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ABSTRACT

This thesis examines how convictions about gift and grace integrate with conceptions of agency
and obedience for Paul and for his Jewish contemporaries. While post-Sanders scholarship has
rightly noted the coexistence of grace and works in the Pauline and Jewish literature, it has failed
to account for the diverse and sophisticated ways in which those two concepts can coexist. Fol-
lowing recent intertextual studies, this thesis argues that ancient Jews read descriptions of ‘heart-
transformation’ in Deuteronomy 30, Jeremiah 31-32 and Ezekiel 36 as the solution to human in-
eptitude. Paul was no exception and his reading of those texts had a profound influence on his
articulations of divine grace and human agency. On Paul’s complex understanding moral com-
petence is dependent upon divine agency and divine and human agencies co-exist and coinhere
in, but never outside of, Christ.

Beyond advancing our understanding of the apostle’s agency dynamics, this thesis shows
how Second Temple interpretations of texts that concern heart-transformation provide fruitful
ways of comparing Paul and his contemporaries’ respective views regarding divine grace, human
transformation, and humanity’s ability to obey God. While most Jews in this period did not set
divine and human agency or grace and obedience in competition with one another, the precise
forms grace took, the functions it performed, the spheres in which it operated, and the qualifica-
tion for its receptions differed markedly and this would have contributed to vehement disagree-
ments between Jews. Paul would not have been immune from such debates. While his views
about grace and agency are not sui generis in every respect, he would have still appeared radical to

most of his contemporaries.
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Chapter 1

INTRODUCTION

1.1. Paul, Grace, and Agency

Not a few of the differences in the Christian tradition can be traced back to radically divergent
interpretations of the apostle Paul. One of the most pivotal factors that determines differences
concerns how to navigate Paul’s complex discourse on grace and agency.! Many read in Paul an
absolute contrast between divine and human agency. If salvation is of grace (divine action) then
it cannot be of works (human action, cf. Rom 11:6). For these interpreters, the Pauline view of
sin rules out any illusion that humans contribute to their redemption. Others notice everywhere
in Paul emotive pleas for and even anxiety over the perseverance of his congregations, coupled
with an assumption that humans are genuinely responsible agents whose actions hold real con-
sequence. If this antinomy were not baffling enough, matters are further complicated when both
premises appear entangled in the same context (e.g., Phil 2:12—-13; 1Cor 15:9-10; Gal 5:13—6:10).
For communities trying to make sense of the apostle, some form of synthesis seems inevitable.

A recent interchange between two seasoned Paulinists poignantly illustrates how critical
scholarship is no less immune from these conundrums. In his review of Paul and the Stoics, J.L.
Martyn criticises T. Engberg-Pederson for smuggling modern notions of autonomy back into
Paul and assuming that Paul’s God has abdicated ‘the realm of deeds’ to humanity, whereby hu-
mans are able to seek to establish ‘a social pattern of reasoned and altruistic self-governance’.” In

contrast, Martyn hears Paul insisting that ‘there is for human beings no autonomy, but only en-

1. Schnelle 1996, 77: “The question of human free will represents a central problem of Pauline theology and
anthropology.’
2. Martyn 2002, here at 102.



Panl, Grace, and Agency

slavement to Sin and the obedience to God that is incited by God’s liberating word.” Engberg-
Pedersen retorts that when Martyn imputes to Paul a competitive (and modern) concept of di-
vine and human agency, he stands guilty of the anachronism he deplores.” For his part, Engberg-
Pedersen denies that his own emphases on human agency in interpreting Paul discard God’s act-
ive role since he is well aware that Paul’s statements assume an ancient context that did not
strongly differentiate between divine and human agencies. In a subsequent piece, Engberg-Ped-
ersen maintains that divine and human agency are not fundamentally or radically opposed in
Paul; nor is Paul’s aim ‘to contrast the two types of agency in any of the ways in which this has
been done in later thought’.”

Martyn and Engberg-Pedersen fall more or less on either side of the divide that has persisted
for at least sixteen centuries, neither of which seems to do full justice to the apostle. If Engberg-
Pedersen downplays the grace/works antithesis in a way that appears to sutrender ‘the good
news of God’s powerful invasion to the impotence of a merely human decision to have faith’ or
to an offer which ‘merely presents human beings with a new chance to be obedient’,’ then
Martyn’s emphasis on power threatens to render humans as pawns in the battle between God
and other supernatural forces, and even to undermine Pauline conviction about anthropological
corruption, responsibility, and renewal.” Beneath this dispute lies a web of dilemmas arising from
Paul’s own pen. To state the problem sharply: If in Paul there is a fundamental contrast between
divine and human agency, what do we make of statements where the two agencies seem to stand
together in harmonious rather than antagonistic relation? Conversely, if Paul does not conceive
of divine and human agency on competitive terms, what becomes of the Pauline antithesis?®

Conversations involving questions about grace and agency are not limited to this debate. The

last generation of scholarship has witnessed (1) an explosion of studies on Paul and the Law,” (2)

Martyn 2002, 88. Among other places where Martyn spells this out, see 1997a, 479-484.

