Israel turns back to it, particularly in the
cruclal moments of the nstion's history and for the in-
terpreting of its basic ideals. In the ensuing cent-
uries the covenant idea was re-interpreted again and
again as the result of changing circumstances and needs.
Meny times the national life swayed back and forth be-
tween the high and the low in religious faith, but al-
ways, as the higher emerged, the influence of that early
covenant conception can bve traced, Re-interpretation
and development in this conception was necessarily
accompanied by change in the thought of Yahweh and in
the part whieh the people played in the covenant rela-~
tionship, To a consideration of these changes we now

turn our attention.
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In the crestion of any 1“2 the relationship that is
established imposes certain obligations on both the
parties involved. In the theological covenant of Yah-
weh with Israel the understanding of these obligations
is essential to an understanding of the reletion. In
this chapter the place of Yahweh, the superior party
to the covenant, will be examined. The moral and
spiritual level gttained by any religious faith, as
well as the forms in which it may be expressed, is
determined by the conception of the deity worshipped.
A detailed consideration of this conception.would,
however, take us beyond the bounds of our subject.
Thus it will be confined to the Israelitic thought of

Yahweh in His covenant relationship with the nation.

This relationship began with the work of

Moses, It is revealed in all the events of the Exodus,
culminating in the ceremony of the covenant at Mount
Sinei. The new relation into which Israel then entered
with Yahweh signified, and at the sawme time consolidat-
ed, a conception of God which differed from that of
every other nation. When the bond that uniftes a god
and his worshippers 18 that of the covenant relation,
we are moving on an entirely different plane than is
found, for instance, in Moab., That country had its
national god, Chemosh, just as Israel had its god, Yah-

weh. The Moabites were bound to the worship of Chemosh
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end expected his favour in return. Yet the bond be-
tween them would be regarded as that of blood rela-
tionship, existing from the beginning of their race,
Thus the fortunes of the one were bound up with those
of the other. In the case of Israel, however, there
is a fundamental difference. Yahweh initiated the
covenant. Thus the religion of Israel became an
elective religion, founded on s definite historical
act, in contrast to natural religion. The distine-
tion is revealed in the ceremony concluding the cov-
enant. This established a relationship that was not
temporary but valid for all time. Yahweh could dis-
solve it at will, since He had made the initial choice.
This only served to further emphasize the distinction
from naturalism., There was no compulsion in the re-
lation. Entered free-willingly it becomes the spirit-
ual relation of person to person. Furthermore, the
sprinkling of blood and the covenant meal were not the
mechanical observance of ritual demands, asutomatically
procuring the favour of the deity. Rather these were
the rites confirming a relationship and involved Israel's
pledge of loyalty to the will of Yshweh., The favour of
Yahweh is given, but not because of the covenant. On
the contrary the covenant is the result of the voluntary

gift of this favour, previously manifested in the Exodus.

The events of the Exodus revealed Yahweh as a
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God of power, Through the opposition of Pharaoh in
Egypt and at the Red Sea} and in the difficulties and
dangers of the wilderness journey;zYahweh was the
leader and protector of the Israselites. But this
power was not arbitrary nor ceapricious, It was self-
consistent in that Yahweh acted with a purpose which
would not change, The covenant was thus a guarantee

to Israel that Yahweh was acting honourabdly, an assur-
ance that the people could regard Him with perfect con-
fidence., No heathen god had a character in this seunse,
Their activity was unknowable, the arbitrary use of
power, while the character of Yahweh was constant. For
Moses and the Israelites this would be the most signif-
icant meaning of the Sinai covenant. Their primary in-
terest was not the nature of Yahweh. They were not
seeking a theology, Rather, their concern was for the
practical needs of the present, "Will Yahweh's rela-
tionship to Israel in the future continue to be what
His sctivity has thus far indicated?” is their ques-

tion; and Yshweh concludes a covenant with them--He can

>

be depended upon.

Since this divine power must find a sphere

in which to express itself Yahweh promised to be with

1. Bx.5f.; Ex.14. 2. E.g., Ex,15:25; 16:4; 17:8f.

3. Possibly the name nNIn", and connecting it with
the God of the forefathers in Ex.3:14 may have
some significance here--but cf. above, p.75f.
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Moses, and likewise He would be with Isrsel, mani-
festing His power and revesling His will, This was
Yahweh's choice, and the covensnt was Israel's accep-
tance of the position of being His people. He there-
fore acquires an intimate relation to history, in
particular, the history of the Israselites. The con-
nection of a deity with isolated events was general-
1y accepted in the ancient world, but nothing of the
thought of history being a connected series of happen-
ings wherein a definite and divine purpose was being
carried forwaprd had entered the mind of man., Yet the
latter is the distinetive thought of the Isréelites
as & result of the Sinai covenant. Yahweh chose to
intervene in history for the welfare of this people,
and, His nature being revealed as dependable and
ethical, a value and significance formerly unknown,
was thereby given to history, All that took place
became a part of Yehweh's intention toward His people
and a further revelation of His nature or will. Thus
every event became a factor expressing something of

Yahweh's relation to Israel.

The Mosaic period was essentially a form-
ative one. Emerging out of the past with but the
vaguest of traditions, the Israselites received a rev-
elation of Yahweh that placed Him in their thought as

a God possessing a definite character, which was ethical,
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a God, moreover, who was active in the world. This
conception must not be thought of as coming to Moses
through the sctual events of the Exodus. Rather, he
saw these events in the light of Yahweh. The medium
of revelation was thus not history bput man, and it
was left to Moses and his people to apply the revel-
ation to history. The fact that they did so gives
this age its significance in the history of religion
as being the point at whieh was born the nation and
the covenant religion of Israel, Older and coarser
ideas were overlaid with the higher and, although
there was still a long way to go, Yahweh stood out
then as a distincetive personality having morgl char-

acteristics, even if not yet a fully moral character,

With the entrance into Canaan came the first
significant change. This was through the lowering in-
fluence of the Béal nature~-worship. The syncretism
which resulted brought Yshweh intimately into the life
of the people and He becomes fully established as the

God of Cansan. Yet, in doing so, the moral element in

Higs reletion to Isrsel recedes while the material and

the rituslistic come to the fore., The relationship

tended to become one of reciprocal service--the sending

of the increase of field and flock on the one side, and

the giving of appropriate gifts on the other--which is
in distinct contrast to the thought of Yahweh choosing



1117

Israel for the carrying out of a divine purpose and
the people free-willingly accepting their part of
self-surrender to this purpose. The relationship
becomes one of inter-dependence between a patron
god and his worshippers, which is a mere compaect

between two equael parties.

The institution of the monarchy brought
another important influence. Conflict immediately
appeared between the politicel power and the sov-
ereignty of Yahweh, first glimpsed in the bresk bve-
tween Saul and Samuel.1 This confliet was deepened
by the faet that the monarchy rested on & religious
foundetion, the king becoming the highest religious
officer in the State, and by the tendency toward
tyrenny on the part of royalty, as existed in all
the States surrounding the Israelites. The result
of this influence was to unite the will of Yshweh
with the poliecy of the king, making the national for-
tune or misfortune reflect the greatness or otherwise
of the national God. The covenant relation, as with
naturalistic worship, then becomes & relation of two

parties equally dependent on each other.

One other factor is important in this period,
namely, the work of Elijah, This prophet brought to a

1. 15em.13:11£.; 15:10f.
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hesd the question of Basl worship.! His particular
problem was the worship of the Tyrian Baal, propa-
gated by Jezebel and her imported priests from Iyre.
The contest on Mount Carmel opened his cempaign; his
work was continued by Elisha, and the revolution of
Jehu brought it to a conclusion.2 Never agsin was
there any danger in Israel of worship being offered

to a Basl, whether that of Tyre or Canasan. Henceforth
all worship throughout the country, at the high places
and in the various senctuaries, impure though it might
be, is offered to Yahweh, Elijah was seeking to
clarify the relation of Yahweh to Isrzel as well as

+0 declare His character. The people could not serve
Yahweh and Besal st the same time since what was accept-
able to Basel was utterly unacceptable to Yahweh. The
two conceptions of deity were far apart and could not
be brought together. It was a difference of character,
Whet this difference was is clearly indicated in the
case of Naboth.E.Ahab will go only so far in his at-
tempt to obtain this man's vineyard but Jezebel goes
much farther:; she employs arbitrary force., It was the
character of Yahweh that His power would be purposive
and used according to that which was consistent with
this purpose. ZElijash's condemnation of Jezebel is
centred in this, that she was the representative of

PR _Z-F X I 2 K _X & J

1. 1K1.,18 and 19. 2. 2Ki.10:18%.
3. 1Ki,21.
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the irresponsible power of Baal worship, which was

an entire contradietion of the covenant relation.

It would be possible to unite, for example, the Moab-
ite Chemosh and the Ammonite Milcom, but neither of
these had anything in common with Yehweh. Irrespons-
ivle force and consistent justice were irreconciliable.
Elijah is following the principles of the Mosaic

revelation.

The influence of Baalism and that of the
monarchy impel the higher minds among the Israelites
t0o find a new statement and a fuller definition of
the covenant of Yahweh with Israel, Their recoil is
well 1llustrated in the use of the divine names.
5Ya2 was at first used without lrlesa‘:t:ation.1 Later it
came to stand for pagan gods, particulerly those of
Canaan, and its use in referring to Yshweh was con-
demned,g “Qﬁg%coming into prominence in its place.
1|39 was also used?but now fell out of favour and,
in referring to pagan deities, was repointed with
the vowels of W2, shame, to give "{3'_'] .4 Thus the
authors of J and E portray the covenant relation as

having been.instituted in the distant past with the

1. E.g., Jud.8:33.

2. Hos.2:18, Also Jerubaal, the real name of Gideon,
Jud.6:32; and Ishbosheth, a son of Ssul, was
originslly Ishbaal, later changed because of
hostility to Basl.

3, Deut,3%:5; also 2Ki.23%:10.

4., E.g., 2Ki.23%:10.
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patriarchs, While their thought is that of the
Sinal covenant these authors apply the principles
of that relationship to all the traditions and
history of the nation to show that faithfulness to
the covenant resulted in prosperity and faithless-
ness in punishment., By teaching that all which had
happened in the past was the work of Yahweh alone
they sought to counter-balance the tendencies toward

neturalistic thought and nationalism,

One result of this, furthered by the grow-
ing prophetic influence, was that there now sppeared
the first cleavage between the leading minds of the
Israelites and the religious life of the comumon
pe0ple. Israel had become s nation conscious of its
separateness from every other nation. This distine-
tion was rooted in its faithfulness to Yahweh who had
now attained a moral character, But the two lines of
development which had appeared, the higher and the
lower; remained and followed constantly diverging

paths until the dissolution of the national life.

When we enter the field of 'written', or
'literary'!, prophecy we find a much clearer presen-
tetion of Yshweh's relation to His people. This is
due to the fact that these prophets have left us

meny suthentic records of their work and their times,
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also to the Pfaet that their age ceme as the result
of centuries of political, social and religious
development., Their teaching contained nothing that
was fundamentaily new, but they enlarged and clari-
fied all they had inherited, their contribution be-
coming the highest peak of development until the

agdvent of Jesus Christ.

A characteristic of the earlier of these
prophets is the almost complete avoidance of direct
reference to the covenant with Yshweh. This has
been taken by some scholars as an indicstion that
the thought of Yahweh's relsgtion to Israel was only
clothed in this form when the use of the term »n*1a
became more frequent, that is, with Deuteronomy.
This lack; however, can be readily understood. For
example, no writings have come down to us from the
prophets prior to Amos, and the earliest documents
we have, J and E, are familiar with the thought,
The covenant-idesa would be well known to the people
and so constant mention of it would be unnecessary,
as well as unnatural., Further, the writing prophets

were emphasizing their own interpretation of the

1. E.g., Wellhausen, Stade, and Kraetzschmar.
A.Duff,"01d Testament Theology," i., p.122f.,
regards Hosea as being the first to speak of
covenants in religion, as agalnst Quthe, who
gives the credit for this to Jeremiah. Cf.

also Appendix 2,
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covenant relation as opposed to that of the popular
religion and the thought of the Sinai covenant too
readily lent 1tself to the legalistic conception of
the latter., Yet their whole thought moves within
the circle of the covenant-idea. Amos never employs
J1"711 in this connection, but the 'idea' is promin-
ent through his emphasis on the moral obligations
which the covenant relation involves. On the other
hand, with Jeremish the covenant is prominent. In
the light of his message as a whole this is natural.
He sees the time coming when the 0ld covensnt rels-
tion will be ended and a new one inaugurated. TFor
him, then, this question is central, The thought of
the covenant in Israel is revealed by the conception
that was held of the relation existing between Yah-
weh and the people, not by the use, or the omission,

of the term itself,.

With Amos this relationship is expressed
in terms of Justice. Yahweh is righteous, or just
(P7%), in His dealings with Israel. This thought
had béen present in Yshwism from the first. It canme
with the revelation to Moses in Midian, to which he
later gave a practical application by sitting as a
Judge over his people, a representative of Yahweh,

The prophet Nethan denounces David in the name of

1. Ex.18:13¢f.
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justice, as did Elijah with Ahab, while the laws

of the Book of the Covenant show a real advance
over primitive customs in this regard, as in blood
revenge, in the treatment of the helpless, and in
usury.! Amos goes still further and maskes this idesa
the very centre of his conception of the relation
of Yshweh to His people. It is a lack of this in
Israel whiceh calls forth the prophet's condemnation

and constant declaration of coming disaster sent by

2
Yahweh,

Since Yahweh is ethiecal in nature He can-
not be a national God and show favour t0 any one
nation, even to Israel. An ethical standard, to
remain ethieal, must be world-wide in its appli-
cétion. Thus Amos condemns the nations surrounding
Israel for crimes against morality, such as inhuman-
ity, the breaking of a covenant oath and the lack of
compassion.3 His righteousness is not simply a hard
justice, but includes the more tender emotion of
pity. Yet punishment must come to all who have trens-
gressed by turning aside from these simple require-
ments which Yahweh has made known to all men and na-
tions. Thus there is an enlarging of the thought of

LR R ¥ § X X K X J

1. Bx.2t1:12£.; 22:21,27; and cf. 1Ki.3 28.
2. E,g., Am,2:9f.; 5: 4f
3. An.1 and 2.
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Yahweh's relestion to man, Its scope is no longer
confined to the people of Israel. In the past Yah-
welh could bring disaster to the army of an enemy}
while & vietory against Isrsel was construed as due
to His wra,'l:h.2 But other nations possessed, in this
regard, a similar conception. Chemosh is spoken of
&8s giving territory to Moad by conquest just as Yah-
weh does to Israel{3 Now, however, Amos sees the
hand of his God as guiding and directing all the
netions of the eerth in matters that are guite apart
from the welfare of Israel. "Have not I brought up
Israel out of the land of Egypt? and the Philistines
from Caphtor and the Syrians from Kir?ﬁ4he asks on
behalf of Yahweh. His successors follow him in this,
Isaiah portrays Assyria as a rod in the hénd of Yah-
weh, chastising Judahjﬁand.Jeremiah speaks of Him
czlling the kingdoms of the north to encompass Jer-
usalem.6 Their view is still centred upon Israel.
Yahweh's supremeecy over other nations is used, eith-
er as a contrast for His special relation to Israel
or for the furthering of His purpose in that nation.
Yet there is o definite broadening of their horizon.
The prophets see that Yahweh is actively engaged, not
only in the affairs of Israel, but also in those of

the outside netions,

1. E.g., Ex.14; Jud.5. 4. Am.9:7.
2. E.g., 2K1,23:26. 5., B.g., Isa,10:5f.; also 7:20.
3., Jud.11:24. 6. Jer.1:15.
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Hosea gives us a figure of the divine relationship
to Israel that is peculiarly his own in that of
husband end wife. It is significant that he should
use this since hesthen religions had some such con-
ception in their worship of female deities and the
forces of reproduction, as found in connection with
the Canaenite Baals. TYet, out of his own tragic
experience the prophet read the history of Israel
as a breach of the intimate relation of family life,
His wife proved unfaithful after their marriage,1
degerted t0 her lovers and later Hosea purchased her
back, restoring her to his home after a period of
seclusion, His own great love revealed to him Yah-
weh's unending love ( 79/1) toward Israel. Through
his message Hoses lifted'the conception out of any

of the degrading implications of nature-worship and

gave it purely moral significance. The thought of

Yahweh showing this love toward His people was pres
ent before Hosea, as David asks if there are any of
Saul's house left that he "may show the ‘1a§1of God
unto him."2 Yet Hosea was the first to apply the

term to the relation existing between Yahweh and

1. The only view consistent with the analogy of
Yashweh's relation to Israel; cf. A.R.Gordom,
"The Prophets of the 0ld Testament,™ p.77
(footnote), W.R.Smith,"The Prophets of Israel,"
p.178£., end others, e.g., A.B.Davidson, and
A.C.Welch.

2. 2Sam.9:3%; ef, also 1Sam.20:8.
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Israel, and to read the history of the nation in the
light of it. Following him Deuteronomy uses this
thought,land Jeremiah also employs the figure of Yah-
weh as g husbandnz Ezekiel has an adaptation of it

in his metaphor of Israel as & foundling daughter

whom Yahweh saves, guides through childhood, and event-

uslly merries, only to have her prove unfaithful,

Hosea uses a second figure, that of father
and son., This appears particularly in the latter
rart of his book, but it is intimstely connected with
his thought of the husband and wife relation. The
two ideas are really combined in the first chapter.
Yahweh had loved Israel in its youth and guided it
through all its history.4 Now it has forsaken Him for
other gods.5 Yet He will bring Israel to Himself again
since His love continues even through its evil-doing,
and will at last give the nation peace.7 This figure
ig first found in J, which speaks of Israel as the
#"firstborn son" of Yahweh.8 There was never implied
any sense of physical sonship, but it signified the
preferred position and affection always reserved for

the firstborn among the Semitic peoples. TUnder the

prophets it became one of the great conceptions of

1, Deut.5:10. 2. Jer.31:31.
3, Ezek.16. 4, Hos.11:1=4; 7:15; 9:10.
5. Hos.11:2; 4:1f.,16%. 6. Hos.2:16f.; 11:8.

7' HOS.2:20f. 8. E}co4:220
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Israelitie religion,lalthough the Old Testament
thought of the fatherhood of God always contained a

large element of the idea of His supremacy and power,

A further expression of relationship is
found in Isaish's thought of holiness. This wes a
term, common both to Israel and to its neighbours,
used of anything which was set apart for the deity.
The separation was a purely rituslistic one; unclean-
ness would result from a neglect of the proper cere-
monies, or from contact with a person or thing not
prepared ceremonially for such approach, and there-
fore unholy, Thus immorality and holiness might
exist side by side without any thought of contrast,
as with the 'holy women' ( JNiW7IPN). As used by
Isaiah of Yahweh the term expresged His Godhesad.
He was the "Holy One of Israel."zYahweh, however,
wag different from all other gods in that His nat-
ure was moral. As a result His holiness likewise
included moral separation. Thus the maintaining of
His relationship to Israel meant that that nation
must be holy in the same sense. In this way the
term was given a moral content and the relationship

of "holiness" came to be one of the deepest con-

ceptions of future religion,
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1. Cf, Hos.11:1; Isa.1:2; 30:1,9; Deut.14:1; 32:6;
Jer.3:4,19; 31:8,19.

2. E.g., Isa.b6:3; 10:17.

3. E.g., its frequent use in Deutero-Isaiah and in

the "Holiness Code® of Leviticus.
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Other, and less prominent, metaphors sre found for
the relationship of Yahweh to Israel. There is that
of master and serva.nt.1 This did not ha#e the sig-
nificance it attained through the post-Exilic and
Christian thought of the "Servant of Yahweh," but
was sufficiently important to lay the basis of this
later development. Joseph's brothers speak of them-
selves as "servents of the God of thy father," sig-
nifying simply that they were worshippers of Yahweh
in common with Joseph himself,zand the Israelites
speak of Moses as the servant of Yahweh, meaning one
specially:‘g? sﬁfm for a high 'ba,sk.3 Thus the term is
0ld and formed a favourite way in which {to speak of“
individuals, as apart from the nationh, in their rela-
tion to Yahweh, especially in referring to the pro-
phets;4 The figures of a king and his subjects{sand
of a shepherd and his sheep, were also used. The
former came neturally through the institution of the
monarchy and was held in common with other peoples.
The latter would be suggested by the common occupa-
tion in Palestine of sheep-grazing. Its richness of

thought has given us the Twenty-third Psalm and the

. E.g., Deut.32:36; Isa 1 3.

. Gen,50:17 (E).

. Ex,14:31 (J).

. 1K1,18%36; 2K1.14:25; Am.3:7; Jer.7:25; etc.
. E.g., Isa,6:5; 43:15; Jer.10:10.

. E.g., Hos.4:16; Isa.40:11; Jer.31:9.



129

New Testament thought of Christ as a shepherd and
1
es the Lamb of God.

With the appearance of Deuteronomy the
theological "2 comes into prominence, Never
absent from the thought of Israel it is now employ-
ed to express the relstion of Yahweh to His people.
Just as Deuteronomy is an attempt to give expression
to the religious experience of the nation's past so
it clothes in the form of a covenant relation all
past experience of that relstion. But one change is
introduced in the thought of this; the covenant terms
take the form of a code of law, The condition is
thereby established of a permanent relationship into
which the Israelites sutomatically enter because they
are the children of their forefathers with whom the
Sinai covensnt was msde. They cannot therefore bresk
the covenant, except through the extreme sins, such
as idolatry. The worst that can otherwise happen is
to be temporarily outside its relstionship by infring-
ing the laws of Deuteronomy. An expression of this
change is seen in the use of 7113;(command, or appoint),
in referring to the establishing of the covenant by
Yahweh.5 The term is not new, as it is found in JE,

L X A R X F X X ¥ % 1

1. C£. Ps.80:2; John 10:14; Heb.13%:20; John 1:29;
Rev.5:6; etc.

2. Cf. Deut.13.

3, Deut.4:13%; 26: 16; and in the Deuteronomic re-
vision of history, Josh.23:16; Jud.2:20;
1K1.11:11; 2Ki.17:15.