Engberg-Pedersen 2002b. On the term ‘competitive’, see below.

Engberg-Pedersen 20006, 127, see also 139.

See Martyn’s (1997d, 219-220n23) critique of certain trends in Pauline scholarship.

See, e.g., his discussion of Romans 7: Sin takes the self captive in such a way that it is ‘wo longer the agent of its own

actions’ (2002, 93-97, here 95). For a nuanced discussion of the tension Martyn’s seemingly Docetic tendencies

create, see Eastman 2007, 16-18, 59. Note Martyn’s (1997d, 62—65) own reflex to what he believes is a denial of
human agency in L. Baeck.

8. So Eastman 2007, 17-18: “The question therefore remains whether it is necessary to maintain a complete separa-
tion between divine and human activity in order to maintain the centrality of God’s gracious initiative in the gos-
pel, or whether such a separation is softened by Paul’s assurance of union with Christ.”

9. For some of the most important works, see Sanders 1983; Hubner 1984; Riisinen 1987; Dunn 1990; Wester-

2
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INTRODUCTION

a reconsideration of the importance of judgement according to works," and (3) a significant con-
tention interpreting mioTis as faithfulness." These developments have fostered a renewed interest
in the themes of participation'” and obedience;" and for many they have rendered historic asser-
tions about so/a gratia suspect.'*

Directly or indirectly, all these topics gained momentum from E.P. Sanders’s monumental
Paul and Palestinian Judaism."” Contrary to previous opinion, Sanders argued that Judaism was not
a religion where humans achieve a standing before God; Judaism was better characterised by

¢ Sanders’s

‘covenantal nomism’—a grace-based religion founded on divine mercy in election.
thesis irreversibly shifted the scholarly consensus about Judaism and re-ignited comparison with
Paul."” And yet while one would have expected his conclusions to stimulate deeper reflection on
grace and agency, for the most part these themes have either been taken for granted or entirely
ignored. Assuming that in both Paul and Judaism God saves by grace but nonetheless requires
obedience (obedience as the response to grace)," many now deny that Paul quarrels with con-
temporaries over such matters: Paul was not opposed to the grace-works dynamic in covenantal

nomism, only to an ethnocentric covenantal nomism, or to one that rejected Christ.”” These

factors birthed a ‘new perspective’,”’ which has subsequently muffled traditions championing the

holm 1990; Schreiner 1993.

10. See Donfried’s seminal essay ‘Justification and Last Judgement in Paul’ republished in Donfried 2002, 253-292
with additional reflection. See the more recent studies of Yinger 1999; Gathercole 2002; VanLandingham 2006.
For a helpful survey and bibliography, see Ortlund 2009.

11. See the game-changing work of Hays 1983. On possible implications for human agency, see Gatlington 1991;
Stowers 1994, 199-203; and from a different angle, see Campbell 2005, 185-202.

12. For various forays into Paul’s participatory theme, see Sanders 1977; 1983; Hooker 1990; Gorman 2001; 2009;
Schnelle 2001. See also Campbell 2009.

13. See Barclay 1988.

14. See, e.g., Riisinen 1987, 186n117; Watson 2007, 346. Compare his earlier 1986, 112, 148.

15. Sanders 1977.

16. Sanders 1977, xi, 33, 38, 75, 420.

17. The literature is now expansive. Two invaluable summaties of the major contributions to the debate up through
2004 are Westerholm 2004b and Dunn 2005c.

18. So Sanders 1977, 513, 517-518, 543; Gatlington 1991, 265; Wright 2002, 479; Elliott 1990, 133-134, 198, 294.
So also Riisinen 1987, 177-185, but he notes a different ‘emphasis’ (186) and believes Paul misconstrued the
nature of Israel’s Law (162—164). For Das (2003), it is Paul’s distinctly Christian presuppositions that render oth-
erwise nonlegalistic Jews, legalistic by default.

19. Dunn 1998, 372-375; Wright 1991, 240; Gatlington 1991, 264-265, 268; Longenecker 1991, 218-219; however,
see his Longenecker 1998, 140, 180-181.While Barclay (1988, 240-241) is more cautious, Gaston (1987, 136,
142) goes further, believing that Paul’s only problem with Jews is that they did not except God’s provision of Je-
sus for Gentiles; similar is Stowers (1994, 129, 190).

20. A term attributable to J.D.G. Dunn’s Mansion Memorial Lecture in 1982, recently republished in a collection of
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Panl, Grace, and Agency

apostle as the herald of grace.”

If in principle divine and human agency could correlate in a number of ways within the cov-
enantal nomist framework, the question of how they do has received sparse attention.”” Does be-
ing within the covenant simply extend forgiveness, or does it also sufficiently equip one for
obedience? If the latter, what kind of empowerment does the covenant provide and how does it
communicate this capacity to its members?” New perspective proponents assume Jewish con-
ceptions about grace and works parallel agency dynamics in Paul more or less exactly. So, for in-
stance, J.D.G. Dunn claims that in covenantal nomism ‘good works are the consequence and out-
working of divine grace ... the fruit and not the root of salvation.** Or take M. Hooker, who notes how
‘God’s saving grace evokes man’s answering obedience’.””

Others have questioned this assumption, arguing that Paul rejects the ‘synergism’ of Judaism

. . . . 26
for a ‘monergistic’ understanding of salvation.”™

Unfortunately, many of these studies offer no
substantial engagement with the Jewish literature,”” and those that do tend to focus on different
questions.”® A further problem is that often contrasts between Pauline ‘monergism’ and Jewish
‘synergism’ come at the expense of Paul’s endorsements of obedience and divergent Jewish testi-

monies about grace.” The state of affairs is such that only this year K.I.. Yinger could repeat a

his essays on the theme (2005a).

21. Noted recently in Barclay 2006b, 2-3.

22. Westerholm (2004a) has analysed the terminology of grace used in Sanders’ own depiction of Judaism, and com-
pared it with a traditional Lutheran reading of Paul.

23. Though the various contributions in Carson et al. 2001, represent a whole-scale reanalysis of the Jewish literat-
ure, it sets itself the specific task of asking whether or not ‘covenantal nomism’ serves as the overarching pattern
found there (5). Unfortunately, this dependence on Sanders’s categories means that deeper questions about the
integration of divine and human agency in obedience are left unanswered. By the conclusion Carson is still left
asking: ‘Is all this obedience or law-keeping ... enabled by and empowered by God’s help? Or is it sometimes
cast as the human contribution to the entire scheme...” (545)?

24. Dunn 2005b, 193, my emphasis. Note that here Dunn is compating covenantal nomism with Reformation/Prot-
estant orthodoxy. On this point, see Westerholm 2004a, 341-351, who rightly criticises how on the one hand
there is an implicit bias of Protestant definitions of ‘grace’ in such discussions (similatly, Alexander 1986, 105);
and on the other, perhaps paradoxically, that the descriptions of grace seeking to make Jews out to be good Pro-
testants are unrecognisable to most steeped in a particularly Lutheran or Reformed Tradition! See also Seifrid
1994, 74, 92.

25. Hooker 1990, 157, my emphasis. Riisinen (1987, 178-179, 184) and Yinger (2009, 388) share this assumption.

26. See, e.g., Gundry 1985; Talbert 2001; Hagner 1993, 122; Eskola 1998, 54—60; Kim 2002, 83-84; Seifrid 1992,
255.

27. Though Laato’s (1995) monograph addresses the question of anthropological pessimism directly, the English ad-
dition devotes less than 9 pages to the Jewish literature and is overly simplistic, both in terms of the categories
used and in failing to consider what diversity might exist within Judaism. In a recent article, Westerholm (2000)
gives more attention to the Jewish literature on this subject.

28. See, e.g., Gathercole 2002, 223-224, 264; Yinger 1999, 289; Winninge 1995.
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INTRODUCTION

contention he made a decade ago, namely that critics had not ‘succeeded in demonstrating that
the grace-works axis in Judaism generally is any more synergistic or meritorious than in Paul.”