4, Josh.T7:11.
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but it now comes into prominence as a regular ex-
pression of the Yahweh covenant. One element in
the covenant relationship which Deuteronomy emphs-
sizes is that of faithfulness. Yahweh is

"the falthful God, which keepeth covenant
and merecy with them that love Him and keep
His commandments."!

In a Deuteronomic section of Kings and in Nehemish
the same expression is found, Yahweh "keepest cov-
enant and mercy".2 Deuteronomy is simply giving new
expression to one of Yahweh's basic charscteristics,
namely His self-consistent activity. The covenants
with David and Levi are further appearances of this
thought. Yahweh, having made a covenant, will hencé-
forth be faithful to it. Consequently, the nation
which has entered into a covenant relationship with

Him must reveal a corresponding faithfulness.

Jeremiah's view of the divine relationship
swings away from the Deuteronomic conception and
follows the spirit of that presented by his prede-
cessors, His message, like that of Hosesa, springs
chiefly from his personal eXperience, As a prophet
he is not received by the people so he is thrown
back on Yahweh, In supplication and conversation

. 5
with Him the prophet finds his strength and comfort.

1. Deut.7:9, 2. 1K1.8:23; Neh.,9:32.
3. E.8., Jer.15:15¢2, 14:13f,; 20:7f.,
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Through this Jeremiah came t0 see that all true
religion is founded on an inward relation existing
between God and man, The ritusal, with all its ex-
ternals of religion, is then unessentisl, and the
time is coming when it shall be entirely done away
with..‘l Even the temple, which had become a fetish
to the people since the time of Isaiah, would be
destroyed. The religion of the past is condemmed
since it was not the service whieh Yahweh had com-
mandedjzand the prophet is gquite indifferent to the
reforms of King Josiah, These have failed?since
Yahweh's demand is not for any outward obedience
glone, but for a purging of the inner life. He is
one who "triest the reins and the heart."4 The same
principle is even applied to prophecy. The mark of

the true prophet as against the false "dreamers”

lies in the inner consciousness of the speaker and

in the morality of his message.

Present through all the prophet's thinking
is the conviction that the nstion is doomed to des-
truetion, The people are steeped in sin and Yahweh

will give them into the hand of their enemies,

1. Jer.3:16; 7:9-28. 2. Jer.7:21-24; 2:20f.

3, If chapter 11 is accepted. Cf. G.A.Smith,"Jerem-
ish," p,144f., J.Skinner,"Prophecy and Religion,"®
chapter 6.

4, Jer.11:20; 4:3%,4; 5:23; etc.

5. Jer,23:16-32. 6. E.g., Jer.7:32f.; 12:17.
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particularly Babylon.] Yahweh, however, will not
utterly destroy His people, for whom He has a
gracious purpose.z2 Land will yet be bought and sold
in Judah and Yahweh will gather His people in Jeru-
salem, meking en everlasting covensnt with ‘bhem.'3
Yet the future relastionship between God and people
must be different from that of the past. A new cov-
enant will be established, not one concerned with
external things, as formerly, but a covenant written
on the heart and in the inner life of man.4 With the
definite ending of the old covenant Yahweh's rela-
tion to the nation ceases. Yet He will not forsske
His people. Thus all thought of a reciprocal con-
tract is now absent, replaced by an intimate spirit-

ual fellowship which cannot be permsnently broken,

not because of a legal bond, but because of Yahweh's

unending grsce.

In Exilie and post-Exilic thought the in-
fluence of both Jeremiah and Deuteromnomy is strong.
Thus Ezekiel thinks chiefly of the covenant in his
view of the future, when, under the reign of David,

Yehweh mekes a covenant of peace with the restored

1. E.g., Jer.1:14f,.; 32:3; etc.

2. Jer.3:117f. 3, Jer.32:6-15,36f,

4, Jer.31:30f, Cornil],"Intro.”" p.303, following
Giesebrecht, claims "a substantial kernel" of
chapter 31 as belonging to Jeremiah, and vss.
30-%3 to be "incontestable™.
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Israel, the o0ld covenent having been sbolished through
the sins of the peOple.1 Deutero-Isaish, unlike Ezek-
lel, does not speak of the Sinai covenant but of the
Exodus. The covenant relation is the ideal to which
Israel shall eventually attain and Yahweh's activity
in this regard is not confined to ome historic act but
is constent, The divine faithfulness began with Abra-
ham and would continue for all time.2 In the future
the covenant would likewise be incorporsted with =
humen person, or persons, the Servant of Yahweh,
through whose vicarious suffering an indissoluble

fellowship is created between God and pe0ple.3

At the ssme time the priestly side of rel-
igion was active, resulting in the editing of the
Priests' Code, which was eventually promulgated by
Ezra at Jerusalem.4 Through it the ccvenant relation
is reflected as much the same as in Deuteronomy, except

that it is even more formal and ritualistic in its ex-

pression,

The covenant relation, as portrayed by the
leading minds of the Israelites from the time of Moses,
is a relationship of grace, established through a hist-

orical act and guided constantly by Yahweh's purpose of

1. Cf, Ezek.16, 36, 57. 2. Isa.4d,
3, Isa,42:5f.; 49:7f.; 52:13-53:12.
4, Cf, Driver,"Intro." p.135¢f.
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sslvation for man, with the eventual appearance of
an age of pesce under the leadership of a redeemed
Isrsel leading a world wherein Yahweh would be uni-
versally ackmowledged as God alone. But it was a
two-gided relationship, as the Israelites had very
definite duties to perform. This phase of the cov-
enant is to be dealt with in full in the following
chapter, but here it must be pointed out that the
efforts of these leading minds were to maintain the
morel significance of the relation in accordance
with their ethicai conception of the nature of Yah-
weh, The metaphors used by the prophets were to

act as a corrective to the naturalistie and legal
interpretation of the relation, The LXX version of
the 0ld Testament has expressed this emphasis on the
grace of God in the covenant by its use of §xOn«n,
rather than ocuv@rxn , which is parallel to our Eng-
lish use of 'covenant'! as an agreement or contract.
AL«Gr{Kq signifies a disposition by will or‘ 'a will
and testament', by a testator, and so Yahweh is the
originetor and sole disposer of the covenant rela-
tion. There is a certain two-sidedness to the mean-
ing of this term, however, in that a testator binds
himself to his testament and also binds his heirs
who are to fulfil any conditions which may be stated,

L A R T & R ¥ & J
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Yet the emphasis is slightly altered from the mean-
ing of the Hebrew N"M1 as used in the 0ld Teste-

ment generslly.

Growing out of the thought of the covenant
relation as an act of grace on the part of Yahweh 1is
the question of the election of Israel to be the re-
cipient of this divine grace, Choosing, with refer-
ence to Yahweh, is not prominent in the language of
pre-Exilic records, appearing chiefly in Deuteronomyl
although it is frequent after the Exile, in Deutero-
Isaiah and in the PSalms.2 The thought of the election
was, however, deeply entrenched in the minds of the
Israelites, But to ask, "Why did Yahweh choose Isrsel
rather than some other nation?" is to ask a question
which rarely occurred to the Israelite. He took this
for granted, just as he did the existence of God, and
thought rather of its practical results. The covenant
of Joshua at Shechem, which speaks of the choice as
though it originates with Israel, does nof contradiect
this, in that Yahweh is there mentioned as already

having a claim on their loyalty through having brought

them up out of Egypt.3

Reasgons for the election of Israel may never-

theless be pointed out. As regards the 0ld Testament

. e Gy G SN G WS S S oS

1. E.g., 4:37; 12:21; also Jer.3%:24.
2, E.g., Isa.41:8f,; 44:1f.; Ps,.89:4; 105:6.
3, Josh.24:17, and c¢f. above, p.104%.

w0
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these are found in the realm of the ethical, Thus
both J and E speak of Yahweh having seen the afflic-
tions of the people in Egypt, which caused Him to
lead them forth to a new land..1 The election was due
to the moral nature of Yahweh becoming active in the
world. He might have chosen any other nation if He
willed to do so, but He chose Israel asnd for a pur-

pose that was moral.

In the First Book of Samuel, chapter 12 and
vs. 22, the motive for Israel's election is said to
be that it had "pleased the Lord¥. However, the good
pleasure of Yahweh does not carry us very far as a
motive, It is somewhst similar to the saying of Amos,

"Have not I brought up Israel out of the land

of Egypt? and the Philistines from Caphtor,

and the Syrians from Kirene
Both expressions imply that Yahweh could have chosen
any other nation. Yet Amos gives further content to
his words. Not only had Yahweh brought up His people
out of Egypt and through the wilderness into Canaan,
but He had sent prophets and Nazirites to them. These
had not been heeded and their message was scoffed at.
Therefore destruction wes ceoming to Israel.‘3 Even
clearer is his statement,

"You only have I known of all the families of
the earth: therefore I will punish you for all
your iniquities."4
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J); 3:9,10 (E). 2, Am,9:7.
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This is one of the strongest and noblest statements
in the whole of prophecy. Yahweh's choice of Israel
and Israel's of Yahweh brought responsibility with
it, that of following the morsl will of their God.
But this had been disregarded as the people:ggﬁzg
drawn into a naturalistic conception of relationship
to Yahweh, and as long as ceremonial requirements
were met they thought the relation would continue
unimpaeired. Thus we again find the motive for Is-
rael's election to be the carrying out of a moral
purpose in the world: as yet there is no thought of
a purpose 'to' the world. Deuteronomy carries the
seme ides of responsibility. It is emphatic regard-
ing the special relation of Israel to Yashweh and the
election of the nation, But this election involved,
not privileges, but duties--the duties deseribed in
the Deuteronomic law, Doubtless the phrase in First
Samuel (12:22), spoken by Samuel himself, is merely
the use of a common figure of speechtwith some con-

ception of & moral relation lying behind it.

Isaiash does not raise this question, but
following out the implications of his message we can
glimpse the answer which might have been expected
from him, Sublime holiness, such as that possessed

by Yahweh, demends a people who will also be holy,
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1. Cf, Num,.24:1; Jud.13:23; 14:7; 15am,18:26.
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not only to worship Him, but to manifest His holi-
ness, and thus His glory, to the world.

A conception especially prominent in the
time of the prophets is the motive of love toward
Israel on the part of Yahweh., Thus Hosesa says,

"When Israel was a child, then I loved him,
and called my son out of Egypt, "1

and there is his thought of the love of s husband
toward his wife, while Deuteronomy declares that
Yahweh "loved thy fathers, therefore he chose their
seed after them."2 In this Book there is added to
the motive of love the reason that He would "keep
the oath which he had sworn unto your fathers,"
probably added to emphasize the faithfulness of Yah-
weh to the covenant relation. No reason for this
love is ever stated. The only indication in this

regard is a negative one,

"The Lord did not set his love upon you, nor
choose you, because ye were more in number than
any people; for ye were the fewest of all people,"

What is signified is really the free and enduring

grace of God, out of which sprang love for Israel,
and no age has been able to reach a deeper or truer

faith than that.

Ezekiel's thought of the election being

t1. 2. Deut.4:37; also 10:15.
3, Deut.7:8. 4, Deut.7:7.
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for Yahweh's glory before the nations, with the
consequent thought of His irresistible grace event-
uelly bringing Israel to a new sPirit,jis not as
deep as the motive of love, With Deutero~Isaiah we
heve this thought of love but it is a love that goes
beyond Israel to include the world. The election of
Israel is for the purpose of service to Yahweh
through revealing Him to all mankind..2 The prophet
applies, in & larger way, the conception of grace

attained before the Exile.

Such is the thought of Israel regarding
its election to be the people of Yahweh, Several
further considerations might also be mentioned. In

the first place, as Davidson states,

"The Shemitic peoples are no doubt distinguish-
‘ed by what is called a genius for religion,"3

He indicate§4that smong the Arabs, Assyrians, Moabites
and others, the religious spirit pervaded the whole
national life., Whether this should be called "a gen-
ius for religion"™ or not may be questioned. Yet we
heve only to consider the Israselites themselves, the
work of Mosés followed by the long line of lofty
religious minds, seen 1n the prophets, and how their
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1. Ezek.20; 39:21f, 2, Isa.43:3f.; 44:1; etc.

3. "Theol." p.249.
4. Ibid.--quoting from Riehm,"Alttest. Theol." p.48.
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message affected many people in every ensuing age,
resulting in their words being preserved century
after century, to realize something of the depth
of their capacity for the appreciation of the re-

ligious which marked that nation.

Further, there is the religious condition
that existed among the Semitic people, namely, mon-
olatry. One god was the centre of the religious
life of the nation. Other nations had their gods
but with a chief divinity about whom the rest were
grouped in a secondary positiom, or a polytheism
such as existed in Greece and Rome. In the case of
Israel it was an exclusive monolatry, the worship
of 2 single God for the whole nation.1 This, along
with the faet that He was conceived as possessing
an ethical charscter, resulting in the union of
ethics and religion, explains the wide gulf that

came t0 separate the religion of Israel from that

of its neighbours.

Finally, there is the particular type of
mind which is characteristic of the Semitie people.
Speculaetive or metaphysical thought had little place
in their life. Rather, the interpretation of divine

1. The position of monotheism was not reached
prior to the Exile, although all the pre-
requisites for such were previously present.
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revelation was along the lines of the simple 2nd
the practieal, Their only concern was with life
a8 they experienced it, and their religion was
‘the rart which God played in it. Thus the great
truths revealed to the Israelites were preserved
in a pure form instead of becoming distorted or
lost.through being subjected to theological spec-
ulation, as has sometimes happened even within

Christianity.

These letter considerations do not in
any way detract from those which we have noted in
the Biblical sources. They are more of the 'scien-
tific' approasch than the religious, and serve but
to deepen the wonder and wisdom of the working out
of God's purpose in the world. To see the creation
of a people fitted to receive the divine revelation,
the basing of that revelation on the free will rel-
ation of & covenant and the achievement of such a
lofty height of spiritual appreciation as we have
reviewed in this chapter, is to see the Spirit of

Cod st work in the world for the redemption of man,
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In 2ll covenanting certain obligations were accept-
ed by both parties concerned. These obligations
might not be the same for each, nor even explicit-
ly stated, yet they were inevitably present as sueh
formed an essentisl element in a J1°M2. In the
covenant established between Yahweh and Israel there
were, likewise, responsibilities resting on both
parties. We have just reviewed the conception which
the Israelites held of the relationship of Yahweh to
the nation as a result of His election of Israel to
be His people. We now turn to the other side of
this covenant relation to examine the obligations
which rested on Israel by virtue of their accept~

ance of His choice.

In the Biblical narrstive, in the Book of
Exodus, chapters 19 to 24 and 32 to 34, the conditions
0f the covenant concluded at Sinai are spoken of as
being the "Ten Words"t commonly kunown as the Ten Com-
mendments. There is still considerable divergence of
opinion among scholars as to what composed the origin-
el Decalogue. Three forms of it, in particular, have

come under discussion in this regard, There 1is the
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1. Ex.34:28, _

2. A copy of the Decalogue in Hebrew was found by W.R.
Nash, the Secretary of Biblical Research, in 1302,
It is known as the "Nash Papyrus", and dates from
about 100 A.D. This copy gives very much the same
Decalogue as Deut.5, except that the order is difif-
erent, the 7th law coming first. Another version of
the Decalogue is found in the LXX, where the order

is also changed, to 7-8-6.
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code found in Exodus, chapter 34, vss. 14 to 28, from
J; that of Exodus, chapter 20, vss. 2 to 17, from E;
and thet in Deuteronomy, chapter 5, ves. 6 to 21. Among
these there are many similarities, especially with the
klohistic and Deuteronomic CodesjA The Jahwistic Code,
however, is marked by a greater dissimilarity to either
of the other two, shown by a preponderasnce of ceremon-
igl regulations over the ethieal. Which of these three
is the oldest and so to be regarded as our nearest

approach to the terms of the Sinai covenant?

The Deuteronomic Code, as it stands, seeus
quite plainly to be later than the others., The differ-
ences between it and the Elohistic Code are chiefly ad-
ditions made to some of the laws and the inclusion of
phrases, both characteristic of Deuteronomy. Thus
the author would be copying an older form in which he

made minor changes to suit the schocl of thought cur-

rent in his own time.

With the Jahwistic Code we have, from its
large amount of ceremonial law alone, what seems 10
be a very old form. Wellhausen regards this, with
the Book of the Covenant (Exodus 20:22 to 23:19), to
be "the starting point of the religious history of
Israel,"zand the Elohistic Code to be a product of
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1. For a comparison of these cf., e.g£., Driver,

"Intro." p.33f.
2. "Prolegomena to the History of Israel,"™ p.392.
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the later prophetic activity from the eighth century
onward. But this is to misinterpret the basis of
the prophetic message as an inheritasnce from the dis-
tant past. The Jahwistic Decslogue, however, may be
nothing more than an appearsnce since the decalogue
form is found elsewhere in the law-—books.1 If J had
had practiecally the same code as E, the suthor of the
JE narrative would scarcely have repeated it in Exodus,
chapter 34, after having stated the Elohistic Code in
chapter 20, Thus, instead of the Jahwistic Code he
inserted this group of ceremonial lsws, which, more-
over, clearly parallel the laws in the Book of the
Covenant.2 This parallelism is of such an extent thét
we really possess another edition of the J Decalogue

in the Book of the Covenant.

As a result there is only the Elohistiec
Code left for consideration, with the question as to
whether a Mosaic origin may be claimed for it or not,
For this the evidence of tradition cannot be lightly
set aside, It points to a moral and spiritual elem-
ent in the worship of Yahweh having been hasnded down
from the time of Moses, while Moses himself is regard-
ed as the one great figure standing at the beginning

of Israel's religious history. As such a leader, it

1. C£, Driver,"Intor." p.39f. .
2. Cp., e.g., Fx.23:19 and 34:26, regarding
not seething a kid in his mother's milk,
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would be surprising if, in the circumstances, he did
not set forth the basic principles of the religion
which he founded in some concise form, and the tra-
dition that in the Decalogue we have such a summasry
is too strong to be neglected. Moreover, Israel was
even then beyond an entirely primitive stage of devel-
opment and the setting up of purely moral laws was in
no way an impossibility, as shown by the Babylonian
Code of Hammursbi, dating from about 1900 B.C., which

is thought to have exerted considerable influence on

1
the Semitic peoples, and by the Code of Solon in Athens,

Z _
about 592 B.C. Other early peoples, such as the Hit-
3
tites and Assyrians, had their legel codes, so the idea
was not peculiar to the Israelites and its presence

among them is in no way surprising.

A number of critics, however, while attrib-
uting to Moses some such code as we have in the "Ten
Words", congider that one or several of the laws must
be assigned to an age later than the Mosaic:1 Espec-
ially is this thought to be true of the second 'Word',
prohibiting the use of images. The using of these all
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1. ¢f., e.g., C.F.Kent,"Biblicel Geography and History,"
pp.11f., 106; and J.G.Frazer,"Folk-lore in the Ola
Testament," iii., p.95f. '

2, Cf, J.B,Bury,"History of Greece,” p.182f.

3, Cf., e.g., N.H.Baynes,"Israel Amongst the Natioms,"

L ] 8.

4, E?g%, A.Kuenen,"The Religion of Israel to the Fall
of the Jewish State,™ i., p.274f., and A.H.
McNeile,"The Book of Exodus," p.lix.
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through the time of the Judges and the early monarchy
would indicate that no prohibition was then in force.
It is not until the prophet Hosea appears that a def-
inite condemmation of their use is found., Yet, along

with this, there is the fact that the central sanctu-
ary of Yahweh is never known to have possessed an im-
age, whether in the time of Eli}or in the Jerussalem

temple; the ark remsined as the only material repres-

2
entation of Yehweh., Also, the non-observance of a law,

religious or dtherwise, is no proof of its absence.
While it is not possible to be dogmatic on the ques-
tion there does seem t0 be evidence indicating that
the Mosaic emphasis is on an imageless worship of Yan-
weh., It is entirely probable that, recoiling from the
extreme idolatry of Egypt, Moses gave some guidane to
his people in this regard. A possible suggestion is
that the condemmation was directed against the making
of molten images. These were common among other

peoples and would thus be a special source of danger

to Yahweh-worship.

One difficulty in accepting the Elohistic

1. 1Sam.1-3, ]
2. The place of the Brazen Serpent in Yahweh-worship

(Num.21:6-9; 2Ki.18:4), remains a gquestion, but
the lsck of reference to it, especially by the
prophets, indicates that it was not.oi great im-
portance., But c¢p. A.Loisy,"The Religion ot
Israel," p.62f. and Kautzsch,"Rel." p.628.2,

3. E.g., K.Marti,"The Religion of the 0ld Testament,™"

p.,100,
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Decalogue is that it has usually been read in the
light of the high ethical standard of Christianity.
It is possible, however, that the original signif-
icence was somewhat different becsuse of a lower
standard of thought. This has been pointed out by
Kautzsch} who thinks of the "Ten Words" as having to
do with the preservation of rights. Thus he says,
"A1l the Commandments may readily be subsumed
under the prohibition: 'Thou shalt not do
violence to (1) what belongs to God...(2) what
belongs to thy neighbour,'"
the last command having to do with approaching, even
in thought, a neighbour's property. Thus, as far as
the commands themselves are concerned, it is quite

within the reslm of possibility that they may have

originated in the Mosaic period,

Furthermore, this Decalogue, as we have it,
ig the result of a long growth, reaching even into
post-Exilic times. Thus additionms would doubtless be
made, such as those in the Deuteronomic Code. The
possibility is that originally all the commends were
expressed in a uniform style which was simple and
concise, as we still have the sixth,"Thou shalt not
kill," and some others. This at once eliminates many
difficulties created by the longer forms, especially
with the commend against imeges eand the sabbath-law,

-y e e > -

1. "Rel." p.b3%4.a,
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as well as difficulties created by comparison with

the Deuteronomic Code. Also it makes the Code more in
keeping with its title of the "Ten Words", implying
very brief stetements, and one that would be more

easily retained in the memory of the averasge Israelite.