If it has not been demonstrated that there were differences between Paul and his Jewish con-
temporaries (and between them) over agency dynamics, neither has it been shown that all ancient
Jews integrated grace and works in precisely the same way. Assuming this gap in scholarship,
Dunn has more recently asked: Is Pauline obedience ‘as synergistic in its own way as Judaism’s
covenantal nomism? Or are we to understand that for Paul there was a crucial difference
between Jewish obedience and Christian obedience?”' But the answer to this question lies bey-
ond the recognition that grace and works coexist to an examination of precisely how they coex-
ist,” and how they coexist for each respective anthor.” It was Sanders himself who described the
Pauline pattern of religion as ‘participationist eschatology’.” If Paul rejected covenantal nomism
because it was not Christianity, either because it lacked Christ or because of eschatological devel-
opments, how might the eschatological grace of God in Jesus Christ have reshaped his particular
beliefs about human agency?” But in answering this question categories like ‘synergism’ and
‘monergism’, ‘getting in’ and ‘staying in’, ‘conditional’ and ‘unconditional’ appear at the same
time unhelpfully abstract as over-generalisations and hopelessly reductionistic in their
simplicity.”

The new perspective has thus pinpointed the need for reappraising the topics of grace and

29. Note the critique of Dunn 2005¢, 70-72, 80.

30. Yinger 2009. A claim originally made in 1999, 4.

31. Dunn 2005¢, 71-72, see also 55. He goes on to ask: What difference does the Spirit make (74—80)? From his
reply, it is difficult to tell (cf. 78, 86, 88).

32. Barclay 2008, 386.

33. Though Yinger (2009, 386) rightly critiques Laato for his ‘black-and-white contrast between Jewish optimism ...
and Pauline pessimism’ and suggests that the ‘relation between human freedom, sin, and divine grace’ is prob-
ably more complex than Laato allows, he consistently presents a simplified presentation himself. So, e.g., Jewish
texts do not envision human obedience to God’s commands as an independent exercise of human freedom...
[HJuman obedience is ultimately tracable to the outworking of divine grace’ (390). Do a// Jewish texts envision
obedience as an outworking of grace and do they all envision grace being worked out in obedience 7z precisely the
sanme way?

34, Sanders 1977, 549.

35. Compare Garlington 1991, 257: “In part, it is a minimizing of the dynamics of the eschatological situation which
accounts for the persistence of the customary doctrine of a works-righteousness interpretation of first century
Judaism’. For Gatrlington, the in-breaking of the eschaton in the Christ-event accounts for Paul’s disputes with
his contemporaries over antiquated nationalistic laws. He fails to consider how the eschatological situation might
also carry implications for Paul’s understanding of divine and human agency. Compare Thielman 1994, 245.

36. Sprinkle (2007, 5) rightly asks what is actually meant by a term like ‘synergism’. Yinger (2009, 387-388) helpfully
presses beyond asking whether or not something is conditional to scrutinising in what sense it is conditional.
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Method of Investigation

agency in Paul and other Second Temple Jews.” Old models that describe Judaism as bereft of
grace defy the evidence; those assuming a monolithic definition of grace make little sense of the
particularities of the ancient world. And in both cases very particular definitions of ‘grace’ are of-
ten unreflectively biased. At the same time, one senses that Christology, Eschatology and agency
remain insufficiently incorporated into current discussions about Paul’s own assimilation of
grace and works.” The time is ripe to consider this well-worn topic afresh.

This challenge was recently taken up by a group of scholars who claim that agency issues are
‘neither stale nor uninteresting’.”” The studies in Divine and Human Agency in Panl and His Cultural
Environment demonstrate that new approaches and questions yield improved answers. While on
its own admission not every question could be resolved within the scope of the essays, the stud-
ies indicate that Second Temple views were both complex and diverse.” Supporting this is a re-
cent thesis by J. Maston. Without defending Josephus’ representation of Judaism in detail (J.IW.
2.119-166; Ant. 13.171-173; 18.11-25), Maston substantiates that a diversity of opinions existed
on the relationship between divine and human agency. By contrasting Sirach and the Hodayot,
he is able to situate Paul within a lively Jewish debate.” In many ways these works represent a
new beginning and not the end of discussion on a topic that still has ‘a long way to run’.” By
investigating the precise relationship between grace, human transformation, and obedience in
Paul against the backdrop of other Jewish perspectives, the modest aim of this thesis is to inch

that debate another step beyond old and new perspective paradigms.

1.2. Method of Investigation

37. So Dunn 2005c, 88: ‘The tensions here have been long debated, but the present controversy over the new pet-
spective shows that the debate has still a long way to run.’

38. However, for a recent foray into the theme, see Barclay 2008. B. Eastman (1999) highlights the importance of
grace and its implications for human dependence, but more could be done to specify exactly what this means,
and how it might relate to other Jewish perspectives.

39. Barclay and Gathercole 2000, here at 2.

40. Barclay 2006b, 8.

41. Maston 2009, 212. Maston’s thesis addresses the topic of the role of obedience in Paul, but more precision could
be used in understanding exactly how Paul relates divine and human agency 7 the obedience of the human agent
(147, 206-211, 214-218).

42. Dunn 2005c, 88.



INTRODUCTION

1.2.1. Hermeneutics of Agency

Any move forward in discussions regarding Paul and Judaism requires a fitting comparative
methodology.” This study starts with C. Newsom’s suggestion that “The image of culture as con-
versation is heuristicaly valuable for thinking about Second Temple Judaism.”** She believes ‘one
can treat the diverse cultural phenomena of Second Temple Judaism as a protracted discussion
of the question, “What really constitutes Isracl”?* To ask this question, so fundamental to Jew-
ish identity, is simultaneously to ask: “What is the nature of our relationship to God?” But that
question itself raises issues about the dynamic between gift and response, grace and agency.

For any Israelite the answers given to these types of questions must be justified on the basis
of the Scriptures entrusted to them." Paul was no exception. It was R. Hays who forcefully drew
our attention to the fact that Paul’s letters often constitute ‘an intertextual conversation between
Paul and the voice of Scripture’.t’ Hays demonstrated that the texts Paul calls ypady and the
events he calls ebayyéAiov worked in dynamic interdependence to refashion the apostle’s world of
thought. One would thus expect that Paul’s multiplex ideas about grace and agency cannot be
wholly detached from the Scriptures he read.

In his innovative work Paul and the Hermenentics of Faith, F. Watson exploits intertextuality as a
method for comparing Paul with other Jews. Since Paul was not unique in having to reconcile his
views with Scripture, Watson demonstrates how one can set Paul’s reading of texts alongside ad-
ditional readings to engender critical dialogue, particularly over issues of divine and human
agency.” This approach holds three immediate advantages. First, the comparison between Paul
and other Jews is on their own, or better, their common Scriptures’ terms. Second, the context

of the Jewish literature is not easily ignored since to properly understand different readings, one

43. Barclay 20006b, 2.

44. Newsom 2004, 4.

45, Newsom 2004, 4.

46. Watson 2004, 1.

47. Hays 1989, 37. See also the discussion by Stuhlmacher 1967b, 377-378.

48. Watson 2004. Watson argues that Paul reads in Scripture a two fold witness: one asserting the hermeneutical pri-
ority of Law (e.g., Lev 18:5) and the other proclaiming the hermeneutical priority of God’s promised initiative
which generates world-wide faith (e.g., Gen 15:6; Hab 2:4; see, e.g., 39, 76, 198-201, 218-219, 277).

7



Method of Investigation

must understand how those readings function in their respective settings. Finally, the diversity of
Jewish viewpoints need not be downplayed: we can now situate Paul’s reading alongside other
divergent interpretations without assuming that he is s# generis in every respect.

While this methodology allows access to the distinctiveness of various Jewish positions, in
theory giving each author a seat at the proverbial table rather than a vote for the party platform
called ‘Second Temple Judaism’, my immediate purpose is to illuminate Paul. Consequently, this
investigation explores early Jewish readings of Scripture in order to clarify the points at which
Paul’s hermeneutic and views about grace and agency are both similar and unique. In each case
an initial study of how an author read Scripture is supplemented by an examination of broader
but related motifs about grace, transformation, and agency. In addition to bringing to light Paul’s
distinctive contribution, an examination of the Jewish literature will expand our models for
thinking through how ancients could structure divine and human agency, thus better enabling us
to interpret Paul’s perplexing discourse. Finally, by relating Paul’s own scriptural interpretation to
his wider theology, we will be able to see if Paul has simply co-opted the text for rhetorical ad-
vantage, or whether the text plays a more fundamental role in informing the grace-agency dyn-

amic we find throughout his letters.

1.2.2. Field of Analysis

If comparisons could be made between Pauline and Jewish readings of a number of texts, certain
texts are more apropos, offering themselves as arenas on which the battle for particular subjects
could be fought.” T.J. Deidun notes how in the Hebrew Bible ‘only three texts speak of an intet-
ior intervention of God in the depth of man’s personality for a directly ethical purpose’ Deuter-
onomy 30:6, Jeremiah 31:31-34 and BEzekiel 36:26-27." All three passages reflect on the prob-
lem of human failure and offer a solution in the form of a transformed existence; all suggest

complex possibilities for relating divine and human agencies.” As such, the interpretative tradi-

49. Watson’s (2004, xi) own reason for selecting texts is ‘simply on the grounds that they would make good dialogue
partners for Paul’. In a work which looks exclusively at Lev 18:5, Sprinkle (2008) has shown the value of limiting
comparison to a specific text. He comes to similar conclusions as Watson (see esp. 196n10).