From this discussion it can be seen that
finality regarding the Mosaic suthorship of the Deec-
alogue is scarcely possible. Yet the evidence tends
t0 support the view that st least an undeveloped form
of it came from his day. This being true, we have
What constituted the conditions of the Sinai-covenant.
These would not be given in the supernatural menner |
indicated in the Book of Exodus.1 The most that we are
justified in saying is that a symbolic ceremony of
covenant-making took place in which Yahweh became
recognized és Israel's God and Israel accepted the
position of being Yahweh's people. The immediate
covenant obligation resting on the latter was that of
entering into the service of Yahweh and thus of doing
His will., It was the elucidation of this will by
Moses which gave to the Israelites, and through them
to the world, the charter of religion as seen in the
Decalogue., Unfitted to become, itself, the basis for

2
a law, particularly in the field of religion, because

1. Bx.19:3-19; 24:12f. .
2, E.g., nothing is said of what is to be done on

the sabbath,
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of its negative character, the Decalogue yet provid-
ed a stendard according to which all future develop-

ment could be Jjudged.

In considering the Mosaic legislation there
must also be included that body of law which is clear-
ly recognized by scholars as being 0ld, namely the Book
of the Covenant,1Exodus, chapter 20, vs. 22, to chapter
23, vs. 33, (chapter 34).2Z The condition of society re-
flected by its precepts is that of a simple agricultur-
al type. This is revealed by the prominence of domes-
tic snimals, the ox, ass and sheep, and by the primi-
tive law of "an eye for an eye," the 'lex talionis'.
Thus the Book of the Covenant may be regarded as aris-
ing out of the conditions of the settlement in Canaan,
when the majority of the Israelites became agricultur-
ists. It is possible, however, to see in it even an
earlier stage. The jourﬁey of the Israelites through
the desert after the Exodus, led them to the country
east of the Jordan River and the Dead Sea. Here they
were able to conquer Heshbon and gain control of the
East-Jordan land. As a result, the Israelites, remain-
ing here for g considerable number of years, began %o
learn the arts of cultivation and a higher type of

L A K X & T R X ¥ X 3

1. So called from the use of the phrase in Ex.24:7.
2., According to Driver,"Intro." p.35f.
3., Ex,21:23-222+12.
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civilization before the entrance into Cansan began.1
The formulating of such laws as we find in the Book
of the Covenant is what might be expected under these
conditions, especially when we remember that Moses
Was still the leader of his people., For this reason
we msy, with justice, regard the Code as reflecting

to a large extent the direct influence of Moses.

The ethical significance of this legisla-
tion is seen, first of all, in the source from which
it arose. In Exodus, chapter 19, vs. 13, Moses 1s
ghown eg sitting in judgment over the people. All
matters of doubt and controversy were brought before
him. The task became such an arduous one that his
father-in-law advised the appointment of lesser
judges who would take care of the smaller matters,
reserving the important omes for Moses. In the par-
allel account in Eumberszit speaks of seventy,as the
number of judges, or elders, who were appointed. In
jtgelf this is not unnatural, as in tribal organiz-
ation the leader of the tribve, or sheik, acted as &
judge, while minor matters and family disputes were
gettled by the head of the family. Doubtless the
telders' chosen by Moses would be the tribal sheiks,
who had already had some experience in this position,
The orgenization was similar to that of early Greece

10 Num021f¢; 320 20 ch‘]l:ié; 24f!
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with its king, elders and people,iwhich was g form
common to most primitive peoples. Beyond this there
were no officlal judges or law courts. Disputes were
settled according to the customs which had grown up
and been inherited from the past, since it was Custom
which directed the social, political and religious
hebits.

The significant thing in connection with
Moses, however, is that he occupied his judicial
position, not only as the leader of the people, but
es the representative of Yahweh, the covenant God.
The Jjudicial decisions and laws, then, emanated, not
from the person of a tribal sheik, but from Yahweh
Himself, Moses acted merely as the interpreter of
the will of Israel's God. In this way Custom ceased
to be the standard of conduct. Former usages might
be condoned or condemmned, but in either case they
were no longer customs., The decisions of lMoses and
the observances he sanctioned ceme to the Israelites

as the personal commands of Yahweh.,

Thus a different standard of morality comes
into being. Certain things are commanded, things
which are either to be done or to be left undone.

The observance or non-observance of the commands in-

volves an act of the will, and we find conduct raised

- D e W o S N -

1. Cf., J.B.Bury,"History of Greece," p.,5h4f.
2. Ex.18:19,20.
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to the level of conscious morality. Punishment, in
the form of misfortune, follows non-observance be-
cause it is disobedience and rebellion. This punish-
ment must be either right or wrong. As a result the
thought of sin enters as a factor in ﬁersonal conduct,

which at once creates a moral standard.

This brought an enlarging of thought re-
garding sin and the veginning of that idea which 1is
fundamental to the 0ld Testament, namely, that all
sin is really sin against God. Previously the most
common terms for sin were Y 7], fevil' or 'violence?,
and JINO, N@n and NGT;_‘_), all having the sense
of 'missing one's aim'.1 The last term, with two
others, occur in one verse, Exodus, chapter 34 and |
vs. 7, and are henceforth the most important. These
are |1V, meaning 'perversity' or 'depravity', which
enters the sphere of the guality of actions, and )’L_l_J;J,
neaning 'transgressioh' snd so expresses the voluntar-
iness of sin. ZEtymology cannot carry omne very far,
yet there can be seen in the use of these terms a
distinct setting over against each other of what is
good eand whet is bed. With the use of such terms
as ]iy end YWD there is expressed a conscious turn-
ing aside, or falling away from, a recognized stand-

ard, and the matter becomes definitely moral,

1. Gen.6:5; Ex.34:7; Deut.15:9; Gen.13:153.
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In ethieal standards the Mosasic legislation marks a
real advance. Its whole aim might be said to be the
preservation of the rights both of God and of men.
This is true not only in the Decalogue, but in such
laws as those for the protection of servants, stran-
gers, widows and orphans.‘l Lven the 'lex talionis!
Probably marks an advance from the custom of uncon-
trolled retaliation to the position of allowing 'only!
an eye for an eye. Thus Moses interpreted the justice
and compassion of Yahweh as constituting Yshweh's de-
mands of the Israelites, and this requirement proved
to be the foundeation stone of all later morality. The
work of Moses, as Judge and law-giver, performed that
fundemental task of uniting religion snd ethics, giv-
ing this Mosaic legislation its historicel signifi-

cence.

A further element in this legislation is
that which deals with ceremonial matters. It is be=-
yond doubt that many of the pre-Mosasic usages contin-
ued throughout the years of the Exodus. We have an
example in the traditional feast celebrated at the
beginning of it. Yet such a formative period could
not help but leave its mark on ceremonial as well as
on social customs., Thus there is the regulation of
Exodus, chapter 23, vs. 18, regarding the feast of

- AR SR S M WS G e =

1. Ex.21:1£,,26; 22:21.
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Unleavened Bread, those of verses 14, and following,
regarding this and the feasts of Harvest and Ingather-
ing, end the directions given for the building of
altars in chapter 20, verses 24 and following. Like-
wise, sacrifices were recognized. These were offered
in connection with the religious festivals, when part
was given to God and the rest provided a feast for
the people. They were community events, since all
property was regarded as being possessed by the trive
and the deity in common., The practice of sacrifice

in the Israel of Mosaic times was an inheritance from
the distant past and similar to the practice of other
Semitic peoples. Beyond certain precepts wholly con-
cerned with the regulsting of ritual forms, as has
just been noted, there is no record, in the earliest
literature, indicating the institution of anything
entirely new in the way of sacrifice. This is due to
the covenant relation not being instituted through it,
Rather, the relation was based on Yahweh's choice of
Israel. Thus, while sacrifice was the central feature
of the cult, 1t never became a central feature of the
covenant relation., The highly developed sacrificial
system of later times becomes, chiefly, but an express-
jon of this relation., As A.C.Weleh states, sacrifice

wes "a subordinate and an unessential part of Yahweh-

worship."1

L F X 2 ¥ 2 F _E_Z X ]

1. "The Religion of Israel Under the Kingdom," p.17.
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Apparently Moses actually originated very little in
the matter of ceremonial forms. It seems that the
ark, with its accompanying "tént of meeting" where
Moses went to consult Yshweh by means of the sacred
lot, the Urim and Thummim,1were the only reel inno-
vations made under his leadership. His setting apart
of his own family of Levi to act in the capacity of
priests,zwhile in all likelihood historical, was not
the creation of a strictlyk%fggg, since later, for
example, Gideon offered sacrifice with his own hands.
The significant thing is that the emphasis of Moses
is not on this phase of Yahweh-worship and that from

the very beginmning of the covenant relation ancient

usages were taken up and made to express that relation,

Between the laws relating to ceremonial
formg and those which are social and ethical, no
distinetion is drawn. Except for the introductory
Decalogue which divides them, both are found mixed
i{ndiscriminately in the Book of the Covenant, with
21l the laws equally the commend of Yahweh., This
marks the whole Mosaic legislation as being primi-
tive, and was a necessary first stage., Yet it re-
veals that characteristic which is true of all lat-
er Israelite religion, namely, of bringing into the

Y O e R Mn S . -

1. Ix.33:7%.

2, Ex,32:26f,; Deut.10:8; 18:1f.

3, Jud.6:26f.; on this question ecf., e.g., W.
Baudissin, "Priests and Levites," HDB, iv., p.67f.
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domain of religion the whole life of the netion and
the individual. This follows directly from the cov-
enant relation. Had the covenant obligations been
thought of as concerned only with religious praxis
the new relation would have been no different from
that between any other Semitic people and its deity,
nor would Yshweh have been any different from any
other deity. Thus the real significance of the cov-
enant wounld have been removed. But Yahweh waes dif-
ferent, His nature was ethical. Hence the obliga-
tions of a relationship with Him must go beyond the
sphere of ritual to enter that of conduct. Every
phese of the national life, whether social, polit-
ieal or religious, is involved., It becomes the per-
sonal concern of Yahweh and subject to His directionm.
As a result, the covenant was not merely a theoret-

i1cal conception but a practical engagement for every-

day life.

The value of the Mosaic legislation lies,
not so much in the individual laws themselves, as in
the spirit permeating the whole. This spirit is dis-
tinctly ethical. Although the ceremonial law is as
important as the ethical, it is also true that the
ethical has become as important as the ceremonial.
Thus the covensnt relation, by setting up moral ob-

ligations, served to mark off the Israelites from all
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other peoples by lifting them above the forms of
naturalistic religion., It was also a statement of
the relation existing between Yahweh and Isrsel.
There were certain things against which Yahweh re-
acted, others which He demanded. If the relation

was to continue these terms must be observed.

After the Israelites entered Canaan the
unity of the nation was broken by the settlement
through individual tribal activity. Because of
this the national consciousness was low and there-
fore, also, the consciousness of the relation to
Yahweh, He was still their God, but lacking unity
in organization He was thought of chiefly as a lead-
er in such matters as warfare. ZEven this reveals

the unifying influence of the covenant.

Nor were the covenant obligations entirely
forgotten. It was the sacred duty of the tribes to
respond t0 g call made in the name of Yahweh, since,
in the Song of Deborah, reproaches and curses are
heaped on those who did not come to His help. Also
the traditions of the past remained alive in the
minds of the péople. These were continued chiefly
orally, but it must have been during these years
that & beginning was made at bringing them together

and putting them into a written form,
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There were the Judges themselves, who, contrary to
their title, were not legal arbiters, but champions
of Yahweh agsinst all enemies, either from among or
outside of the Israelite people. Their suthority
was limited, being confined to one tribe, or at the
most to several, and was usually of a spasmodic nat-
ure, Gideon being the only one who was succeeded by
8 son,3 Thus, as defenders of the name and worship
of Yahweh and upholding the customs of the past, many
of whieh now expressed the principles of the teaching
of Moses, they helped +to keep alive a consciousness
of the bond existing between the people and Yahweh,
Perhaps their greatest contribution was the maintain-
ing of the unity of the Israelites, loose though this
was, by coming forward in moments of crisis to save
the independence of their tribe, and by coming in the

2 |
name of Yahweh. Such was regarded as further evidence

of the divine care for the Israelites and promoted a

sense of loyalty to Him,

The Israelites displayed a higher ethical
standerd than did the Canaanites or the surrounding
tribes. This was revealed by the widespread indig-
nation at the treatment accorded the concubine of the

Levite at-Gibeah{athe sacredness of an oath, even

1. Jud.9:1,
2. Cf., e.g., Jud.b:11£.; 10:15f.; 13:2f.
3. Jud.20:1f.
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thougP made t0 a harlot or involving great personal
loss, the Nazirite vows, revealing an appreciation
2
of the simpler and purer life of nomad days, and the
P

recurrence of phrases such as, "Do not this folly,"

4
and "No such thing ought to be done in Israsel." Dur-
ing these years, although there was little progress

ethically, there was also little decline.

In the sphere of religious praxis there was
the greatest development of the period, due to the
syncretism with Baal worship. This meant the Canasn-

izing of Isrsel, which deeply influenced the concep-

tion of the covenant obligations, The religious fest
ivals, already influenced by the East-Jordan sojourn,
became those of an agricultural people. Thekp were 5/
marked by a low level of religious expression; being
accompanied by hilarious feagting, with mueh wine and
dancing, while the offering of sacrifices rapidly grew

in number and in importance. Even human sacrifice was
recognized. Among the Canmanites this was frequent,
especially the sacrifice of new-born children.'l5 With
the Isrselites it mever attained mueh importance, al-
though it waes present from ancient times., The whole
spirit of Yahweism was antagonistic to it, as revealed

1, Josh.6:22; Jud.11:35. 2, Jud.13:4,5.
3, Jud.19:2%; 1Sam.13%:12.

4, 2Sem.13:12; Gen.34:14; 15am.24:6.

5. C£, J.G.Frazer,"Folk-lore in the Old Testament,"

i., p.417f.
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in Yahweh's intervention in Abrsham's sacrifice of
Isaac.1 When it does appear it is always in circum-
stances out of the ordinary, as in the case of Jeph-
thahfzor under the Kings Ahaz and Manasseh;awhen it
was due to outside influence. Another important feat-
ure was the presence of the mazzebah, (N2 X¥d), or
sacred stone, and the asherah, (NJ2WN ), the sacred
pole or tree, found at every sanctuary. As symbols

of the Bagls, they were common to primitive Semitic
religion. The Isrselites having previously been
nomads, these rerresentations of divinity, which could
not be moved from plaee to place, could not have play-
ed any large part in their cult., Now, however, they
were taken over and made to symbolize Yahweh. Sexual
orgies in homage to the forces of generation and the
"hiero-douloi,"™ of both sexes, also entered Israelitic
religion et this time. Thus the low naturalistic forms
of expressing relationship to a deity became prominent,
and the covenant responsibilities were regarded as a

mechanical observance of rites, utterly apart from

moral considerstions.

Accompanying this development was that of the
priesthood. With the taking over of the sanctuaries
there came the need of recognized priests, and Levites

1. Gen.22. 2, Jud.11:29¢%.
3, 2Ki.16:3; 21:6.
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came to be regarded as such, Not yet, however, were
they regarded as necessary for the most important
part of the cultus, the offering of sacrifice. This
could be done by anyone, such as Gideon, Mshosh,
Micah's son and Samuel.1 The duties of the priests
seemed to have been chiefly confined to carrying the
ark, caring for the sanctuaries, and giving to sll
who inquired of them, oracles, or statements, of the

will of Yshweh.

One service the priests and sanctuasries per-
formed was to preserve the history and traditions of
the past. Many of the narratives in the earlier Bib-
lical sources are centred in some sanctuary, such as
Shechem snd Beershebaqzse these places played a large
part in contributing to our historical material. Fur-
ther, except for the Judges themselves, the priests
were the only recognized representatives of Yahweh and
teachers of His religion. Yet, through them religion
became more formal and ritualistic, giving impetus to

interpreting the covenant obligations as primarily the

observing of the correct rites.

The period of the Judges closes with the

figure of Samuel, one of Israsel's greatest spirits end

1. Jud.6:19£.; 13%:19; 17:5; 1Sam.1:1 and 2:18;
and ¢f., above, p.102f.

2. E,g., Josh,%:3f.; 4:10.

3., Jud.9 and Gen.21:22f.
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the grestest since Moses, The opening chapters of
First Semuel tell of his education and call to the
priesthood. He 1is also spoken of as s Judgéland a
seer (ﬂzg‘v).z Tradition has coloured the history

of his life and influence, yet this alone hears wit-
ness to his importance. He came at a criticel time
in the history of Isr=zel, when the Philistine aggress-
ion was endangering the existence of the nation. The
people thought that the favour of Yehweh had been lost,
The covenant relation and its obligations were promin-
ent in their minds and they were asking what Yahweh
required of them. Samuel's task was to supply the

answer,

One way in which he did so was by his in-
fluence on the prophetic order. The DN~\N"1] seem
to have béen bands, or schools, of men who, in the
name of Yahweh, proclaimed His will. This came %0
them in the characteristic form of ecstasy. Alone,
these roving bands could scarcely have attained any
very high development, but under the guidance of s
person such as Samuel they possessed great possibil-
{ties., Their ecstatic behaviour was foreign to him.
He was not e prophet in this sense, but an inspired
leader of the religious life of his people. Yet he
hed & close connection with the prophets. A company

1. 15am.T7:15. 2. 15am.9:9.
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of them lived at Ramah, Samuel's home, and, on one
occgsion at least, he acted as their sppointed leader.
Thus Samuel guided and influenced these bands, part-
icularly along the line of patriotism. Going through
the land they cglled upon the people to resist the
Philistines in the name of Yahweh, performing the
double gervice of inspiring the Israelites and of
reminding them of the covenant relation of earlier
days. Through this influence of Samuel it is likely
that the fusion took place of the charscteristics of
the N°2J and the NN, or n];h, which we find in

2
the later prophets,

The other step teken in this critical time
was the creation of the kingship. In this Samuel also
pleayed an importent part, anointing Saul to be the
first king of Israelaand giving the king his full sup-~
port until antagonised by the one whom he had been in-
strumental in appointing.4 With the establishment of
the monarchy there was an end of the Judges, and the
virtual ending of Samuel's life work. As the last of
the Judges he did much to preserve the higher relation
to Yahweh, and he laid the foundation of the prophetic
order, which was to achieve the highest conception of

the covenant obligations prior to the New Testament.,

1. 1Sem.19:18f.; and cf, 10:5. 2. Cf. 15am.9:9.

3., 1Sam,10:1.
4, 1Sam,13:11f.; 15:10f.



165

The monarchy brought en important influence into the
sphere of Israel's social and religious life. This
influence could only become really operative after
the introductory years were over, that is, after the
reign of Saul. His kingship was a period of trans-
ition from the loosely organized state of the Judges
to that of the well established kingdom which David
rerfected, When this transition had been accomplish-
ed it meant a unified nation with a capital city,
Jerusalem. Consequently there would be an organized
government and sdministration of justice, with the

power of the king and his army stending behind it.

A somewhat parallel influence was felt in
religion. The ark was brought to Jerusalem and
placed eventually in the temple which Solomon erect-
ed.1 This city thus became the spiritual centre of
the nation, which, being the royal sanctuary as well,
attained high prestige and a wide influence. The
other shrines and the local "high places™ throughout
the country, taken over from or shared with the Cansaan-

ites, remained for many years, but the superior holi-

ness of the Jerusalem sanctusry was always acknowledged.

This change necessarily involved considerable
development in the cult. There would be & new emphasis

1. 25am.6 and tKi.S8.
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on correctness of detail in the ritual, accompanied
by a much grester splendor and elaborateness. Some-
thing of this would be manifest throughout the whole
ngtion, both through the example set by the Jerusal-
em sanctuary, with that of the sanctuaries at Bethel
and Den under the Divided Kingdom, and through the
fact that settled social conditions always cause a
trend in this direction. Now J and»E assume defin-
ite form and provide a norm for the religious activ-
ity of the people by ordering and regulating the
sgerificial system. The laws of Exodus, chapter 34
(vss.14+26), reflect the prevalent ideas. Three
times & year sll the males are t0 "appear before Yah-
weh," at the Mazzoth Festival, the Feast of Weeks,
and the Feast of Tabernmacles. No one is to come
empty-handed, but to bring the "first of the first-
fruits” of the land, and directions are given as to
how the sserifices are to be treated. From these reg-
ulations the thought underlying the festivals can be
seen, They were community, or national, observances
since every male was to take part. Also, they were
an scknowledgement of sllegisnce to Yahweh since every-
one was %0 bring e gift. This marks e change in the
conception of sacrifice. Formerly expressing the
thought of sacramental communion, with the change 10
an agricultural type of society it became a gift,

Yahweh, becoming king and lord of the land, must De
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approached, as in the case of worldly kings, only
with gifts, Thus the festivals came to form s vital
element in the expression of religion, being accept-
ed as an integral part of the covenant obligations.
They constituted another influence working toward the

influx of naturalistic ideas and practices.

With development in the cunlt there is a
tendency shown toward speciaslization, that is, leav-
ing the performance of religious rites to the more
qualified persons. Thus sacrificing is increasingly
left in the hands of the priests, until later, with
Deuteronomy, it became their chief function and could
only be cerried on correctly at a central sanctuary.
As 8 result they occupy an increasingly important
position as representatives of Yshweh, and their
office as teachers of religion, through the giving of

"Toroth," would likewise be strengthened.

We find, however, that the kings also have
s great deal to do with sacrifice and other priestly
functions., When David has the ark brought to Jerus-
alem we are told that he offered sacrifices, wore a
linen ephod, the priestly garment, and pronounced a
blessing on the peoPle.2 Solomon scts in & similar

mannér;awhile Jeroboam I and Ahaz both offer /sacri-
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1, Cf, Deut.33:8f.,; 12:5f.; 26:4.
2, 2Sam.b:13%. 3, 1Ki.8:5,55€.; 9:25.
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sacrifices.} Then there is the appointment and con-
trol of the priests exercised by David and Solomon
in connection with Abiathar and Zadok:.2 These facts
might be szid to point to the kings occupying the
position of high-priest. Yet the term "high priest"”
does not seem to be used before the Exile. There was
undoubtedly a ‘'chief priest,’' as seen in such men as
Avbisthar, who exercised control over the royal sanc-
tuary, with a certain amount of influence over other
places of worship, Yet the king is never referred to
as even a chief priest. The power of the kings in
religion would spring from their position as propriet-
ors of the sanctuary, a position which paralleled
that of Micah in his sanctuary. Also the king would
have priestly prerogatives, being the representative
of the nation in its covenant relation with Yahweh,
As a result there was the unifying of the national
and the religious ideals, which was strengthened by
the religious foundation of the monarchy and the at-
titude revealed by the earlier sources which regar@
the institution as a proof of the grace of Yahweh.
The influence of this on the thought of the covenant
obligations was to make patriotism synonymous with
piety, and Israelitic citizenship the predominant

requirement for s right relationship with Yahweh,

1. 1Ki.12:25f.; 2Ki.16:12,13.
2, Cf, 15am,22:20f.; 2Sem.8:17; 1Ki.1:25f.; 2:26,35.

3, Cf, 1Sam,9:1~10:16,
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Another class of persons regarded as representatives
of Yahweh were the Rechabites., These clung to the
simplicity of the nomedic 1life, living in groups in
tents and refusing the products of vine culture.]
Similar to them, though not living in organized com-
munities but in a freer manner, were the Nazirites.,
In spite of uncertainty regarding the nature of the
early Negzirites it is clear thst they were persons
consecrated to the worship of Yahweh,.2 The influence
0f these sects was probably greater than the few ref-
erences to them would seem to indicate, as they were
a constant reminder to the people of their earlier
history when the relstion of the nation to Yahweh wes

uninfluenced by the complex and lower elements which

came with the settlement in Canssn.

But more important then all other persons
or groups were the prophets, who now begin to exert
an inereasingly powerful influence on the nationsal
life. Individuasl men appear who, under a call from
their God and through His guidance, take a prominent
place in the public life of the nation. Thus the
prophet Nathan, at the court of David, advises the
¥ing not to build = temple to Yehweh, frankly rebukes
his sin and is the instigator of the plan by which Sol-
omon succeeds David.3 Later Ahijeh inspires Jeroboam

1. 2K1.10:15 and Jer.35:6,17. 2. Num.6:1-21.
3, 25am.7; 12; 1Ki.t.
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to0 lead the rebellion which resulted in the division
of the nation into two kingdoms;lwhile Elijah and
Elishas play equally leading parts in the politics of
their day.

Prophecy had thus developed a long way.
Bands of prophets of the type of Samuel's time still
existed, as Obadiah hid a group of one hundred from
the persecution of Jezebel?amd.others lived st Bethel,
Gilgal and one,numbering at least fifty, lived at
Jerich.o.5 But leading figures appeared among them who
blended the characteristics of the seer, who simply
revealed what Yahweh had spoken, and of the nebi'im,
who declared the words of Yahweh while under the in-
fluence of an eecstatic trance. Such were Elijah and
Elisha who, while retaining mueh of the ecstatic
element,4yet rose far above the average. This blend-
ing is also illustrated by both the terms of prophet
and seer being used with reference to the same person,
as in the case of Gadn5 Then, in the person of Micaiah
ben Imlsh, we find an entire absence of the ecstatic
and s combining of only the best of both the ancient
seer and the prophet. There is even a distinet hos-
tility appearing between the old and the new, as Mica-
iah opposes the common prophets, stating that ' lying

1. 1K1.11:29f.; 12:15, 2, 1Ki.18:4.
3, 2K1.2:%; 4:38f.; 2:7.
4. Cf. 1K1.18:26; 2Ki.3:15; 9:1,11.

5, 28am.24:11.
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8pirit" from Yahweh caused them to speak falsely
regarding Ahab's proposed campaign against Ramoth-
gilead.? In these leading men is revealed a message
constantly becoming more positive. From simply a
patriotic defence of Yahweh prophecy attains a fuller
understaniing of His demands and begins to0 actively

apply this to existing conditions.

One point here is significant, These pro-
phets always attack the royal household when con-
demning any bresch of faith or morals on the part
of either king or people. They do so because the
king is the leader and representative of the nation.
The covenant relation was instituted between the
nation and Yahweh. Thus its obligations rest upon
the people as a whole, and we see the prophets as
the exponents of those principles expressed by the
Mosaic Decalogue. Seeing their voeation in this
light, their message is not for the king as an in-
dividual but for the nation itself through the person
of the king. This position, of representing Yahweh
before the nation, had formerly been occupied by the
priests, but now the prophets begin 10 take it over,
By doing so they turn the religion of Israel into a
different and a higher channel.

Arriving at this stage in the development
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of prophecy we can now look back and see that such
a phenomenon, culminating in the writing prophets,
came as an inevitable result. Given a conception
of God such as Moses had realized and had interpret-
ed to his people, a spiritual God with a moral pur-
pose, it necessitated the presence of represent-
atives to interpret His will. Kings and priests had
proved to be insufficient. The one was carried away
by political expediency and self-interest, the other
by attention to ritual and the furthering of the
cult. Thus, if the nation was to fulfil its part of
the covenant relation and be true to the God who had
chosen it for a definite purpose, the people must
have the covenant obligations made known to them,
and so be led to do the will of Yahweh. This was
felt by the prophets themselves. nYahweh will do
nothing but he revealeth his secret unto his ser-
vants the prophets,”" Amos declaredgxwhile Isaiah and
Jeremiah both state that Y?hweh Himself had placed
His words in their mou.th.:s.a Hoses has the same thought
when he gpeaks of Moses as a prOphet.3 They were men
who felt an impulsé'from God moving within thenm, im-
pelling them to denounce wrong as coutrary to His
cheracter énd will, and to procleim His judgment on
wrong with His goodness to those worthy of His love,
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1. Am.3:7. 2, Isa.b6:8f.; Jer.1:7.
3., Hos.12:14.
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So keenly did Jeremiah feel this that the word of
Yahweh was as a burning fire shut up in his bones,
1 ,
forcing him to speak, and Amos says, "The Lord Yah-
- P
weh hath spoken, who can but prophesy?" It is their
feith in Yshweh, with the impelling sense of His
moral demands, which brings the prophets to their
task, or, as A.C.Welch expresses it,
"Israel's pride and strength is to obey the
will of its Meker, a will which is righteous
and just, in the sense in which men recognise
jJustice and righteousness in their relations
to one snother. Hence the State whieh serves
Him must have s moral basis, snd the prophet
who is His mouthpiece must protest against
anything which saps that moral basis.">
Israel must remain faithful to its covenant obliga-
tions. Only by doing so can it prosper. From the
beginning of prophecy this is its basic principle, a
principle involving loyalty to Yahweh and the follow-

ing of His moral will.

This impresses upon us the source of the
prophetic message, that is, Yahweh., Although fill-
ing a large place in the political and social life
of Israel, the prophets, in their thinking, 4o not
begin with the facts in the world around them and
then argue béck to the relation of things to Yahweh,
Rather, they begin with Yehweh and His demands, accord-
ing to which they boldly and consistently measure the

1. JGI‘.20:9. 20 Am:3:80 :
%, "The Religion of Israel Under the Kingdom,™ p.5b4.
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whole life of their nation.,! They are emissaries of
God first, politicians and economists second, It is
not, for examplé, the advance of Assyrie into the
Western world which led Amos to proclaim the doom of
the Northern Kingdom, as R.S.Cripps maintains.2 It
was the moral and religious condition of the people,
their neglect of the covenant obligations, which
would bhe the primary cause of its ruin. "Shall not
the land tremble for this?" he asks, after pointing
out the shortcecomings of the pe0ple,aand Isaiah follows
him in speaking of Assyria as merely the instrument by
which Yahweh's punishment is to be carried outf‘ The
one purpose of the prophetic activity was to represent
Yahweh and reveal to the nation the obligations of its
covenant relation with Him. It was this which called
the prophetic order into being and, through fulfilling

its task, gave the religion of Israel its distinctive

cnaracter.

Little need be said of the religious con-
ditions which faced the prophets. In considering their
message these become gquite evident. It is sufficient
to say that these conditions were largely determined by
the syncretism of Yahweh worship with that of the Baals.
The high places remained throughout the country and

i. E.g., Am.7:7%.
2, "Commentary on the Book of Amos," p.101.
3, Am,8:4°F, 4, Isa.10:5.
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8till retsined their o0ld paraphernalia of worship.
This left the people open to the influence which

came from the enforced official recognition of the
religion of an overlord, as when Judah became trib-
utary to Assyria or Babylonia. Thus new usages crept
in, such as the new altar of Ahaz1and worship of the
"queen of heaven."2 Against this Popular Religion the
volices of the prophets are heard in a united condem-

netion.

Their protest is directed, above all, against
the idolatry and idolatrous practices of the people,
Hosea particularly emphasizes this in his thought of
unfeithfulness, Using the figure of his wife breaking
her merriage vows, he declares the nation has commit-
ted adultery. It has broken its moral relation to its
divine husband, Yshweh, and played the harlot-~-since
the moral element of marriasge-love was absent--with
Baal for gifts of "corn and wine and oil."3 Deutero-
nomy clearly shows the influence of Hosea in its strong
opposition to idolatry. Anyone who seeks to draw the
people away to serve other gods is to be stoned to
death, Then, in Jeremiah we also find Hosea's figure
of sdultery being used in this connection.4 Idolatry

in the narrower sense of the use of images is likewilse

1. 2K1.16:10f. 2. E.g., Jgr.7:17f.
3. HQS."‘BQ 40 Jer'ﬁzif.; 13:270
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condemned, Hoses being the first to denounce the evil.
"Ephraim is joined to idols," and

"Now they sin more and more, and have made
them molten images of their silver, and
idols according to their own understanding,
all of it the work of the craftsmen,"]

reveal his intense feeling against the practice.
Henceforth the leaders of true religion, the authors
of Deuteronomy, Isaiah and Jeremiah all follow his
l_ead.2
Concerning sacrifices they are equally
ountspoken, Amos treats them with scormn, crying,
"Come to Bethel and transgress; at Gilgal
multiply transgression; and bring your

sacrifices every morning."”

This was the sort of thing the people liked %0 do,

They thought that a multitude of sacrifices would be
pleasing to Yahweh, but they were wrong. Sin could
not be so easily passed over, Repentance must come
from within, since it is judgment and righteousness
that Yahweh demands.4 In the same tone Isaiah declares,

"To what purpose is the multitude of your
sacrifices unto me?...I delight not in the
blood of bullocks, or of lambs, or of he-
goats.,.Your new moons and your appointed
feagts my soul heteth,m)

But he says,

. Hos.4:17 and 13:2; cf. also 8:4,5; 10:1; etc.

. Deut.16:22; Isa.2:8; 1:29; Jer.1:16; 2:13,22f.;
11:12f.; ete.

. Am.4:4,

. Am,5:24;: Hos.b:6f.; Jer.T:4-11.

. Isa.1:11,14; cf. also Jer.6:20.
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"Tf ye be willing and obedient, ye shall
eat the good of the land.m"l

The nation's past is brought before the people and
the present measured beside it, only to be found

wanting.

"Did ye, then, bring sacrifices to me
In the desert, O house of Israel?"<

e rhetorical question which takes for granted the
answer, "No.," Jeremiah likewise declares that in the
desert no command was given regarding burnt offerings
and sacrifices;ébut only the command of obedience to
Yahweh. Their words are important as indicating the
conception then held as to the terms of the covenant
relstionship when first instituted. That coneeption
was an accurate one, for, although sacrifices were
present in the wilderness days, they formed no essen-
tial part of the commends or ordinances on which the
new relationship between people and deity was estab-

lished.

The prophets realized that the significant
element in the covenant was its ethical content. This
they proclaimed by contrasting the faith in ssacrifices,
the festivals, and all the other practices of the cult,

with what Yshweh reslly demanded, namely, justice, love

1. Isa.1:19.
2. Am,.5:25, according to T.XK.Cheyne,"The Two Religions

of Isreel," p.191.
3, Jer.T:22.
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and obedience to His commands, Only by observing
these could the netion be faithful to its covenant
relation, Those scholars who maintain that the pro-
phets utterly repudiated a2ll ritual and sacrifice!

g0 beyond the words of the prophets themselves. In
fact there are several indications which point to an
appreciation of ritual on the part of the prophets.
Amos speeks of the new moon and the sabbath as being
restraints on unjust actions, there being no buying

or selling on those days.2 Deuteronomy, while con-
demning all idolatry, makes full provision for cult
observances. Isaish received his eall to office while
in the temple, the gltar and fire being closely con-
nected with his experience, and he states thet the
people may trust in Zion because Yahweh founded it.5
Jeremiah, in his thought of the future, speaks of the
day when the people will again hear the watchman call-
ing them to go up to Zion *to worship.4 These references
must be taken into consideration when determining the
attitude of the prophets toward the cult, and they are
not without weight, This attitude, while one of frank

condemnstion, is a condemnation based on the absence

of love and of knowledge of Yahweh, In compsrison with

1. E.g., K.Marti,"The Religion of the 0ld Testament,"
and E.Pace,"Ideas of God in Isrsel.”

20 Am‘8:50 30 Isacé; 14:3.20

4. Jer.31:6; on this cf. G.A.Smith,"Jeremisah,”

P.299f.
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these things the cult is of slight importance to
them and they do not form any complete theory re-
garding it. Hosea seems to have a greater appreci-
ation of the ritual worship than the other prophets.
For him the great evilizhat the worship has really
been not that of Yahweh, but of Baal, and thus adul-
tery. His attack, then, was centred, not in the re-
Jection, but in the purification of the ritual. Hos-
ea was at one with the rest in that the whole em-
phasis of his message is on the ethical relation of

the nation to Yahweh, which is placed in opposition

to the popular conception of this relationship.

This popular conception, as the prophets
see it, is based on a failure to realize the true
charscter of Yahweh, The multitude of sscrifices and
meny of the ritual practices, especially those due 1o
Cansanite influence, were offered in the name of Yah-
weh, The popular mind had reconciled these with the
worshiﬁ, and therefore with the character, of the
ngtional God., Only through having this conception
could the people show such ingratitude to the One who
had guided and protected them in the past, bringing
them up from Egypt and destroying their enemies before
’chem.1 Yet they thought of Yahweh as & national God
who would, because of this, remain their God in spite

1. Am,2:9f.; also Hos.1t1:1f.; Isa.1:3; 5:1f.; Jer.2:20f.
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of anything they might do. 1Isaish's prophecies re-
garding the inviolability of Zion, backed by the
evidence of Sennacherib's retreat in 701 B.C., re-
acted on the popular mind in & similar wey: Yahweh
would not allow pagan hands to despoil His temple or
His holy city of Jerusalem. Therefore the people
within it would surely be safe. Such a trust, how-
ever, was not deep enough to meet their needs, and
they turned to treaties with other nations for pro-
tection,zor to theif own military strength and their

treasures of gold and silver.

The prophets are constantly seeking to turn
the people's thoughts to Yahweh Himself, who, because
His nature was an ethical one, demanded a correspond-
ing ethical conduct on their part. Amos tells them,

"Seek ye me, and ye shall live; but seek
not Bethel, nor enter into Gilgal.w4

Hosea declares there is "no knowledge of God in the
land,ﬁsand both Isaiah and Jeremiash speak of Isrsel
as not knowing Yahweh, or as forgetting Him. Also,

Jeremiah sought to disabuse their minds of reliance

on the temple itself, declaring,

A G A W G e S S

t. 2K1.19:20f.; ep. Isa.37:21f, Cf, also Isa.28:16;
1:26f.; etc,

2. E.g., Hos.8:9; Isa.30:1f.; Jer.46:25.

3, Am,2:14f,; Isa.2:7; 22:8f.; Mic.5:9f.

4, Am,5:4f.

5. Hos.4:1; also 4:6; 6:6; etc.

6. Isa.1:3f.; 5:13; dJer.9:6; 2:32.
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"Trust ye not in lying words, saying, The

temple of Yahweh, the temple of Yshweh,

the temple of Yahweh are these.ml
Because of this false confilidence, and their abuse of
the temple, Yahweh willl destroy it, as Shiloh with
its sanctuary was destroyed.2 As for their reliance
on other nations, it would be of no advantage. Isa-
ish refers to it on one occasion as making "a coven-
ant with death."'3 This reliance on others was but an
evidence of lack of faith in Yahweh, a ftrusting in
horses and chariots and men, since "the Egyptians are
men asnd not God and their horses flesh and not spirit.n
The people's lack of dependence on Yahweh is revealed,

above all else, in their mockery of the prophets and

of the Nazirites, and in a refusal to listen to the

5

divine message.

The prophets' task throughout was to shift
the emphasis in religion away from the natural to the
ethical, from the material to the spiritual. Theolog-
ical questions, guch as monotheism, did not concern
them., The existence or non-existence of other gods
did not enter the field of their serious consideration.
Whet they were concerned over was that the only reality

for the Israelite was Yahweh, Since He was different
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1. Jer.T:4, 2. Jer.T:12%,

3, Isa.28:15,18.

4, Isa.31:3; cf. also 30:7; Hos.7:11; etc,

5. E.g., Am.2:12; Hos.9:7; Isa.5:19; Jer.6:10.
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from any other god their religious conduct must also
be different from that of any other people. As matters
stood this conduct did not meet such a requirement.
Nevertheless it was there, a stern fact which must be
reckoned with, Thus the prophets make their protest
and passionately proclaim the conditions necessary for

the maintenance of a right relationship with their God.

The lack of true knowledge of Yahweh's char-
acter, and the corruption in worship that resulted,
were reflected in the morsl conditions of all classes
within the nation. Those who were the leaders of the
people and should have been exponents of Yahweh had
proved t0 be the reverse, The monarchy had followed
the way of despotism, Instead of Yahweh being the head
of the State the kings had usurped all authority, even
controlling the worship of the people. The spirit of a
theocracy was absent, replaced by the atmosphere of any
other court of the day. Bloodshed, intrigue, evil and
foreign influences entered, particularly into the Nor-
thern Kingdom. Therefore Hosea contradicts the earlier
thought of the kingship, as a blessing given by Yahweh,
and condemns the institution outright, declaring it was
against the will of Yahweh.1 He speaks of divine venge-
ance for the bloodshed with which Jehu opened his reignfz
Isaish shows thet he is disappointed in the leadership
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1. Hos.8:4; 13:9f. 2, Hos.1:4, (2Ki.9:24-10:25).
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of Ahaz,1and the sins of Manasseh are spoken of as

2
being the cause of the downfall of Judah,

The priests have also failed in their duty
of teaching the people. 1t is the priest Amaziash, of
the royal sanctuary at Bethel, who takes action against
Amos, with the result that the prophet has to stop his
preaching, Hogesn charges the priests with being a
snare to the peopléland with abetting even highway rob-
bery and murder{5 They love strong drink and give or-
acles, or judgments, while under its influence., He
charges them with having forgotten the "Torah" of Yah-
weh, and so the people perish for lack of knowledge.

It is a case of "like people, like priest."7

The mejority of the prophets are no better.
We find Amos declaring, in self-justification, that
he is not a prophet nor the son of a prophetfjand Jer-
emigh finds some of his bitterest enemies among those
who claim the same office which he himself holds,
Thege were a lower order of prophets, the direct des-
cendants of the prophetic guilds of former days. They

are frequently found in opposition to such men as Amos,

1. Isa.7:9,13; 3:12. 2. 2Ki.23:26f.; 24:2f.
3. Anm, 312%.3’ ’ 4, Hos.5:1; also Jer,2:0.
5. HOS.6:9-

6. Isa,28:7; and cf. Am.6:1f.; Jer.13:15.

7: HOS.426-9. 80 Am'7:14’

9., Jer.2%; 27:14f.; 28; cf. also Hos.3:7; Isa.28:7%f.
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Hosea, Isaish and Jeremish, due chiefly to the loftier
spiritual insight of these leaders. That there were
charlatans among them is readily seen,1yet, regarding
them as a class, they were 'false', not because of ine-
tentional hypocrisy, but becsuse they accepted the
lower thought of Yahweh as bound unconditionally to
Isrsel. They lacked a true conception of their God
as a moral Personelity with all thet that implied. It
was as though they "prophesied by Baal."2

Similarly, ﬁhose who occupied positions of
power and influence, the judges and the wealthy class,
perverted their power, using it merely as a means to-
werd selfish advancement. Amos charges the capital-
ists with selling "the righteous” into slavery to obt-
ain the payment of a trifling debt{zwith oppression of
the poo£¢and with bribing the judges so that justice
was openly outra56645 Isgiah denounces the grasping
landlords who sought to create large estates by viol-
ently expelling the poorer, and smaller, proprietors,
The wealth thus obtained brings with it all the evilg_
of luxurious indulgence, drunkenness;isexual license,

10
fine housesgana arrogance.

1. E.g., cf, Isa.28:7; Jer.8:10. 2. Jer.2:8.

3, Am.2:6; 8:6.

4, Am,2:7; 5:11; also Isa.3:15; Jer.7:5%.