50. Deidun 1981, 54. One might also include Ps 51:10 and Ezek 11:19-20.

51. On the similarities between these texts, which would allow them to be read together, see Hultgren 2007, 84-95,
who advances previous arguments made by Cholewinski 1985, 96—111 and Braulik 1986, 2:212. For a full discus-
sion of the prophets, see also Klein 2008, 90-106, 110-111. Raitt 1977, 204-200; cf. Schwartz 2000, 51.
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tions of these seminal texts provide potent starting points for deciphering Paul and his Jewish
contemporaries’ respective positions about humanity’s ability to obey God.

At a methodological level, then, my inquiry is built on previous intertextual investigations. At
the same time, this work arises out of a need for more reflection on Paul’s reading of Deutero-
nomy 30:1-10. Hays, for instance, gives Paul’s heart-circumcision metaphor only a few para-
graphs in light of its scriptural background.”® Watson and Martyn believe Paul overlooks Deuter-
onomy 30:1-10 altogether because it gives a law-shaped solution to Israel’s problem.” At the
conclusion of his study on The End of Deuteronomy in the Epistles of Paul, however, G. Waters prof-
fers the relationship between Romans 2:29 and Deuteronomy 30:6 as a topic for further re-
search.” T.W. Berkley goes further by establishing the allusion, but the focus of his study is on
intertextual methodology with little thought given to either the context of Deuteronomy 30 or
the implications Paul’s reading carries for agency dynamics.” In distinction from these previous
studies, it is my aim to demonstrate how Paul drank deeply from the narratives of heart-trans-
formation in the Jewish Scriptures. By showing how these narratives gave sustenance to Pauline
convictions about grace, transformation, and agency, this study fills another lacuna in
scholarship.”

This project, then, focuses on the interpretative traditions surrounding Deuteronomy 30,
Jeremiah 31, and Ezekiel 3637 with an eye to unlocking Second Temple views about grace and
agency, transformation and obedience. Part 1, comprising only one chapter, situates the Jewish
Scriptures in their canonical context. I begin by outlining two distinct ways in which Deutero-
nomy 30:1-10 can be read, each holding various implications for the interaction between divine
agency and the competence of moral agents. The motif of heart-transformation in Jeremiah and
Ezekiel is then considered. Since Deuteronomy 30 is the most influential of the three for later in-

terpreters, it recetves primary attention.

52. Hays 1989, 44-45.

53. Watson 2004, 436n41, 439; Martyn 2000.

54. Waters 2006, 251-252.

55. Berkley 2000.

56. Other studies on the interpretative tradition of Deut 30, Jer 31, and Ezek 36 include articles by Le Déaut 1981
and Lemke 2003. Deidun 1981 addresses the subject but only cross-references Deut 30:6 three times. Moreover,
he offers no analysis of the Jewish background. Various other works touch on the theme both inside and outside
of Paul, but no monographs are currently devoted to the topic.
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Part 2 investigates how these passages were read in and around the Second Temple period.
Chapter 3 surveys the assorted allusions that appear at Qumran. Chapter 4 examines texts from
the Apocrypha and Pseudepigrapha. From an investigation into the uses of Deuteronomy 30 in
Baruch, Jubilees, 2 Baruch, and 4 Ezra it will become clear that an array of hermeneutics and be-
liefs existed amongst ancient Jews. Part 2 closes with a chapter on Philo, who offers yet another
perspective on these issues. While these specific texts are chosen because they manifest allusions
to the heart-transformation narratives, the rationale behind the order of presentation is simply
that it aids comparison.

Finally, in Part 3, we turn our attention to Paul. In chapter 5, an investigation into Paul’s
reading of Deuteronomy 29-30 begins to expose many facets about his way of structuring divine
grace and human agency. Chapter 6 investigates how the inferences reached from Romans 2:17—
29 interact with larger themes in Pauline Theology, particularly his presentation of moral agency
in the flesh and in the Spirit in Romans 5-8. These conclusions are then briefly substantiated by
an investigation of 2 Corinthians 3 and Philippians 3. Most conclusions are reserved until the fin-
al chapter, which explores the implications this study has for various issues raised here in the

introduction.