5. Am,5:7; 6:12; also Isa.5:23%; 10:1,2.

6. Isa.5:8, - 7. Am.2:8; 6:6; Hos.4:18; Isa.5:11.
8. Am.2:7; Hos.4:12f. |

9. Am.3:15; 6:4; Isa.5:9.

10, Am,6:13; Jer.13:9.
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Ihe people are not far behind their leaders and thus
vice runs unchecked throughout the whole nation. Just-
ice has vanished,1and lying and perjury have taken its
place.2 Thus the poor, the widow and the orphan are op-
pressed. This evil becomes even worse when openly com-
mitted, as with the breaking of the covenant with the
slaves during the silege of Jerusalem in the time of Zed-
ekiah, Even the women care only for luxury:tand add to
the general inigquity by drunkenness and urging their
husbands on to further evil.5 So great 1s the existing
evil that Hosea declares, "There is no truth, nor mercy,

nor knowledge of God in the land," and Jeremiah issues

the challenge,

"Run ye to and fro through the streets of
Jerusalem, and see now, and know, and seek

in the broad places thereof, if ye can find
a man, if there be any that executeth judg-
ment, that seeketh the truth.m"]

He knows that no such msn can be found because‘of the

evil of 'kings, princes, prophets and people.’

This severe condemnation by the prophets
springs from their conception of that which Yahweh de-
mands from His people. Just as their failure to offer

s vpure worship is based on a lack of knowledge of

L X K W & R _X_J X 4

1. Am.6:12f.; Isa.1:23%; Jer.8:7.

2. Hos.4:2; 10:4; Jer.5:27.

3., Am.2:6,7; Isa.10:2; Jer.7:6.

4, Isa.4:16F. 5. Am.4:1.
6. Hos.4:1. 7. Jer.5:1.
8. Jer.32:32; cf. also Mic.7; Jer.13:23.
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Yahweh's character, so their conduet arises from the
same faet. The covenant obligations, as these were
presented to the nation in the first place, combined
ethics and religion. The prophets remain true to this
principle, but also advance beyond it. With them the
ethical becomes of para mount importance, the deter-
mining faetor in religion and conduct allke. For Amos
this consideration eclipses every other interest.
Righteousness and justice are what Yahweh demands
above all else, and yet it is these which are so sorely
lacking., His successors, inecluding the Deuteronomic
School of writers, each have their own particular mes-
sage, bringing fresh implications to the covenant rela-
tionship, but with them all there is the reiterated de-
mand for right conduct and an ethical religion as the
only consistent expression of their covenant relation
with Yahweh. Along with this basic ethical demand
there is a further noteworthy advance, namely the ab-
sence of violence in the prophetie asctivity. Contrary
to the policy of their predecessors, such as Elijah
and klisha, they do not ally themselves with those who
would use force in changing the social or religious

conditions, end, while they do seek to influence the

netional politics, they do so by moral sussion alone,

Thet the influence of the prophets was not

without its effect is shown by the movements for reform
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which took place. Under Hezekish there was an attempt
at this, but likely confined to Jerusalem, with its
immediate surroundings, and not quite as thorough as
the Deuteronomic record of Second Kings indicates.1 Its
influence seems to have been confined chiefly to image
worship. The movement had mo permanence and fell with
the passing of Hezekish himself. Of much greater im-
portance was the reform led by King Josiah, in 621 B.C.,
founded on a code of law and adopted as a covenant with
Yahweh..2 Its reforms may be briefly stated. Worship at
the high places is ended through centralization at one
senctuary, presumably in Jerusalem. Ritual worship is
confined to the regular feasts snd occasions of gpecial
importance, all at the one sanctuary. The killing of
animels ceases to be entirely a matter of sacrifice,
esch person being allowed to kill his own meat, but the
blood is to be poured out on the ground. Other laws
deal with the reorganizing of the priesthood, the pay-
ment of tithes, idolatry, and so on, all with a view to
guarding and correctly expressing the intimate relation
of the nation to Yshweh, its only God. It was an
attempt to express the principles of the prophetic

teaching in the cultus and social life of the nation.

The sdventage of such a code of law can be
geen in that the people were given an easily understood
set of ideas portraying the grace and falthfulness of

1. 2Ki.18:4, 2. 2Ki.23:11.
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Yahweh closely connected with the obligations demand-
ed of them, It was a sort of compromise between the
prophetic ideals and the Popular Religion. The praxis
of religion is guided in such a manner as to eliminate,
as far as possible, naturalistic ideas. It is surround-
ed with the atmosphere of the covenant relation, lead-
ing the worshipper to think of this relationship in =sll
that he did, A practieczl advantage, which history has
revealed, was that the Israelites carried with them in-
t0 exile some guarter of a century later, a moral and
spiritual set of regulations through which they could
8till maintain a relationship to Yahweh, even though
the temple was non-existent and their national life

destroyed,

O the other hand, there were definite dis-
adventages in this development. While it offered the
people & high form, comparatively, of religious ex-
pregsion it also confined religion to the observance
of a code of law, The object of the law was to create
a people bound in an indissolvable relationship to Yeh-
weh, erecting a wall within which higher religious life
might be gradually developed. The law acted both as
the sign that the people were in such a relation and
s the vehicle by which it was maintained. Thus sin,
even on the part of an individual, involved the nation

in guilt and it must therefore be utterly stamped out.



189

lhe severity of punishment, revealed, for example, in
the story of Achan's transgression,1is due to this
conception, Likewise forgiveness for sin is only
recognized in the sacrifiecial system for those trans-
gressions committed through humen weskness or imper-
fection, and so without ahy intentional evil, Those
sins, on the other hand, which are premeditated or
reveal & conscious turning aside from the will of Yah-
weh, such as idolatry, camnot be forgiven. They are
sins done with a "high hand," and place the sinner out-
side the covenent relation, In Deuteromomy this legal-
istic thought of sin and forgiveness is not yet fully
developed. Yahweh is not only a ruler demending strict
obedience, He is also a father, loving His son, Israel,
In Yshweh's giving of the covenant lies a proof and a
constant reminder of this love, thus providing a way of
escape from a complete legalism, Yet with Deuteronomy
the fully legalistic interpretation of religion had its
origin. In later years we find 1t clearly stated with

t+he introduction of the post-Exilic Levitical ritual

2
systen,

The Deuteronomic reform, carried out at the
time with stern consistency, achieved much success, but
it was only an outward achievement. The evidence of
Jeremiah goes to show that the hearts of the people

1. Josh,7; cf. also 22. 2, Lev.4:1-6:6.
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were left untouched. Seemingly, at first he supported
the movement, but ceme to realize that the people were,
in reality, no better.1 After the death of Josiah the
0ld abuses again appeared, along with the fresh influ-
ence of the Babylonian supremacy. Thus we find this
prophet once more taking up the task of condemmation
of idolatry, of the worship at the high places with its
accompanying abominations, and of the faith in the

efficacy of sacrifices.

The prophets' conception of the covenant ob-
ligations and that of the people proving to be irrecon-
ciliable, the prophets are impelled to go further., Be-
cause of Yshweh's nature His will for Israel could not
end in its destruction. Thus they come to the view of
that destruction being an instrument in the Hand of
their God to teach the nation a full knowledge of what
He demanded. There would be a future for Israel, a
future of peace and righteousness. This thought of
the future brings into focus, not only the prophetic
conception of Yahweh's relation to Israsel, but also
that of the implications for the Israelites of this

reletionship. We turn, therefore, to a more detailed

consideration of this phase of the prophets' message.

- am e e WD OR Gn s e

1. Jer.11:1-17; cf. T.H.Robinson,"4 History of Israsel,"
i., p.427f., where "a substantial basis" is
accepted as historically accurate. ’Cf. also
¢G.A.Smith,"Jeremiah,™ p.144f. on this.
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Beginning with Amos we are presented with a picture
of almost unrelieved darkness. Yahweh had warned
the nation already by sending famine, drought, pest-
1
ilence and partial destruction. The purpose of these
disasters was redemptive. Through them Yahweh was
calling the nation to "return" to Him, and thus His
loving care for it was revealed. But they were un-
heeded and the consequences hsd to be faced. "Pre-
pare to meet thy God, O Israel," is the final word.
The nation will fall and rise no mcrefatested, as &
4
well that is not true, it will be torn down. Only
one glimpse of hope is seen:
"Seek good, and not evil, that ye may live:
and so Yahweh, the God of hosts, shall be
with you, as ye have spoken. Hate the evil,
and love the good, and establish judgment in
the gate: it may be that Yahweh, God of hosts
will be gracious unto the remmnant of Joseph."5

But it was s hope that never materialized and that

faint ray is followed by even greater darkxness.

The manner of this coming destruction is
a military overthrow by foreisgn enemies:] None are
speeiglly mentioned but it is likely that Assyrisas,

8
at least, is in the prophet's mind. Any who escape

LY X g X F X X X &)

1. Am.4:67F, 2, Am.4:12. 3, Am.bh:2.
4, Am,T: 7%, 5, Am.5:14,15.
6. Am.9:8-15 is gemerally recognized to be & later

addition by another hand; cf., €.8., Driver,
"Intro." p.318; R.S.Cripps,"Commentary on the
Book of Amos," p.b64.

7. Am.3:11; 2:14f.; 9:1.

8. Cf. Am.6:14; 5:27.
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the first blow will be led away into captivity,! but
those who do remain will be negligible, merely as
the remnants of a sheep after the ravages of s lion:
For them there will be pestilence, famine and drought?

coming as a result of the general destruction.

Amos introdﬁces, in this connection, a
thought that is new for his day. The judgment was
to come on the "Day of Yahweh." In chapter 5, vss.
18 to 20, he contrasts this with the popular con-
céption. Apparently the "Day of Yahweh" was expect-
ed to be one of "light" for Israel. It was to be s
world-catastrophe through Yahweh's intervention in
the affairs of men, which would be for the benefit of
Israel because of His special relation to that nation.
Thus, even those who realized the evil existing within
the nation omnly looked with greater longing toward the
day when Yshweh's reign of glory would arrive. They
thought their position to be one of privilege., Amos

had g far different conception.

"Woe unto you that desire the day of Yahweh!
To what end is it for you? The day of Yah-

weh is darkness and not light."

The nation, that is, the Northern Kingdom, had failed
in adepting itself to the moral purpose of Yahweh,
Therefore the primary reason for its existence was

gone and Yehweh, instead of protecting it, would

. Am,5:5,27; 6:7; etc. 2. Am.3:12.
. Am.6:9f.; 5:16f.; 6:3, 4., Am.8:13,
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bring about its ruin. The nation will be made to
answer for all its Sin,land this can mean only des-
truction.2 In the successors of Amos this thought
of the Day of Yahweh appears;abut with the differ-

ence that the catastrophe is not the end.

The spirit of Hosesa appears almost as a
contrast to that of Amos, The latter was concerned,
above all, with general ethiesl principles, but Hosea,
& men of deep and gentle sffections, is concerned with
the love of Yahweh and its relation to Israel. Since
the nation has proved faithless destruction is surely
eoming:?but Hosea is the first to glimpse something
further. The catastrophe is to be the beginning of s
time of purification, a second Egypt(5 Hosea is think-
ing of captivity of the people in Assyria, and just as
in the early days of Israel, Yashweh will "eallure"™ her
and bring her into "the wilderness" where she will re-
turn to Yahweh, calling Him, "My Husband," since "My
Bagl" will be used no more.6 A new covenant will be
made, not with Israel, but on behalf of Israel, with
the beagts of the field and all other living creatures.

Warfare will ceasgse and the nation will cleave t0 Yahweh

in righteousness and judgment, in love and mercy, and

- SR N ED D SN W WD W

1, Am.3:2,14; 6:3; ete. 2., Am.2:13f.; 4:2; 8:13; etec,
3, Hos.4:5; Isa.2:10f.; 10:3; Jer.17:16; 46:10.

4. Hos.2:6,12f.; 8:14; 13:5€.

5. Hog.8:13; 9:2. 6. Hos.2:16f.
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shall know Him,! The covenant relationship will then
become a reality, Israel becoming in truth Yahweh's

'S

people and Yahweh their God.

From this we see that Hosea is more closely
connected with earlier thought and writing than Amos.
There are references to stories from the past,Bto the
law,4and to the covenant at Sinai.‘5 The early experi-
ence of the netion, when the covenant was made, forms
the background of chapter 2, and, in fact, it lies
behind his entire message. Furthermore, it was love,
such as that of husband for wife and of father toward
son, that was the directing force which led Yahweh to
choose and guide Israel through that past, and formed
the basis of the covenant relationship. Out of these
two elements, the nation's past and Yahweh's love, the
prophet draws his picture of the future. "How shall I
give thee up, Ephraim?" is the cry of wounded love
which cannot execute the fierceness of anger., There-
fore, out of the coming destruction Yahweh will some-
how bring sslvation with repentance. Thus his message
closes with hope for the future and a picture of the

nation as faithful to Yahweh in all thingsgl How this

love of Yshweh will accomplish redemption in spite of

1: HOS.Z:TB-QO. 20 HOS.2:25.

3, Hos.12:4,13,14; 11:1. 4, Hos.4:6; 8:1,12f,
5, Hos.6:7; 8:1. 6. Hos.11:8,9.

7. Hos.14:5¢f,



195

the utter destruction of the nation Hosea does not
explain, but, resting his faith on the enduring
character of the covenant relation, he does not
doubt that it will triumph and Yahweh "hesl their
backsliding."

Building on the work of his predecessors,
although following his own line of thought, Issiah
mekes a further advance. His vision of Yahweh in
the temple impresses him with s deep sense of the
holiness of God and thus of his own unworthiness,

With his cleansing he receives a commission to go 1o

a, people whose unworthiness must, likewise, be purged
away. Thus disasgter and ruin must come t¢0 his nation,
Its citieg and houses and land will be left "utterly
desolate."1 Yet the destruction will not be complete,.
The nation, as a nation, will be destroyed, but a rem-
nent shall remain as a "holy seed."2 This faith forms
the basis of Isaiah's message. As with Hoses, and
even Amos, repentaunce and obedience to Yahweh would
bring forgiveness.j Yet the prophet sees no hope of
this. The "faithful eity," Jerusalem, has become a
"harlot,” 1ts silver become dross, and therefore Yah-
weh will turn against it and purge the dross until
nZion shall be redeemed."4 Nor is there any help other

1& IS&.6:11. 2‘ Isa'é:‘iB.
3, Isa.1:16f., (Hos.10:12; Am.5:14f.).
1£f.

4, Isa.1:2
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than Yahweh Himself., Prince, soldier, judge, and
prophet will all be removed;lwhile foreign alliances
are utterly useless and a forsaking of Him.;2 Punish-
ment is coming from Yshweh and only those who trust
in Him will be saved. The band of disciples which
Isaiah gathered round him would form the nucleus of
the faithful ones, 'binding up the testimony and seal-
ing the law.'j With them also would be the lowly of
the nation who sttended to the prophets! wordsﬁ4 This
message of hope is declared, as well, in the name
which he gave to one of his sons, Shear-jashub, "a

rement will retuzn."5

This conception arose from Isaiah's thought
of holiness as the basis of the covenant relation, a
holy God and a holy people. Such a relation could not
be broken; Yahweh would always maintain it by means of
those who remsined faithful to Him, Thus Isaiah d4if-
fers from Hosea in that there was never any time in
which Israel wes not Yahweh's people. There 1is an un-
broken continuity, since the holy seed is imperishable.
Isaiah also goes further than Hosea by providing s
solution of the problem of reconciling Yahweh's love
with His purpose of Judgment. Disaster will fall on
the nation but the feithful within the nation will be

preserved and & new era of peace and righteousness

ushered in.

1. Ise.2:22; 3:11, 2., Ise.7; 30:15; 31:1f.
3, Is2,8:16,18. 4, Isa.14:32, 5. Isa.7:3.
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There is, however, a further conception introduced

by Isaish. In chapters 9, vss. 1 to 6, and 11, vss.

1 to 9, a pieture of the future is given in which the
all-important factor is the figure of o saviour, a
descendant of David, who shall reign in pesace and
righteousness over the restored kingdom of David.

This one, described as "a rod out of the stem of Jesse
and a branch,,.out of his roots," shall come as a de-
liverer sent by Yahweh to the remmnant of Israel. With
the King there will be the City. In chapter 1, verses
26 and 27 speak of Zion being redeemed with judgment

and being celled "the city of righteousness, the faithp
ful city.® The development of this conception began in
Isreel with a longing for the glory and peace of David's
reign. He was remembered as a just snd high-minded
ruler. The complete lack of such in the monarchy as it
later developed, led to the hope, which crystallized
into a belief, that the future would bring a kingdom
gimilar to that of the past at the head of which would
be an ideal David ruling in accordance with divine law.
Included in this is the thought of Israel's rule over
the surrounding nations under David, which in the future
would be repested even more widely. There is a blending
of the ideal with the real, The hope is comnected 1lit-
erally with the family end kingdom of David, but these

become ideslized and projected into the picture of what

is to come, bringing a complete fulfilment of the
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covenant wlth Yahweh. Thus the thought of the cov-
enant with David arose. It was Isaiah who first
took up this thought and gave it to his successors

in a much more developed and concrete form.

Isaish's fuller thought of the future was
undoubtedly influenced by the fact that he saw the
destruction, which Amos and Hosea had declared, effect-
ed on the Northern Kingdom.1 The same influence was
felt in even greater measure by Jeremiah, who saw his
own people and Judsh, the last of the house of Israel,
carried into caeptivity, with Jerusalem and the temple
lying in ruins, Even before the event, however, he is
certain that it is coming, Warfare, with its attend-
ant famine and pestilence, will be the agent of the
destruction.2 The land will be laid waste;athe people
deportedJ4and the city of Jerusalem, with the temple,
in whieh the people were placing such great confidence,
utterly destroyedwﬁ So great will the calamity be that
the heathen nations will point to them in scorn and

6

mockery.

Yet there is still time to amend their ways
and remain in the land. With his fine illustration of

the potter:]who, in meking a vessel, finds it marred

1. C£. Isa.28.

2. E.g., Jer.14:12; 24:10; 29:18. 3. Jer.J:9. |
4, Jer.9:15; 13:19; etc. 5. Jer.9:10; T:21%.
6. Jer.18:16; 19:8. 7. Chapter 18.
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and moulds it in another form that is good, the pro-
phet teaches of Yahweh that

"1f that nation against whom I have pronounced,

turn from their evil, I will repent of the evil

that I thought to do unto them.n
Proclaiming this message Jeremiah finds the people
immovable, "There is no hope; but we will walk after
our own devicés,"‘is the reply, and they even try to
silence the prophet. Thus Yahweh will turn His face
away frém them and the judgment becomes inevitable.
The strength of this conviection is seen in hisg atti-
tude during the time when the Babylonian forces were
about Jerusalem in 588 B.C. The army of Egypt marched
to the relief of the eity, which brought a temporary
lull in the siege. The people's hopes soared high,
but Jeremiah again proclaimed that there was no hope,
The city was doomed even though the whole Babylonian
army was defeated.1 Jeremiah had already realized that
the hope of the future rested, not on those who were
8till in Jerusalem, but on the exiles even then in
Babylon,zwhose exile was to be of long duration, yet

limited to seventy years.3

The future is thus not unrelieved darkmess.
Yahweh will not forsake His people. From them nothing
can be expected, but in Yahweh there is always hope.
He "will gather the remnent of (His) flock out of all

1. Jer.37:10. 2, Jer,24:1%, 3. Jer.25:11.
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countries...and will bring them again to their folds,"
giving them leaders once more and peace and prosperityu}
Jeremieh includes in this the figure of a Davidic King
whon Yshweh will senﬂ;zhe also refers, as did Isaiah,
to hesthen nations being ineluded in the future bless-

4
ings if they turn to Yahweh and Hls ways.

The relation between the people and Yahweh
is based on the inner attitude of the individuél per-
soh, as with Jeremiah himself. The personal experi-
ence of the prophet in his relation to Yahweh gradu-
2lly impressed this truth upon him, Through this
Jeremiah rose to the highest conception of the‘future
relationship between a people and their God found in
any of the prophets, or even in all Hebrew thinking,
while in his message we have the climax of thought re-
garding the covenant relation. Yahweh had of old
esteblished a close fellowship between the nation and
Himself, The obligations of this fellowship, which
the people had accepted for themselves, had not been
observed., It was, therefore, rendered null and void,
But Yahweh's purpose could not thus be frustrated.
When He has once again‘restored the nation the old
relationship would be abolished and a new one inaug-
urated to take its place. This would be of such a

nature a8 to guard against fallure.,
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1. Jer.23:3,4; also 30:%,18f.; 32:37f. 2. Jer.30:9.
5. E.&., Isa,19--0n Egypt. 4., Jer.12:14%,
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"Behold, the days come, saith Yahweh, that I
will make a8 new covenant with the house of
Israel, and with the house of Judsh: Not
according to the covenant that I made with
their fathers in the day that I took them by
the hand to bring them out of the land of
Egypt; which my covenant they brake, although
I was an husband unto them, saith Yahweh:; but
this shall be the covenant that I will make
with the house of Israel; After those days,
seith Yshweh, I will put my law in their in-
ward parts, and write it in their hearts; and
will be their God, and they shall be my people.
And they shall teach no more every man his
neighbour, and every men his brother, saying,
Know Yahweh: for they shall all know me, from
the least of them unto the greatest of them,
saith Yahweh: for I will forgive their iniqu-
ity, end I will remember their sin no more."}

The New Covenant forms a vital contrast to
the old. It is to be inward in that an external law
is to be repleced by e law that is written in the
heart, and religion becomes s relationship with God
that is truly spiritual and personal. It is to be
made with the individual in that all the people will
have real knowledge of Yahweh. Finally, it includes
the forgiveness of sin, Of these three elements the
first is given the greatest emphasis. The second
forms a natural result of the first, while the third
states only what would be a necessity if religion
were to become centred in the heart, that is, recoun-
cilistion with God. The significant element in the
New Covenant thus lies in its thought of the inward-
ness of religion. The external law for the guidance

of the nation in the past might not be read, or, if

1. Jer.31:30-33,
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resd, not understood. This would be impossible in
the future, Each person will know the law and will
of Yahweh, The inquiring for these by oracles from
the hands of the priests would no longer be necess-
ary, This special function of the priesthood from
earliest days becomes the property of everyone, not
by oracles but through spiritusl apprehension. The
law wfitten In the heart will become s part of e#ery
man's intellectual and moral being. Conduect will be
determined, not by ceremonial observances, which
occupied the chief place in the o0ld covenant, but
aécording to the great principles of justice, truth
and purity, principles that would be inseparable from
human thought and activity. Thus teaching and preach-
ing will not be needed. It is to be a new beginning
for the people and undér new spiritual conditions,

brought about by a divine act of grace.1

Jeremiah goes beyond the thought of Hosesa
and Isaish. For them there was to be a future time
of righteousness and peace, but it was a continua-
tion of the 0ld relationship. The covenant had been

made with the nation and that covenant would not be

1. The new law of the future cannot mean simply the
Decelogue written in the heart, as P.Volz suggests
("Der Prophet Jeremis," p.296). Only in s figura-
tive sense could this epply. Jeremigh is thinking
of the law of spiritual guidance., He pictured
everyone being as himself, and this was the only
lew of which he wes conscious in his own experience,
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broken by Yshweh., But Jeremiash states definitely
the end of the o0ld institutions, civil and religious,
and the beginning of a new order. He has & deeper
conception of the divine grace. For him the o0ld cov-
enant had been broken by the people's sin, it had
failed through its legalism and inability fto exclude
degrading elements. But Yashweh will demonstrate an
éffaotion that reaches beyond sin and disobedience,
and, out of His love; establish s New Covenant with
His people. In this the terms of the 0ld covenant
will be completely fulfilled: Yahweh is to be their
God, the objeet of their love and worship, while they
are to be His people, the objects of His grace and
providence, The sin of the past will be forgiven and
forgotten, and sin no longer be found among them.
Thus, although Jeremiah destroys the covenant theory,
he does not hesitate t0 use its well-known, and well-
loved, dress. In that time of uncertainty and fear
the people cling to the hope of the covenant. Jerem-
iah blasts that hope but gives them another in its
place. By clothing it in the same form as the old he
provides a bridge across which the faith of every Is-

raelite could reach the new,

In the following years there are but two
important develoyments in the thought of the covenant

obligations. One is the more formsl expression of the
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observance of religion revealed in the regulations
of Ezekieiiand in the Priests' Code., The other is
the advance of Deutero-Issish in his thought of Is-
rael's responsibility. He is seeking for an explan-
ation of Israel's election and then of its rejection
and suffering. This is found in Israel having é
mission to the world. The history of the nation hes
been the working out of a divine purpose, the equip-
ment of Israel for the salvation of mankind. The
netion was given the privilege and the responsibil-
ity of becoming the servant of Yahwehdg This is the
highest thought of the significance of the covenant
relation found in the 0ld Testement. The guthor is
the true successor of Jeremiah, building on his
thought of the spirituality of religion and inter-
preting even the spirit of his experience of vicar-
ious suffering in the fulfilment of a divinely-given
duty. He likewise uses the term J1°717: "I will give
thee (the Servant) for e covenant of the people, for
a light of the Gentiles.“3 The significance is prob-
ably, 'I will give thee as a covenant-people to lead
the Gentiles into the covenant relatiomship.' A pur-
jfied and holy Israel, as befits the covenant people
envisaged by Jeremiah, will induce all nations to

accept Yashweh end follow His will in the same manner

1. Chapters 40-48. 2. Cf, Isa.42 and 49.
5. Isa.42:6; also 49:8. '
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as the Israelites. Thus the conception of the New
Covenant is basie, Deutero-Isaiesh simply carrying

out a logical consequence of its thought.

This is evidently the significance which
it carried to the mind of Jesus Christ. The o0ld
covenant at Sinai was ratified by the sprinkling of
blood. A new covenant would necessitate an equally
significant ceremony for its confirmation, which is
the one vital element lacking in Jeremiah's concep-
tion. Thus the fulfilment of that conception had
to wait until the night when, in that upper room in
Jerusalem, Jesus Christ, the perfect embodiment of

the 'Servant of God,' presided at the Last Supper

and declared,

"This cup is the new testament (Suxgixq)
in my blood, which is shed for you.,"

He expressed His work as being the bringing in of the
Yew Covenant of Jeremiah, which has become one of the
fundemental thoughts of Christianity. The experience
of salvation of the Christian forms s parallel to the

prophet's conception of the New Covensnt relationship.

Peul expresses it by saying,

"If any man be in Christ, he is a new
creature: o0ld things are passed away;
behold, all things are become new,"<

1. Iu,22:20; also Matt,26:28; Mark 14:24; 1Cor.11:25,
2, 2Cor,5:17; ef. also Eph.3:16; 4:24.
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Jeremish, therefore, stends high among the religious
souls of mankind, He is mid-way between Moses and
Jesus Christ, creating a deeper and larger truth out

of the work of the one, pointing to the coming of

the other.



CHAPTER 5

THE RELATION OF THE

INDIVIDUAL TO YAHEWEH
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One phase of the conception of the covenant still
remains to be congidered before our view of this
is complete, In speaking of the relation of Yahweh
to Israel and of Israel to Yahweh it was, in each
case, the nation, as a nation, which was regarded
as the human party. At Sinai it was the people as
a whole, the future nation of Isrsel, which entered
into the covenant with Yshweh., Yet, on coming to
the time of the Exile, we find Jeremiah speaking of
his New Covenant as being a relationship between
Yehweh and the individual Isrselite, while succeed-
ing thought, in Ezekiel, in Deutero-Isaiah and in
other post-Exilic writers, gives the individual, as
such, a large place. Our problem, then, is to
account for this important change, and so indicsate

who constituted the covenant people in the thought

of Israel.

Primitive people, generally, regarded the
individual merely as a member of s tribe, a c¢lan or
a race. In religion it was the same, The individ-
ual worshipped as a member of his group, not because
of his own personal belief. 1In this point of view
Israel wes no exception, Thus we have most scholars
agreeing with Wellhausen when he says, of the indiv-

idual of pre-Exilic days,
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"Over him the wheel of destiny remorse-

lessly rolled; his part was resignation

and not hope.%l
They agree that he stood in no direct relgtion to
Yahweh except as g corporate member of the nation
and that only with the Exile did he come to be

recognized in his own right.

This can scarcely be the whole truth, A
sudden change from one type of religion to another
is not characteristic of the religious life of man.
Rather it advances gradually through the work of'
some dlvinely inspired mind, or minds, building on
a foundation previously prepared. The 01ld Testa-
ment itself is the foundation on which Christ built,
His work being the fulfilment. DPost-Exilic religion
does show en enrichment of thought concerning the
individual, but it is during this time also that
the thought of the nation reaches its highest ex-
pression, The individualistic literature which
fegtures that period, such as the Psalms and Wisdom
Books, did not suddenly spring into being but must
have existed to some extent before the Exile. We
are, therefore, justified in assuming that there
must have been at least a certain amount of activity

and development in the sphere of individuslism in

1. "Prolegomena to the History of Israel,™ p.469;
also Duhm, W.R.Smith, B.Gray, L.Kohler,
J.Pedersen, and others.
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the centuries prior to the Exile., On examining
Isreel's religious history during these years we

find this to be so.

We must begin by reviewing the heritage
which Israel received from its pre-losaic days. Wor-
ship was then of a primitive type, similar to that of
the Arsbian nomeds. The Israelites were not, however,
merely Bedouin Arabs, but Semites who had adopted the
nomadie form of life. They were of the same descent
as the people of Moadb and Edom, while the Amalekites
are the true Bedouin of the 014 Testament. Thus, in
the ancient Israelite, there were united the chérac-
teristics of the Semitiec people snd those of the wan-

dering desert tribves.

One thing, in particular, the Israelite
received from the Arab, This was a passionate love
of freedom, and objection to all restraint, a heri-
tage from the free desert life., Ko code of laws
bound him. The controlling factor was the power of
custom and of public opinion., Even the power of the
tribal leader, or sheik, was limited. His mein duties
were to act ag s judge when disputes arose and to lead
in warfare., A spirit of independence was thus not
confined to tribal interests alone, but was the poss-

ession of every individual.



211

In the matter of religion the Israelites were little
different from the Bedouins. Worship was offered
chiefly to the many spirits, or Numina, which were
thought to inhabit trees, stones, springs, hills and
other such objects which attracted the attention.

At any spot where a strange occurrence, which would
be regarded as the manifestation of a spirit, such

2s & dream, had taken place, a heap of stones or

rude altar was erected, and the place became sacred.
These spirits had to be conciliasted and kept friendly,

which was done mainly through saerifices.

Then Family gods, or House-oracles, called
Teraphim, were worshipped by all the Semitic peoples}
These were images of various sizes and may have been
merely representations éf local spirits, or images of
dead sncestors, as there was a certain recognition of
these. Religious rites likewise gathered round all
important, or unusual, events--the birth of a child,
end his initistion into full menhood, marriage, re-
venge, illness, death, and so on, Many of these were
tribal interests, including some which we would now

regard as private, such as illness. 1In these the in-

dividual took part ss e member of the tribe, but in

1. Cf., e.g., F.B.Jevons,"Introduction to the Hist-
ory of Religion," p.186, and A.C.Welch,"Teraphim,*”
HD%; iv., p.718.
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those which were personal he was, we might say, his
own priest., The covenant and blood-covenant formed
a part of the religious activity since the tribal
deity readily entered into the life of his worship-
pers through the meking of these.

In all this we can see a large field of
religious activity was open to the individusl in
splte of the strong tribal consciousness whiech pre-
dominated at that stage of religious development.
There were many interests which were peculiar to the
individual because peculiar t0 his needs. This in-
dividual activity was intensified by the sojourn in
Egypt. The oppression of the Israelites there would
prevent any public expression of religion and the
people would be confined to whatever observances

could bve practised by individuals,

Into this situation Moses came, rallying
the people in the name of Yshweh, An index of what

his work was to meen is revealed in his request to

Phareoh,

"Thus saith Yahweh, God of Isrsel, Let my
people go, that they may hold a feast unto

me in the wilderness."l
It wes the bringing in and emphasizing of worship by
the group as a commnity of people. The preservatiom

of the Israelites in the wildermess journey, climaxed
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by the Sinai covensnt, contributed to the seme end.
They were being dealt with as a people for the pur-
pose of bringing them into relstionship with Yahweh.
This meant the beginning of the idea of the Kingdom
of God, and had a religious rather than a political
significance., Yet the creation of a nation came as

a natural result, with Yahweh, now the God of the
confederate trives, holding the position of a nation-
al God. The whole activity of Moses was thus working
toward the setting aside of the importance of the in-

dividuel by drawing him into the life of the group.

The covenant, however, exerted an influence
in two directions which, although not bearing fruit
until much later, were gradually growing through the
years and working against the complete absorption of
the individusl into the nation., The covenant rela-
tionship, resting of a moral basis, set up a standard
of econduct. This introduced the conditional element
in religion into a new field. Loyalty to the deity
became, not simply the observence of community festi-
vals, but the honouring of the covenant conditions,
which were expressed in the Decalogue and the Book
of the Covenant. Even though these were regarded as
a national code of laws, revealing the nation's rela-
tion to Yahweh, yet, in the final analysis, the

responsibility for their observance would fall on
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the individual. It is his personal conduct which,

ultimately, becomes the important consideration.

On the other hand, there was the recog-
nition of the rights of the individual. The element
of justice in Yahweh's nature led Moses to become
the law-giver and judge of his people, and through
him we have laws relative to the life of individuals,
such a8 the rights of slaves, punishment for murder
end manslaughter, the causing of bodily harm to men
or their enimels, theft, and so on., This would
create a deep impression on the people, whose inherit-~
ed love of freedom had been desecrated by the Egyptian
bondage., It would result, not only in gretitude and
loyslty to Yshweh, but tend to create and preserve g

consciousness of the importance of the individual

Israelite.

Along with the worship of Yahweh there con-
tinued much of the o0ld religious activity of the in-
dividual, which was of a distinetly lower type than
Yahwism., There were still the local spirits to be
propitiated, the teraphim were still in use and cer-
emonies in connection with the dead continued. These
activities were kept alive by the religious needs of
the individual, the desert life, and the continued
tribal organizetion. The worship of Yahweh, on the
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other hand, weas mainly a matter of national interest
with little provision for the individual., During

the years spent in the wilderness under Moses Yahweh
became firmly established as the God of the confeder-
ate tribes of Israel, with all worship of a community
nature offered in His name. Thus there existed s sort
of duslism in religion, that of the individual and
thet of the nation,

During the time of the settlement in Cansean
the significant factor is the lack of any central au-
thority. This left not only civil but religious mat-
ters in the hands of the people., Individual initis-
tive was thus intensiflied. The appearsasnce and the
work of the Judges alone illustrate this. In moments
of crisis they came forward to save the situation and
afterward acted for a time as head of their tribe.
Their guthority was loecalized and very limited. Even
Samuael, whose work was of such importance for Isrsel-
1tic religion, was unknown beyond his tribe and the
digtriect of Ephraim, since Saul, a Benjamite, never
heard of him until his servant speaks of this "man of
God."] The conditions of the time left full scope for
the activity of individusls, and many did arise to

serve their people. As the Book of Judges repeats

several times,

1. 1Sam,9:6,
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"In those days there was no king in Isrsel,
but every man did that which was right in
his own eyes."}

In the field of feligion there was the
syncretism of Yahwism with Basl worship. For the
individual this had one important result. The Baals
were coneerned with the daily life of the individual.
They were looked to for help and blessing during the
seed time and in the harvest. If a man obtained a
good harvest he was thought to be in the favour of
the god. TFor the Israelites, then, the identifica-
tion of Yahweh with these Baals meant that their
national God was concerned with the personal‘needs of
the individuel men. The obtaining of this favour was
not as yet a moral question, but Yahweh was brought
into intimate contact with the everyday life of the

people,

Thet there resulted a devout worship of Yah-
weh in many homes is shown by the action of Hannah
when she desired a male child, a story that comes to
us from the later of the two Samuel-enarratives.2 Han-
neh's desire is s strictly personsl one and it is to
Yahweh that she presents her plea. She goes to the
former Canamesnite temple of Shiloh and her prayer is

L X ¥ ¥ F F R_X ¥ J

1, Jud.17:6; also 186:1; 19:1; 21:25. .
2, 1Sam,1f.--a pre-Deuteronomic narrative (cf.

Driver,"Intro." p.177).
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made with sueh passion that Eli, the priest, thinks
she has taken too much wine, a conclusion that is
significent as illustrating what was, at least occas-
ionally, the conduct of worshippers. Her snswer is
humble and portrays a deeply religious spirit:

"I am & womsn of a sorrowful spirit; I have

drunk neither wine nor strong drink, but

have poured out my soul before Yahweh." (vs.15).
As is customary, she makes a vow with her prayer., It
is the consecration of the child, if one be given to
her, to the service of Yahweh, and "there shall no
razor come upon his head." It is & vow which reminds
us of that which marked the I.\Iza,zir:i.*l:e.tl Later she ful-
fils her vow, going up to the temple with the child
Semuel, and taking with her a sacrifice of bulloeks,
wine end flour, In this story we find mention of the
"yearly sacrifice," likely the Feast of Tabernacles.

Thus within the national cult the individuel was

finding s place of his own.

The shrine of Micah shows thaet a men could
set up a private sanctuary for his household end have
his own priest, or a lLevite, in connection with it.
Images were freely used in private, as in publie, wor-
ship, while divination, sorcery and enchantment were

practised..5 At this time the seed of that individual

1. Cp., Num,6:5, 2., Jud.17.
3, 1Sam,28:3.



218

activity whieh meant so much for the later religion
of Israel, and indeed for all later religiom, began
to germinate. The Nazirites snd the Rechabites ap-
peared with their protest against settled life, and
the nebi'im came with their egall for loyalty to the
nation and to the national God. Anyone, if possessed
by the spirit of Yahweh, might become His representa-
tive, Thus these men acted as & powerful influence
in the direction of religious individualism., DBesldes
these there were the Wise men, of whom little is re-
lated but whose influence must have been far-reaching.,
Of them C.F.Kent says,

“They spoke in private to the individual, and

not in public to the nation. They were the

personified common-sense of their age and race.

Ripe in personal experience, keen observers of

human nsture, enriched by inherited wisdom,

they beceme the advisers of all classes in

sncient Israel., Everything that concermned the

ordinary men commanded their attention. They

were equally ready with practical advice con-

cerning anything, from the purchase of e farm

to man's duty to his God."1

During these years of the settlement in

Cansan +the national religion, as such, made compara-
tively little development. The great hindrance was
the laeck of cohesion among the Israelitic tribes.
But we find that the Israelites never lost their con-
sciousness of possessing a common blood and a common

faith. The age was, essentially, one 0f individualism,

L X 2 & 7 ¥ ¥ 2 2 ¥ 3

1. "A History of the Hebrew People,” D14,
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This was not, however, of a very high type. It was
an undirected individuslism, every man doing what

was right in his own eyes, with the result that it
was a condition not far from anarchy. Such could not
achieve any very high development in any direction.
Yet certain developments took place which laid the
basls for future progress. Chief among these was the
‘bringing of Yahweh into touch with the life of the
individual person., Through it the division, or dual-
ism, in religion whieh had existed in the desert be-
tween the worship of the national God and the religion
of the individual now disappeared., In the process
there was s lowering of the religious tone, but Yahweh
became, not only the God of the nation, but the God of
the individual Isrselite. ZIEqually important was the
stimilating of individual religious activity, which
brought forth men here and there throughout the coun-
try to proclaim the will of Yahweh as they understood
it. The period was one of testing uncertainty for the
Israelitic covenant faith, but was an age which had its

own particular contribution to make.

The thought of the covenant relation remaineg
the only influential bond of unity throughout that time
and the lesading minds eventually realized that a deeis-

ive step must be taken to save the nation from itself

- s sm e ER EY . A
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and from its enemies, The result was the institution
of the monarchy, Once it was firmly established law
and order took the place of chaos in civil life, which
soon made itself felt in the sphere of religion also.
With the plaecing of the ark in Jerusalem and the build-
ing of the temple as the royal sanctuary, a more def-
inite ritusl was established and the king became the
head of the nation's worship. Religion thus became in-
tensely nationalistice. The division of Israel into two
kingdoms did not hinder this, ss national sanctuaries
were established at Bethel and Dan to take the place of
that at Jerusalem., The gradual disintegration of the
tribal divisions during the preceding years aided the
nationalistic development. The interests of the indiv-
idusl were merged in those of the nation and he became

definitely of secondary importance,

The growth of individualism, however, did not
altogether cease, Prophetic activity increased greatly.
There were the four hundred prophets of Ahab, and the
nemes of outstanding prophets are numerous. These ap-
peared as defenders of the rights of the individual,
Nathen boldly condemned David for teking the wife of
Uriah, 1and Elijah did the same with King Ahab for his
setion in obtaining the vineyard of Naboth. Prom these
we can see the growing conception of the civil rights

1. 2Sem.12:1f. 2. 1Ki.21:111.
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of the individual, and the higher moral demands that
were being made. Then, through their very existence,
as well as through their message, these men were
assisting in that development which was bringing Yah-
wism into the field of individuel religious activity,
while a beginning was being made in the elevating of

this activity out of the atmosphere of Baal worship.

The prominence of personal names compounded
from Yahweh from this time on, shows the close person-
al feeling which must have existed between the people
and their God. David's fourth son, for example, is
called JTW:J;H},1'Yahweh (is) my lord,' Ahab's second
son 1is Irjﬁﬂj,z'Yahweh (is) exalted,' and the name
of the great prophet Elijah, JTW:SIg,ﬁsignifies, "My
God (is) Yahweh,'! |

At the close of the period the work of

Elijah had one significant result. In his encounter
with Jezebel he, and those whé are sympathetic toward
him, are arrayed on one side, Jezebel, with her sym-
pathizers, on the other. Elijah thinks that he is
élone in his defence of Yahweh, but God tells him that
seven thousand are still faithful. There is thus g
division made between the faithful and the unfaithful,
within the nation. This is the first indication of

1. 1Ki.1:5, 2. 2Ki.3:1. 3. 1Ki.19:1.
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the possibility of the covenant relstionship extend-
ing, not to the nation as such, but to a group within

the nation.

Under the monarchy, therefore, we find that
the conseiousness, both of the nation and of the in-
dividual as being in relationship with Yahweh, is
deepening., It is a parallel development due, on the
one side, to the organizing of the State and of relig-
lon, and on the other to the work of the early prophets,
who emphasize the moral responsibility of the nation
and thus of the individual, The sppearsnce of J and E,
expressing the highest ldeals of the nation and emphas-
izing the covenant relation, would also hasve a certain

influence in the same direction.

On coming to literary prophecy we find a
great development in the recognition of the place of
the individusl, just as there was development in
every other phase of Israelitic religion. With Amos
there appears a different method of approach to the
8in within the nation. His predecessor, Elijah, was
content with denouncing the members of the royal
household, whose sins made "Israel to sin."} But
Amos turns ageinst the rich lend-owners and the cor-

rupt judges, the priests and the women, the statesmen

1. 1K1.,21:22; 22:53%; etc,
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and the worshipper at the sanctuaries., It is the
nation as & whole that he has in mind, but the
nation is sinful and doomed to destruction because
of the sin of these corrupt classes and individuals.
Once only does he denounce the royal house.1 Amos
sees the sins of the king, as did Elijah, but he
looks farther and sees the responsibility for the
nation's sin resting on the people also, Thus there

is an increased comnsciousness of the shortcomings of

groups and of individuals,

This is true of gll the successors of this
prophet. The leaders had proved unworthy of their
position and had failed in their duty of leading the
people to Yahweh, s0 the people themselves had gone
s8tray. All were boldly denounced, both as groups
snd as individusals, for their many sins. With this
condemnation the prophets placed before the people a
higher standard of conduct, not only in their public,
or national, religion, but in their everyday living.
Presasching of this nature could not help but have the
result of increasing in those who listened a self-

consciousness, as distinet from their national con-

sciousness, a consciousness of themselves as persons

with moral responsibilities.

1., Am.7:9.