1.2.3. Criteria for Determining Scriptural Reflection

In his groundbreaking work, Hays proposed the following criteria for discerning intertextual
echoes: 1) Availability; 2) Volume; 3) Recurrence; 4) Thematic Coberence; 5) Historical Plansibility; 6) His-
tory of Interpretation; T) and Satisfaction.”” 1 draw on these criteria as they have been modified and
developed by Berkley for the purpose of identifying sources of Pauline exegesis.” Initially, T will
look for:

1) Common Vocabulary: Common vocabulary includes any verbal correspondence
between the Jewish Scriptures and the text in question. Appearances of rare or
technical vocabulary are weighted more heavily. While it may strengthen the allu-
sion, grammatical exactitude is unnecessary. Furthermore, where Greek writers

57. Hays 1989, 29-32.

58. See Berkley 2000, 60—64. Berkley improves Hays’s excellent work by giving more weight to explicit verbal links
and itemising Thematic Coberence’ into ‘Explication’, ‘Common Themes’, and ‘Common Linear Development. For other
discussions of criteria, see Thompson 1991, 32-36; Rosner 1994, 17-20; Ciampa 1998, 24-25; Porter 1997, 80—
88.

10



INTRODUCTION

correspond to Hebrew traditions or where Hebrew writers correspond to extant
Greek traditions, it is assumed that even without access to an author’s Vorlage,
reasonable deductions can be inferred about correspondence.

2) Vocabulary Clusters: 1f multiple vocabulary correspondences appear from a
wider scriptural context, this strengthens the case that an author is drawing off of
the entire context. Conversely, if vocabulary correspondence is strung through-
out an interpreter’s discourse, this could indicate that the scriptural passage forms
a substructure to that discourse.

3) Links with other Texts: Given the ancient Jewish assumption that the Scriptures
stand together as divine revelation, it was common for interpreters to link texts
together. By combining various passages, readers would create a network of mu-
tually-interpreting texts which then forms the basis of their own reading.” This
becomes particularly useful for this study since interpreters often read Deutero-
nomy 30 in light of other passages (e.g., Deut 10:16, Ezek 36:26). Simply by
investing certain texts with hermeneutical priority, authors communicate a great
deal about their own theologies.

4) Explication: An allusion to the Scriptures will be deemed more likely if that allu-
sion sheds light on an interpreter’s presuppositions or argument.

Confirmatory criteria are:

5) Recurrence: 1f an author refers to a passage elsewhere, this gives additional cre-
dence to the suggested allusion.

6) Common Themes: Additional confirmation is gained when it can be shown that
an author reflects on themes that are found in the proposed allusion.

7) Common Linear Development: When the movement of thought and themes in a
scriptural passage parallel that of an interpreter, an allusion to the broader con-
text will be deemed more likely.

In order to facilitate readability, I have limited detailed discussions of these criteria to those
places where I feel echoes need more justification. At the outset, one should acknowledge that
any such analysis holds a degree of subjectivity. Some proposals may only become satisfying in

light of the cumulative weight of the entire project.

59. See Stockhausen 1993, 144—145.
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1.2.4. Categories for Thinking about Grace and Agency

In order to set conceptions about grace and agency within their ancient context, it is necessary to
put to one side many modern assumptions about these topics.”’ That fact notwithstanding, given
that ancient thought structures are in ways no less complex than our own, the critical use of
sophisticated language is a necessary and unavoidable tool in accessing the dynamics imbedded
within ancient literature. I have cautiously employed the use of theological and philosophical ter-
minology to facilitate the communication of ancient viewpoints. It might be worth clarifying
some of the more important terms used in the present discussion:

Agent: one who performs an act to bring about subsequent effects.

Agency: the faculty of an agent or of acting.

Created Cause: a cause from within the created order.

Created Effect: a change in the created order made by a created cause.

Created Efficacy: the capacity which human agents possess to bring about
change described in terms of their relations to others within a created causal
nexus.

Competent Moral Agents: human agents that are sufficiently equipped to bring
about the created effect of obedience to God.

Partially Competent Moral Agents: human agents that are only partially
equipped to bring about the created effect of obedience to God.

Incompetent Moral Agents: human agents who can in no way contribute to the
created effect of obedience to God.

Integrity: an ability to speak of the human agent as a genuine cause in the cre-
ated order because its agency is neither compromised nor diminished by the in-
fluence of other agents.

Competitive Relationship: when divine and human agency are related to one
another in an either/or structure.

Non-contrastive Relationship: when divine and human agencies are not set in
competitive relationship with one another: not either or but both/and.

Kinship: when divine and human agencies are considered to be fluid aspects of a
whole.

60. Barclay 2006b, 3—4.
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Asymmetry: when human agency operates in dependence upon divine agency.
Coincidence: when two agents are the subjects of the same effect.
Coinherence: when divine and human agency stand in inseparable unity.