224

Yet we can go even further than this. The message
of Amos, with his demand for justice between man
and man and the declaration of coming doom, is the
result of his faith, a faith in the moral purpose
of Yahweh for Israel. He speaks, not only to the
netion at large, but to men who share that faith,
that is, to the religious men of Isrsel. The fact
that a man has been bornm an Israelite and has ob-
served the cult of the Yahweh-religion does not
necessarily make him ready to listen to, and heed,
such a message. Rather, they must be men holding
something of the faith of Amos. The evidence that
such people existed in the nation is seen in the
faet that his message was accepted and preserved
for future generations. His only real opposition
comes from the organized nationsl religion in the
person of Amazish, the priest of Bethel. Another
move is thus made toward individualism. Amos
appeals to s group of men within the nation. By
his fundemental ideas, together with those of his
succesgsors, this group is being driven toward form-
ing a separate Church within the State. Amos did
not face this comsequence of his words. He was no
théologian, but & stern moralist who saw the dire
results that were sure to come from the evils of

his time, His vision is practically confined to
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calamity, But a Church is involved in his message.
Amos is here far from the old idea of a covenant
with the nation, as a nation. The State has to go,
and a group of men within it are beginning to ponder

on how this is to affect their relationship to Yahweh.

Then Hosea sappears with his doctrine of
love. G.A.Smith truly names him, "The First Prophet
of Grece, Israel's earliest Evangelist."1 In his
representation of Israel as the wnfaithful wife of
Yahweh and as His wayward son, Hosea brings s richer
note into the conception of the people's relastion-
ship to God then had yet been grasped. Through them
he struck deep into the heart of Israel's religious
ideas. Taking these intimate human relations he made
them the symbols of the divine affection, illustrat-
ing the lqve of Yahweh in so0 striking e manner that
mer would see it to be the fullest expression of the
relation existing between them and Yahweh. His mess-
age, as with Amos, would meke an appeal to the higher
minds within the nstion, giving them as individuals a
new eand loftier appreciation of their place and duvy

in the covenant relationship.

Hoses, however, confined his thought to the
nation, It is Israel, Yahweh's spouse, whom Yahweh

drives out of the land, which is His house. In his

1. "The Book of the Twelve Prophets,® i., p.230.
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thought of the future, too, after this time of pun-
ishment, or separsation from Yashweh, is over, it is
Israel who is to be brought back end betrothed to
Him forever. The prophet's message ends with a
prediction of the restoration of all Isrsel. Hosea
is thus more consistently nationalistic in his words
than are any of the writing prophets. Yet his por-
trayal of the nation as an individual implies that
in his concertion of religion personal faith is the
primary requirement. That is t0 say that the na-
tion's relationship with Yshweh depends solely on

the individusl's fellowship with Him.

All the prophets, in their call from Yah-
weh to take up their office, reveal the extent to
which an individual might, and, as we see, 4id have
personal communion with Yahweh., A direct commsnd
to Elijeh sends him to his work.1 Amos is called
from following the floeck with the words, "Go, proph-
esy unto my people Israel,"zand he makes the state-
ment, "The Lord Yahweh heth spoken, who can but
proPhesy?"j The call of Hosea came through Yahweh
sﬁeaking to him in the tragedy of his broken home
life. In the midst of that experience he is told

to "yet love a women,...sn adulteress, according to

. 1K1 1%:1,2; 18:1; ete. 2. Am,7:15.
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the love of Yshweh toward the children of Israel."}
But it is in the call of Isaiah that we see this
especially, perhaps because the prophet has more

fully described his experience.z

Isaiah felt not only the sin of the nation,
but his own personel guilt. He felt himself to be
"e man of unclean lips." The power of Yahweh to for-
give iniquity and His grace to cleanse His servants
is vividly portrayed in the live coal from the altar
being placed on his lips, with the words, "thine in-
iquity 1s taken away esnd thy sin purged." Then the
voice of Yahweh calls Igaiah to "Go, tell this people.”
Isaiah first sees a vision of Yshweh, then he is
cleansed end finelly he 1is given his mission. This
order shows that for the prophet all service in the
name of Yahweh must have its preparation in personal

religion and & personal consecration.

The interest of Yahweh in the moral life
of men is also brought home to the prophet in his
vision in the temple. The sublime holiness of Yah-
weh first awakened within him a reelizgtion of his
own snd his people's moral unworthiness. Yahweh isg
holy, and "the whole earth is full of His glory."3

Thus, as G.A.Smith says, "Yehweh is not only the

1. Hos.3:1. 2, Isa.b. 3, Isa.b6:3.
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infinitely High but the infinitely Near,"land His
moral interest will extend to the smallest acts of
men, He sees each fault, hates every sin and feels
the wound of each sct in their negleet of Him. Nor
is this interest confined to Israel slone, The or-
acles on foreign nations, and various references to
them, show that Yahweh's standards of righteousness
are for them also and that He has a place for them
in His purpose for the world. Thus Isaiah 1s not
only more of an individualist, but more of a univer-

salist, than his predecessors.

It is in his thought of the future rela-
tionship of Yahweh to His péople that this prophet
reveals most clearly the growing importance of the
individual. In this he goes farther than either
Amos or Hosea. The former declared that Yahweh
chose Isreel to fulfil His righteous purpose, but
the nation had failed Him, Thus it is rejected,
Yet such a purpose cannot be fulfilled by mere re-
jection so something else must take the place of
the nation after it is gone, This would be the
foithful individual. Hosea, from his different
point of view, shows that the relation between Yah-

weh snd Isrsel is so deep that a nation could not

fulfil it. Construe divine Grace as love, demanding

1., "Isaish," HDB, ii., p.491.a.
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8 full and loving dependence of man upon God, and
the relation is too deep to be fulfilled by any

casual group of men. It goes beyond the nation,
and thus again it 1s on the faithful individual
that the emphasis falls.

But this is carrying the principles of
these two prophets beyond their words to a logical
conclusion. Isaiah draws this conclusion. The na-
tlon, as & nation, is to disappear into captivity,
but Yshweh will raise up a remnant:

"lhere shall come forth a rod out of the

stem of Jesse, and a Branch shall grow

out of his roots.nl
This remnant is to be composed of the faithful indiv-
iduals of the nation, who, having Yehweh's favour,
will return and inhabit Zion once more.2 Impelled by
the absence of any sign of repentance on the part of
the people, Isaish drew together his band of disciples
who would form the beginning of this "holy seed" of

the future.

Furthermore, Issiah had an individual for
his Ideal., At the head of the restored community of
the future there was to be a God-like hero, the Mes-
siah, or Saviour, of Israel., In this figure the
prophet expresses all the qualities, not only of an
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1. Isa.11:1. 2., Isa.1:26.
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ideal King, but his ideal for any individual:
"A men shall be as an hiding place from the
wind, and a covert from the tempest; as
rivers of water in a dry plsce, as the shad-
ow of a great rock in a weary land,"l
For him the source of any social progress is found in
the character of the individuals who make up the com-

munity.

Hence, for Isaiah, the true people of the
covenant relation is no longer the ngtion. It is &
group of individuals within it, who ocecupy such a
position only because of their worthiness as individ-
uals., It is, in reality, a conception in which a

Church takes the place of the nation.

Thus far the relationship between Yahweh
and His people was coniined to this life. As yet
there was no doctrine of immortality for the indiv-
idusl, The Yahweh-religion concerned itself with
death only in the matter of establishing certain
taboos, regarding & corpse as unclean.2 The legis-
lation of Deuteronomy, prohibiting cutting oneself
or shaving the hesd in honour of the deaﬁjzshows
that the ancient customs still held sway in the

1. Isa.32:2; ef, G.A.Smith,"The Book of Isaiah,"
i., p.254, regarding the authenticity of this
gection, which he accepts.,

o, Num.5:2; 19:11f. (P); ep. Lev.22:4; 21:1; ete.

3. Deut.14:1; 26:14.
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popular religion. Nor does Isaiah deal with this
question. Nevertheless, in his principles we hgve
8ll the premises for the later conception of immor-
tality, He states that Yahweh does all things ac-
cording to reason. His acts are not capricious,

and He will even reason out His demands with men,

if they will only listen to Him.1 Just as the farmer
is wise and works according to plan in the treatment
of his crops, so is Yahweh in dealing with Israel.2
His judgment against the nation is a part of the
divine widsom, the act of One who is "wonderful in
counsel, and excellent in working."3 This is an ex-
tension of the words of Amos that Yahweh had placed
e plumbline in the midst of Israel and found that the
nation hed failed in fulfilling His righteous pur-
pose.4 But Isaiah sees that because Yahweh is a God
of judgment, working according to method and with a
definite purpose, His people would survive the im-
pending catastrophe. All who committed themselves to
Him would shesre in the new order, and life would be
guarsnteed them, It was a statement of the immortal-
ity of goodness. Isaiah here only provides for the
living. He does not touch the question of the faith-

ful dead, but it was an immense step on the way. His

1. Isa.1:18; 31:2. 2. .
3, Isa.2%:29. 4, Am.7]
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problem was to provide for the future of the coven-

ant relationship. He did so, and left any further

speculation for another age.

Following Isaiah, the Book of Deuterononmy
began a deepening of the individuel's sppreciation
of his own place in religion. Since this Code sought
to incorporate the principles of the prophetic teach-
ing it was more than merely a set of ritual and legal
regulations, Rather, its aim was to deepen individ-
ual religion in order that the covenant relatiomship
of the nation with Yshweh might be maintained on a

high ethical level.

In this task the aguthor, or authors, of
Deuteronomy constantly emphasize the past experi-
ences of the nation., There is, first of all, its
choice by Yahweh through a free will act because of
His love., Thus the basis of the relationship be- |
tween Him and His people is love, a love extending,
not only to the nation which He had chosen, but to
+the individuals who make up that nation. This is
expressed particularly in speaking of the Israel-
{ites as the "children" of Yahweh, who regards them
with the love of a father.1 On the part of the in-
dividual, then, there is expected a reciprocal love

toward Yahweh, and gratitude for His love and all
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its results for the well-being of the nation,

The people sre reminded of the covenant
Yahweh made with their fathers.1 Yahweh has not for-
gotten this, and His faithfulness calls for a like
faithfulness to the covenant conditions resting om

the individual Israelite.

The holiness of Yahweh, with counsequent-
1y the requirement of holiness on the part of His
peorle, 1is another thought of the Book of Deutero-
nomy. The‘peOPIe remein holy to Yahweh if they
keep His commandments,zawnid all idolatry, heathen
rites and anything that is unclean.'3 This holiness
extends, also, to the individual, since the command-
ments, or laws, not only are laid upon the individ-
ual, but express a real concern for his interests,
that is, justice and kindness among men of all
classes and in all things.4 Yet the outward acts are
to be but the expression of an inwerd state. The
laws are to be kept through the incentives of love,

gratitude and fidelity which the individual feels
toward Yehweh.,

This is well illustrated in the liturgy

1. Deut.4:13,23, 31 9:9f.
o Deut.2b:18%.: 28:9.
3. Deut.T:6; 14:2,21.
4, E.g., Deut.24: 10f.
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which we find in Deuteronomy, chapter 26, vss. 1 1o
11, which was that followed by the individual when

he came to the temple to offer the firstfruits of

his field. These were to be carried in a basket and
given to the priest. The worshipper repeats & form-
ula expressing gratitude and thanksgiving to Yshweh
for bringing the nation out of Egypt and blessing
His people with the fruitfulness of Canaan. As he
presents his gift to the priest, his concluding words
are,

"And now, behold, I have brought the first-
fruits of the land, which thou, Yahweh, hast

given me,"1
The high dignity of this liturgy is in strong con-
trast to the licentious community orgies of the
Canasnite festival, In some ways it is very close

to our Christian Thanksgiving Service,

An increased recognition of the individusal
is indicated by the fact that the Book of Deutero-
nony rises above the idea of corporate sin.

"The fathers shall not be put to death for

the children, neither shall the children be

put to death for the fathers: every man_

shall be put to death for his own sin.n<
The same principle is expressed in the phrases, "That
it mey be well with thee," and "that thou mayest pro-
long thy days."3 The keeping of Yahweh's commandments
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1. Deut.26:10. 2. Deut.24:16; ep. 2Ki.14:6.
%3, B,g., Deut.4:40; 22:7; 19:13; 17:20.
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would resct to the personal advantage, spiritually
as well as materially, of the individual., Thus,
both punishment for wrong, and reward for well-doing,
was to be experienced direetly by the individual ac-
cording to his own conduct. The primitive thought
of the solidarity of the community was therefore

challenged.

With Deuteronomy, however, there came the
centralization of worship in the capital city of Jer-
usalem., This emphésized e further nationalizing of
the worship of Yahweh, particularly through detach-
ing sacrifice from the everyday life of the people
and making it solely a part of the national religiom,
and confined to Jerusalem. Iioreover, being a law-
book, Deuteronomy was confined in its view to Israel
alone, There is no indication of a broadening of its
laws or principles to incelude other nations. Rather,
the reverse is true. The Canaanites are to be exter-
minated from the land, covenants and intermarriage
with foreigners is forbidden, and strangers are to be
sccepted among the Israelites only as far as showing
them Justice and kin(iness.1 This Book proved 10 be
the first step in the direction of the extreme nation-

alism, with its stern exclusiveness, which marked the

2
Judaism of some centuries later. Yet it also exerted

1. Deut.7:1£.; 24:174%. 2. E.g., Matt.3:9,
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8 great influence on individual religion. Even in

the matter of sacrifice there were important results.
The centralization of this marked the first step away
from the temple toward the synagogue, where prayer
took the place of sacrifice. The immediate contri-
bution of Deuteronomy, however, was made through its
being "a book of personal religion," and, because

this is so, it is also a book "of universal religion."1
Thus we find the same trend of development as under
the early momarchy continuing. Individuslism and
nationalism were both developing side by side. The
congciousness of the Israelites as being a nation

in covenant with Yahweh was being more fully aroused,
while the conviction that the individual, as a member
of the nation, stood in an intimate and personal rela-

tion to Yehweh, was becoming a recognized fact.

Jeremiah is perhaps our most important fig-
ure in comnection with this subject. He can well be
termed 'the prophet of individualism,' not only be-
ceuse of his words but because of the message of his
ovn life. He had to forego the joys of a home and of
social lii'e.2 The prophets of his day, who, above all
others, should have been his greatest sympethizers,
were his bitterest 0pponents.5 His message of /conden-
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1. S.R.Driver,"Commentary on Deuteronomy," p.xxxiii.
2, Jer.16:2; 15:17. 3. E.g., Jer.27 and 28.
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condemmation brought only the antagonism of the

people, even of the citizens of his native city of
Anathoth,lwhile his plea for submission to the Bab-
ylonian power won for him nothing but persecution
and ostracism.2 This isolation left the prophet
alone with his God. Yahweh was the only one to whom
he could turn, and there is revealed a depth of in-
timacy between them formerly unknown in individual

religion. In the midst of his dissgreeable and seem-
ingly hopeless task the prophet awakens to the realiz-
ation thet the words of Yahweh are reslly the joy of
his 1life, without whieh he could not continue.3 As
with Hoses, the personsl life of Jeremiah became a
fundamental part of his message. Yet 1t was a mess-
age, not for the nation but for the individual soul.
He presented to his generation, and to every succeed-

ing generation, a picture of an individusl experienc-

ing o rich fellowship with Yahweh.

One factor which stands out in importance
in the experience of Jeremiah is the large place
occupied by prayer. The presence of this in the
1ives of his predecessors is & question which cannot
be answered for lack of evidence. That it was pres-

ent can scercely be denied when we think of Isaiah

. Jer.11:21f.; 26:10f.; etc.
;0 Jer032:2f0; 36- 50 Jero20:9-15; 15:19f,
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in the temple. His vision could only have come to
a soul that was already reaching out toward God.
Yet with Jeremiah prayer is the centre of his relig-
ious experience. Through it his intimate communion
with Yahweh ripens until his only source of strength
and his only joy are found in prayer. He does not
reasch the heights of the true Christian in this, as
illustrated in the words of Jesus:

"ot my will, but Thine, be done," and

nFather, forgive them; for they know not
whet they do."!
5

Jeremiah can plead for the destruction of his enemies,
Yet for him prayer is more than merely petition. It
is the throwing open to God of his inner life, with
8ll its struggles and needs, and the effort to bring
every phase of his life into harmony with the will of
God. The rewsrd of such prayer was his in the convic-
tion of & spirituel victory over his persecutors end,
what is of greater importance, over himself, while the

congciousness of Yahweh's protection was continually

with him.3

Out of this intimafe fellowship came Jerem-
iah's conception of Yahweh as a purely ethical Being.
His predecessors hed schieved such a view but he was

the first to apply it to the sphere of the individual

1. Lw,22:42; snd 23:3%4.
2. E.g., Jder.10:25; 15:15; 17:18. 3. Cf. Jer.15:19%.
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life. Yahweh was one who "judgest righteously, that
triest the reins and the heart."1 The prophet had to
overcome his own hesitancy in proclaiming the word of
Yahweh and to realign his every desire and feeling
with the divine will, bringing into question many
things in his own nature of which he had scarcely been
awere, We are given, for the first time, a clear view
of the conscience vitally alive in an individual life.
Jeremiash does not call it such, For him it is the
searching and sll-revealing eye of Yahweh turned upon

his inner life, Jjudging it according to the divine

righteousness.

Jeremish csrries this thought into his mess-

age, In his condemation of the people's sins, even
more than his predecessors, he singleg_out indiviauals,
such as Pashur, Hasnaniah and Shemsiah, and probes more
deeply into the individuals' shortcomings. The lack
of truth and the presence of sexual license, in partic-
ular, are persistently denounced as revealing the in-
justice and corruption which permeated socliety. He

goes so far as to declare that Yahweh will pardon Jer-

ugalem if but a single righteous man can be found with-

3

in the eity: but there are none.

1., Jer.11:20; cf, also 17:9,10; 20:12; ete.

o, Jer.20:1f.; 28:5f.; 29:241,
3, Jer.5:1; and cf., following verses.
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The prophet's conception of the individual in rela-
tion to Yahweh reaches its peak in his thought of
the future. Just as Yahweh had always been the vic-
tor in His dealings with the prophet so would Yah-
weh likewise be victorious in His dealings with the
nation. A relstionship, however, such as that which

Jeremiah knew in his own life was 100 deep for a
nation to experience. Nor were the people, because
of their sin, able to enter into that relationship

of themselves, as Jeremish had done. Evil had be-
come so much a part of them that they could not
change any more than the Ethiopian could "echange his
skin, or the leopard his spots."1 His hope 1s in the
creative Hend of Yshweh, who will yet give His people
'a heart to know Him.' Those who remain evil, the
neyil figs" remaining in Jerusalem after the first
Captivity, will be scattered throughout the world and
eventuslly destroyed.z But the "good figs" shall De
brought again to Palestine where Yahweh will bless
them. Returning to Yahweh with a "whole heart," they
will be His people and He will be their God..3 Like

Isaish, Jeremish speaks only of the living. For him

4
the dead, simply, "are not," and he cen only grieve

over them.’5 Yet in his thought of a spiritusl/relation-

1. Jer,13%:23,
3, Jer.24:5=17.
50 Jero9:16"21 .

2. Jer.24:91%.
4, Jer.10:20.
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relationship existing between man and his God the
prophet took another long step toward the faith

that was to come through Jesus Christ.

Jeremiah's view of the future contains
two elements which are of particular importance for
the individual, He first expliecitly states personsl
responsibility for sin.

"In those days they shall say noc more,

The fathers have eaten a sour grape, and

the children's teeth are set on edge.

But every one shall die for his own in-

iquity: every man that eateth the sour

grape, his teeth shall be set on edge."!
This has been questioned as an authentic statement
by Jeremiah. But there is no more reason for doubt-
ing it than for doubting his prophecy of the New Cov-

2
enant. It is expressing what Deuteronomy has already
stated, and what is the natural consequence of Jerem-
iah's own experience of Yshweh as one who searches

the individual heart and judges sccordingly.

The second element is the hope of a New Cov-
enant, the significance of which can scarcely be exag-
gerated. Through it religion breaks its bonds of
nationalism, both in the cult and in the connection

with a particular land. The covenant people ceases

P edendaadiandind

. .31:28,29.
;. ggf %orniil?"lntro." p.301f. (ep. E.Pace,"ldeas

of God in Israel,” p.158f.)
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t0 be a national unit and becomes the individual
person, The New Covenant may thus be fulfilled
wherever an Israelite looks up to Yahweh in grati-
tude and faith, Jeremiah still speaks in terms of
the nation, "the house of Israel" and "the house oi
Judah."1 This seems to be an adherence to the nation-
al idea;Qbut the nation of the future is one composed
only of those who know Yahweh, "from the least of
them unto the greatest of them." In the prophet's
strong individualism the nation as such has little
rlace. He sees the nation being broken up and the
evil ones within it being scattered. Further, the
"house of Israel" was already gone as a nation and
his ineclusion of it in his New Covenant seems to
eliminate any possibility of his conception being
that of a national institution in the senée of the
Old Covenant. For Jeremish the spiritual solidarity
of the nation is definitely broken and the covenent
reletionship conceived as sn intimate pérsonal fel-
lowship existing between Yahweh and the individual.

The future 'Israel' is no longer a nation, it is, in

reality, a Church

Such & relationship, however, is possible,
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1., Jer.31:3%0.
2, As maintained by J.Skinner, "Prophecy and

Religion," pp.325f.
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not only for the Israelite, but for all people. Even
Jeremiah grasped something of this, In speaking of
the enemies of Israel, he declares:
"And it shall come to pass, after that I have
plucked them out I will return, and have com-
passion on them, and will bring them agsain,
every man to his heritage, and every man %0
his land, And it shall come to pass, if they
will diligently learn the ways of my people,
to swear by my name, Yahweh liveth; as they
taught my people to swear by Baal; then shall
they be built in the midst of my people.m?l
Faith in Yahweh is the one demand that is made, and
not'Israelitic birth, I+t is the natural comnsegquence
of the truth first glimpsed by Amos of Yahweh's rela-
tionship extending beyond Israel to the nations of
the world., The door is thus opened to a universal

religion of faith in one God.

Ezekiel is frequently spoken of as the out-
standing prophet if individualism, Certainly his
eighteenth chapter is the clearest statement of indiv-
idunal responsibllity and freedom that we possess. Also
with the end of the national life there were only in-
dividuals left with which to deal, and the post-Exilie
prophets, as a whole, are more occupied with the indiv-
idual than their predecessors., Their message still
refers to the Israsel of the past and the Israel coming
in the future but, in common with Ezekiel, they deal

with an Isrsel conceived of as purified and righteous,
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1. Jer.12:15,16,
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That is, they sre thinking of s Church. Even in the
present commmity of Israelites they think of the

two groups, the righteous and the unrighteous, the
latter to be eventually destroyed or excluded.1 This
is a long way from the conception of the nation as a
whole in its relationship to Yahweh. Now it is a
righteous group made up of individuals in a right cov-
enant relation. The peak of the 0ld Testament thought
of the individual is reached in Deutero-Isaish in his
Servent of Yshweh, whose task is to give himself in
the service of the nations of the world., Vhether this
Servant is an individual or a group the ideal is one
that concerns the personal life. Yet in all this we
cen see that post-Exilic thought stood on a foundation
already fully prepared. There was simply the presen-
tation of a more complete statement and the logical
extengion of the principles received. The honour must
still be given to Jeremiah for hsving completed the
foundation of individualism and for having originated

the doctrine of the New Covenant of personal religionm,

Beginning with the distant past there were
forces always present among the Israelites which con-
tributed to the stimulation of the seli-consciousness
of the individual. At first confined to a lower level
of religious activity we find Yahwism, in spite of its

R SR M SR PR GRS e u

1. Ezek.5:1f.
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nationalistic character, gradually recognizing the
individual. This it was impelled to0 do, as in its
march of progress it eradicated the various prac-
tices that were alien to its spirit, although many
of these were the méans of religious expression for
the individual, In faet, its progress was due to
the work of divinely-inspired individuals, with the
result that a certain degree of individualism suto-
matically came with the development of Yahwisn.
Thus from sn early dualism in religion there was a
change to the separate development of two phases of
the same faith, the interpretation of the covenant
relation in terms of nationelism and of individuel-
iem, Time eventually brought the triumph of the
latter, Just when the nation, as & nation, was
about to come to ean end individualism had suffic-~
iently developed to come forward and preserve for
the future, both of Israel and of the world, all

that was good in Israelitic religion.1
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1. Cf. Appendix 3.
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The N7, when it first meets us in the life of
man, is a well-recognized and commonly used insti-
tution., It was the regulating force, apart from
blood kinship and custom, in social contacts of all
kinds between men, providing an element otherwise
lacking. On account of the type of organization
characteristic of primitive society the main soeial
tie was that of physical kinship. A tribe was com-
rosed of people bound together by blood relation-
ship or marriasge, and no one would be regarded as

g member of a tribe unless there was this blood tie.
For an eslien, then, who wished t0 become a member
of & tribe this barrier must be overcome. For as-
sociations of one tribe with another, such as estab-
lishing friendship, uniting in a campaign for war,
or in conecluding peace treaties, there was no pro-
vision mede. Relationships between individuals,
where no blood kinship existed, were in the same
position. Conduct was determined according to cus-
tom, and this had no force in comnection with any-
thing that was at a2ll new, such as setting up a
code of laws, the accession of a king to the throne,
or the making of some other change in the political

or social sphere, There was, therefore, a large
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Pield to which the bond of kinship and the power of
custom did not apply, and a real need for some bond
or sanction other than these., To fill that need wvas
the purpose of covenanting. Through this two parties
could be bound together for any purpose, guite ir-
respective of kinship or custom. Whether or not the
relation that was established created an artificial
kinship, as in the blood-covenant, the covenant bond
was o solemn one that was rarely broken. The diff-
erence between it snd the common oath is, to some
extent, illustrated by our use of "promising," a8
contrasted with "promising on one's honour," The

latter carries a deeper gignificance to the aversage

mind than does a mere promise.

Just as primitive peoples generally gave
to everything a religious significance, s0 was the
covensnt brought into touch with religion. The
deity was frequently appealed to to witness the
making of a covenant. He became a third party 1o
it, acting as the guardian of the bond, ready to
bring severe punishment upon any covenant-breaker.
In this way the bond was strengthened, By the di-
vine sanctioning of the new relgtionship & super-

natural power was introduced, particularly in /con-
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connection with the Nsn,

The nature of the bond created by a cov-
enant had a certsin mechanical side to it, expressed
by the ceremony. The two parties ate or drank from
& common vessel, exchanged blood, some article they
possessed, or each retained the half of a 3plit tok-~
en or divided victim, human or animal., By so doing
some pert of each party remained in the possession
of the other, and thus they were, in a certain seuse,
united. When the deity became a member of the coven-
ant the sacrificisl victim that would then be offered,
wasg shared by the deity and each of the covenanting
parties. Part would be burned on the altar and part
eaten by the human parties, or the blood poured out
"hefore the deity' and the flesh eaten, Through
this 1t wes thought that the spirit of the deity
entered into the covenanters, not only uniting them
thereby, but being an ever-present force to bdring
sbout their punishment in case the covenant oath was
neglected or broken. Thus there was a mechanical
transference of the life, or the spirit, of the one

to the other accomplished through these rites.

Another phase in the covenant relation

existed which was of still greater importance. It



250

had an ethical significance. A covenant waes e free
will action on the part of both parties. On their
own initiative they chose to accept the obligations
which the covenant involved. The responsibility for
honouring these rested with the group or the individ-
ual forming each psrty to the agreement. A certain
moral conseiousness resulted. TIFurther, the covenant
parties were unequal in strength, social position,

or in some other way. Frequently the lack of equal-
ity was pronounced, as in the case of a peace treaty
between the conqueror and conguered, or a king accept-
ing his royal prerogatives. Thus the covenant was
the instrument by which the rights of minorities, of
the weak and of the helpless, were protected, TFor
these reasons it not only acted as an Open GOOr by
which progress might enter without destroying the
accepted standards and usages of the time, but was
the medium whiceh expressed the highest morelity of
primitive society.

The covenant, as an institution, was com-
mon among all the Semitic races, inecluding the Heb-
rews. When, with the Exodus from Egypt, a turning-
point was reached in the history of the latter, and
new elements and ideals were flowing into their world,

this institution was the only logical means Dby which
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to adopt these things and make them a part of thelr
national life. In doing so a fresh line of develop-
ment was begun. From the nature of the case kinship
could not be the tie which bound the Israelites to
Yahweh. The only other bond known was that of cov-
enenting, and therefore a covenant wes msade at Sinai,
with Yahweh snd the nation constituting the two cov-
ensnt parties. It was the first time that a covenant
was used to express the relation between & nation and
its God, but it was also the first time that a situ-
ation had arisen in which a God had chosen a nation
to be His without any bond of kinship thought of as
existing between the God and His people. Through
this election of Israel a change of emphasis comes in-
to the conception of 51" as used in secular life,
The one covenent party, Yahweh, is solely responsible
for the covenant, and He alone imposes 1ts conditiouns.
During the ensuing years this covenant-idea was never
outgrown. Rather, each age read the relstionship be-
tween God and people in a2 deeper and o larger way, and
the idea became the medium by which Yahweh was conceiv-
ed in a purer and higher form, while the obligations
resting on the Israelites experienceda parallel devel-
With literary prophecy we come to the peak of

opment,
this gradual unfolding, the prophets interpreting the
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nature of Yahweh to the veorle in g fuller manner than
had been mown in any previous age., Thus the covenant
eventually came to express the entire content of relig-
ion, and thereby the Hebrews have made it & possession
reculiarly their own. Throughout this development we
find the nature of the covenant relstion following two
distinet, though inter-acting, lines of thought, grow-
ing out of the nature of that bond as it is found gen-
erally in covenanting. These are what we have called

the mechanical and the ethical.

The former can be seen working out in the
gsimpler ideas of the mmess of the people. For them,
the meking of the covenant signified the estsblish-
ing of a relation that could not be broken. It was
an unconditional bond, similar to that of the kinship
which existed between their neighbours and their
deities., Thus Yahweh was their God and would slways
be their God, irrespective of +their own acts., He
might punish them, or, because of His wrath, leave
them to their own devices for a time. Yet it would
be only for s time. Yahweh and the nation were
bound together; eventually His anger would cease
and He would smile upon them with favour once more.
This view lies behind the later narrative of the
conquest of Cansan and the years immediately follow-

ing. It speaks of a recurring circle of disobedience
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to Yehweh, punishment, renewed obedience and the
returning favour of Yahweh. The sacrificial system
likewise embodied a mechanical view of the covenant
relation., Sins within the covenant were forgiven
through performing the proper ritusl acts while
those which placed one outside this relation, like
idolatry, were punished by death, The priesthood
came to represent this interpretation of the coven-
ant. As Yahweh's representatives they gathered in-
to their hands the means of mainteining the relation
between the people and Yahweh, His voice was heard
through the menipulating of the sacred lot, which
they controlled, giving laws and regulations for the
guidance of the people., Through other ritual acts,
sacrificing, cleansing, healing, and so on, they fur-
thered this control. Thus the sacrificial systen,
with the law, was to act as a wall between the Israel-
ites and.all other peoples and gods, sutomatically

keeping the nation separate for Yahweh.

Yet, because this system wag mechanical in
its working, it lent itself to the influx of degrad-
ing elements--from the Canaanites and other religions
with which the nation was brought into contact. Ad-
justments in the system were easily made, especially

es long as the priesthood regarded the relationship
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of the nation to Yahweh as depending chiefly on rit-
uael acts rather then moral aschievement. Right and
wrong for them was mainly a2 matter of the proper or
improper ritual. The result was that ethiecal dis-
tinctions soon became somewhat vague. This was re-
vesaled in their own conduct, as well as influencing
the people, which led to the prophets' denunciation
of the priests and of the way in which they had

proved unworthy of their position.

But there was also development in the eth-
icel side of the covenant relation., A covenant be-
tween God and man, because of the conditional char-
acter of any covenant, implied the idea of & moral
law, binding on both God and man. Also there was
the ethical element in the nature of Yahweh, glimpsed

through the events of the deliverance from Egypt.

These two worked together, the charascter of
the covenent opening the way for an ethical interpret-
ation and furthering the development of this duriung
the ensuing centuries. Throughout these years the
conception of Yahweh remained fundamentslly the same.
New terms might be used in referring to Him, such as
715313, after Canasan became fully acknowledged as His,

and “J7TnN, replacing 3Y 1, but His nature did not
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change. It was viewed more broadly and the ethical
&iven greater emphasis, but that was all. With the
rise of the prophets there was the greater develop-
ment in the ethlcal significance of religion. They
founded their faith on the nature of Yahweh and the
charscter of the covenant reletion--a nation that
was to be His in any real sense had to express His
character in the life of its people. When the proph-
ets saw that the nation had failed and that it could
not fulfil the terms of the covenant relstion they
moved on to the view of that relation extending in
the future only to a group within the nation, finally
regarding the individual Israelite as the unit of
religion and the relation as being one between Yahweh

and the individual soul.

These two phases, or interpretations, of
the covenant relation, the mechanical and the ethical,
interacted one upon the other. Thus the influence of
the ethical gave to the law of Israel and to its seac-
rificisl system a loftier significance, as we find
expressed in the Book of Deuteronomy. On the other
hand the legal and ritual, with the degrading elem-
ents which crept into these, prevented the people
sttaining the purer conception of religion presented

by the prophets, which is seen in the continual /erit-
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criticism which they directed ageinst the popular
religion. Thus en appreciation of both phases of
development are needed for a full understending of

the conception of the covenant,.

The covenant in history first expresses a
relstion between men. With the Hebrews it is adapt-
ed t0 express the relation between the nation and its
God, At the close of the period which we have been
examining it expresses the relation betweén an individ-
uel soul and Yahweh, This development is due to a con-
stant broadening and deepening of the ethioél signifi-
cance of the conception of the covenant in the thought
of Israel. When the foretold disaster came to the
State there was already sown the seed of the Jewish
Church., Post-Exilic religion began reaching out to-
ward universalism, as expressed in the thought of Isra-
el having 8 mission to the Gentile world. Once religion
ig understood asg meaning the individual soul in commun-
{on with God, it is ready for the realization that all
men, whether Jew or Gentile, can attain this spiritual
fellowship. The Hebrew prophets achieved the first step,
while it remained for Jesus Christ to take the second,
to breek down all national barriers and, teaching the

sgerificial love of a Father-God toward each of His

--—---—----
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children, bring in the New Covenant which Jeremizh
had proclaimed. There was thus achieved, through the
covenant-idea, that spiritual connection between the
0ld Testament and the New Testament which lies behind,

and gives meaning to, the historieal,
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APPENDIX 1

The Baal-Berith of Shechem

The J1" )32 E')_’?.,l'lord. of the covenant,' also
called IT"??”Sthspoken of in connection with
the town of Shechem, may have obtained its title
for a variety of reasons. Occasionally we find
that local delties were spoken of by some name in-
dicating their specisl attribute, or sphere of ac-
tivity., Thus there was Baal Margod, lord of the
dance, and Basl Marphe, lord of healing.;5 Bagl-~
Berith would, then, be another case of the same
thing, his special duty being to guard the keeping

of oaths made in his presence or in his name.

Farther, Shechem was apparently the
centre of a confederacy of Canganite tribes, in-
cluding at least the cities of Millo, or Beth-
Millo, Arumash, and Thebez;4 To the sanctuary at
Shechem would be brought, as a result, all mat-
ters of interest to the confederacy that invol-
ved the aid of a deity. This was the temple

D e

. Jud.8:33; 9:4. 2. Jud.9:46,
1 C%. A.%gés, "Tsrael from its Beginnings to

the Middle of the Eighth Century," p.121.
4, Jud.9:6,31,50.
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of Basl-Berith, the deity obtaining his name from
the facet that he was the god of the covenant enter-

ed into by these Cansanites.

This confederacy may have existed before

the Israelites or Abimelech appeared on the scenej

Judges, chapter 8, verse 33, seems to indicate that
the Israelites were admitted into it and, in common
with the others, worshipped the god who protected
their common interests, Judges, chapter 9, however,
might be interpreted as though Abimelech was elected
king over a confederscy of the Canasnites and Israel-
ites, formed st that time, with the local Baal made
the guardian of their covenant.z In this case loyal-
ty to Abimelech would form a part of the covenant-
oath and it would be surprising to find the Shechem-
iteg, after but three years, leading a revolt
ageinst hiﬂhj It would have been their own local
god who was made the guardian of the covenant, and
revolt sgainst Abimelech would be tantamount to
revolt against their god. But several members of
the league seemed to have taken part in the rebel-
lion, which was egeinst the kingship of Abimelech
only, end Basl-Berith remeined the god of the /re-

- W v .

1. So A.Kuenen,"The Religion of Israel to the Fall
of the Jewish State,™ i., p.302.

2. Cf. A.B.Davidson,"0ld Testament Prophecy," p.56;
R.Kittel,"The Religion of the People of Israel,"

D45,
3. Jud-9:25f'
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rebels since they fled to his temple for protection.
Moreover Abimelech destroyed it,‘a thing he would
not have done had he been defending a covenent made
with himself, He would then have been sllied with
the 'god of the covenant! and protecting their mut-
uel interests by wreaking vengeance, in his name,

on the covenant-breskers.

The view which seems to best fit the
situation end the facts is that, at Shechem, there
was 8 local god whose sphere of power wes gspecial-
1y concerned with the making of oaths and treaties,
Just as with the Greek Zeds 6px¢os and the Romen
tJupiter Jurarius.“2 Thus the god was called Basl-
Berith, On the forming of a league between soume
of the Cansenite tribes this deity naturally be-
came the guardisn of their pact and Shechem the
centre of the league. The Israelites, on enter-
ing the district, were peaceably received?and
taken into the confederacy. As a result they
also joined in the worship of Basl-Berith. The
contention of Kittel4that the Israelites spoke of

1. Jud.9:47,48.

2, A.Lods, op. cit., p.121; G.A.Cooke,"Baal-Berith
HDB, 1., p.211.

3, Cf, Gen.34; Jud.l.

4, Op. Oito, p.431.
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this deity as El-Berith while the Canaenites used
the term Baal-Berith seems to be arbitrary. Yet,
even if this were true, it would in no way affect
the relationship of the Israelites to the other
members of the league or to the covenant-deity.
When Abimelech was elected king his sovereignty
extended over the entire group and, had the revolt
egainst him three years later been successful, it
would only have entailed the eleetion of another
king to head the confederacy, Baal-Berith remain-
ing the guardian deity.
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APPENDIX 2

The Naturalistic View of Religion

The attempt has been made by some scholars, such as
Wellhausen, Stade, Kuenen eand Montefiore, to explain
the ethical monotheism of the prophets on purely nat-
ural grounds. All the development in early times
and throughout Israel's history 1s thought of as &
purely historical process. No impact of God upon the
human sounl is allowed, but the 'genius' of Isrsel is
regarded as sufficiently accouﬁting for the ethical
development in its religion, Thus the covenant at
Mount Sinai is, in their view, but a reading back of
later prophetic thought (Wellhausen), the uniting of
some Israelite tribes with Midian (Schwally}l or the
uniting of a nuuber of nomadic tribes into a confed-

2
eracy under Yashweh (Eerdmans).

Against this naturalistic view many'have
taken their stand, such as Schultz, Kdnig, Ewald,
Budde, W.R.Smith, Robertson, W.S5.Bruce, A.B.Davidson,
A.C.Welch, W.Eichrodt, and others. These scholars
l1ook back to the time of Moses and find that even
then there was & moral element present in the /con-

D S e e W WS P ED S w0

1. Sehwally, Semit. Kriesaltertimer, i., §,2, quoted
by E.Kautzsch,"Rel.", p.632 (footnote).
o, Eerdmsns, Theol. Tijdschrift, xxxvii., p.19f.,

quoted by Kautzsch,"Rel.", ibid.
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conception of Yahweh and that, through the covenant
at Sinai, there was implanted the seed of all the
future ethical development.1 This view, as the thesis
reveals, seems to be the only one consistent with the
history of Israel. W.S.Bruce pointedly remarks,

"No proof, worthy of the name of evidence,
haes yet been adduced to show that this
Consclousness of Israel's personal relation
to & moral Ruler, and of their ethical su-
periority over other races, was reached by
philosophic thought, or by & train of reas-
oning., It springs out of thaet historic re-
lationship which was established by God be-
tween himself and the people of His choice,
Through this relation Israel attained to its
conception of one holy and true God, a God
who has His people's moral good so mueh at
heart that, to perfect it, He will not spare
them many bitter trials.”

A D S N b A - S

1. Cf., e.g., J.Robertson,"The Early Religion of
Israel," p.298f., F.E.Kdénig,"The Religious
History of Israel," p.43f., W.R.Smith,"The
Prophets of Israel and Their Place in Hist-
ory," p.53f., W.Eichrodt,"Theologie des

Alten Testaments," i., Chapter 2,

2, "The Ethics of the 0ld Testament," p,36.
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APPENDIX 3

The Development of Nationalism

end Individualism

A.C.Knudson‘has ably pointed out the large place of
the individual in pre-Exilic religion. His examin-
ation of this has led him to say of it,
"Nationalism and Individualism, in their high-
er forms, instead of being mutually antithetie-
al, were reslly mutually complementary."?
That is, he regards nationalism and individualism as

developing side by side, the one always contributing

to the development of the other.

In support of this he maintains that there
was at first no conscious recognition of either the
group or the individual, as such., Then, as the group
furnished & worthy field for the activity of the in-
dividual his aschievements would heighten his self-
consciousness, Thus the group and the individusl
interacted upon each other, and advance in recogni-
tion of the one brought a similar advence in the
other., Knudson illustrates his view by showing the
individualism which existed in the religion of pre-
Exilic Isrsel, and the growth in both nationalism
and individuslism after the Exile.

- AR e o D EN o e= o6

1. in "The Religious Teaching of the 014 Testament."
2. Op. eit., p.340.
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While much of what he says is true his genersl prin-
ciple does not always hold. If we think, for example,
of Israel from the time of the entrance into Canaan
until the establishment of the momarchy we find that
it cannot apply. The netional consciousness was then
gt a very low ebb, while, since "every man did that
which was right in his own eyes," the self-comscious-
ness of the individual was greatly strengthened, The
two at that time were not "mutually complementary.®
During the monarchy, especially in its later years
when under the prophetic influence, Knudson's prine
ciple does apply. But as the thought of the individ-
ual later deepened and cerystallized it does not hold.
A man then entered into fellowship with Yahweh, not
because of his Jewish birth, but solely because of
his faith in Yahweh., It is true that those who are
faithful are still spoken of as the ngation, Israel;
vet it is really & nation no longer, but a Church, and

8 Church, eventually, with a world-wide mission.,

According to Knudson, the peak of develop-
ment in individualism would mean also an inteuse
netionalism., We find, however, the reverse to be the
cese, since individuslism reached its peak when the
State was crumbling to pieces sud the Israelites

carried away to Babylon. Only after the years of the
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Exile were well advenced was there a return to nation-
alism, when men were beginning to idealize the past
and project it into the future, giving it a larger
place in the hopes of what was yet to be.

It would be truer to say that nationalism
developed with the nation itself, increasing as its
welfare and future prospects increased, while individ-
uelism developed when opportunities for individuai
activity on the part of members of the nation present-
ed themselves and found men ready to serve the inter-
ests of their fellowmen, not forgetting that when God
spesks His greatest words to menkind He does so through
a humsn mind, There were two distinect lines of devel-
opment, sometimes flowing side by side, sometimes quite
apart. There was also interaction of the one upon the
other, but not always furthering the developuent of
the other. Thus the work of Samuel resulted in a great
increase in both the national consgciousness and in in-
dividualism, while the work of Jeremiah had é much
grester importance for the individual self-conscious-~
ness then for the national., This view is seen to be
true, not only in the history of Israel, but also in

that of other nations, both of primitive times and in

our modern world.
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