Occasionalism: when human action only provides the occasion for God to
bring about subsequent effects.

Grace: ‘grace’, in its broadest definition, is a gift given from one personal being
to another. In the literature considered here, it most often refers to God’s gift of
putting people in proper relationship to himself.

There are two issues regarding the above vocabulary which need to be spelled out further in light

of our current intellectual climate.

1.2.4.1. Models for Relating Divine and Human Agency

The first issue that requires discussion concerns what models are available for relating divine
and human agency.” While the created efficacy of human agents can be considered in itself,
apart from an immediate reference to God, it is important to realise that this does not necessarily
rule out God’s own agency. In our modern world, we tend to frame divine and human agencies
in antithetical terms, structuring them in competitive relationship: the agency of one operates in
inverse proportion to the agency of the other.”” When this is done, talk of human efficacy neces-
sarily limits either the scope or the potency of divine agency. Conversely, if within this model
God’s agency goes unrestricted, the result is occasionalism: humans are not the genuine cause of
subsequent effects in the created order; human action simply provides a shell for an exercise of
divine power.” While on this scheme human agency might be dependent on the divine agent for
its existence, human freedom, nevertheless, must entail some type of independence from God’s
own action, and space for human action is always created by a divine act of Self-confinement.

Other models are available, however. It is possible to relate divine and human agencies in
some non-contrastive fashion. In this case, talk of human agency need not deny or even limit di-

vine agency. One example of this is what J.M.G. Barclay has described as the kinship model. On

61. For a helpful discussion of the models on which these reflections are based, see Barclay 2006b, 6-7.

62. By associating this model with modern tendencies, I in no way wish to insinuate that it was not possible for an-
cients. However, see Schneewind 1998.

63. Tanner 1988, 86. I am greatly indebted to Tanner’s work for many of these concepts and for sharpening my
thinking on these issues. I am equally indebted to Hunsinger 1991.
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this understanding, popular among the Stoics, God and humanity do not comprise ontologically
distinct types of being, rather humans are parts of God. When humans act in accordance with
the divine will, they represent an extension of that will in the world. Here humans act in the
same causal nexus as God, because in many respects the two are one and the same. And yet be-
cause it is humans who share in the divine (and not vice-versa), there is asymmetry in kinship
oriented, non-contrastive relationships: human agency is always dependent on the divine.

Another way to relate divine and human agencies in a non-contrastive fashion is to conceive
of God and humans as operating in different causal nexuses on account of God’s absolute tran-
scendence. In this case, God and humans are not of a similar type of being, but wholly distinct.
Consider, for example, P.T. Nimmo’s description of the way divine and human agencies are dis-
cussed in Barth:

The being in action of God and the being in acton of the ethical agent are not two spe-
cies of the same genus. Correspondingly, for Barth, divine action and human action can-
not be brought together and compared as if they were two species of the same genus.”*

Unlike the kinship model, here the actions of God and humanity can coincide in a created effect
without diminishing the integrity of the human agent as a distinct agent. When it happens that di-
vine and human agencies are both equally responsible for the whole of a created effect, there are
various possibilities for how these two agencies might relate within that act.

First, divine and human agencies could operate independently of one another, as on a parallel
track. Of course, if God’s agency is understood to extend to all created effects, then this would
not imply that human effects are ever independent of the divine agent, only that as distinct
causes on an effect, God and humans work autonomously. In contrast, one could also under-
stand divine and human agencies to operate in intimate connection with one another. Here we
could speak of divine and human agency not only coexisting in integrity, but also coinhering in
basic unity: The human agent operates neither independently of the divine agent, nor is its
agency eradicated by divine agency, nor even do the two agencies form a synthesis. And within
this transcendent oriented, non-contrastive structure, there are various options for relating the
two asymmetrically, either because the human agent is established by divine agency, or even be-

cause its agency is continually and directly sustained by divine agency.

64. See Nimmo 2007, 122-25, here 123.
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Notable is that on non-contrastive structures that assume God’s unrestricted sovereignty
there is no need to mention divine agency where created causes adequately explain created ef-
fects. Talk of divine agency, then, while unnecessary, only serves to highlight divine involvement
and/or humanity’s dependence on God. But if a created effect cannot be adequately explained in
terms of created causes, this will often require a direct reference to God’s own agency.” An ex-
ample of this would be in cases where human agents are either partially or completely incompet-
ent to bring about a created effect.”

Also notable is that within such structures it is possible, as K. Tanner argues, that under the
direct determination and creative intention of God, creatures possess the capacity as effective
agents to perform acts which influence God.”” One must be careful, therefore, not to confuse an
author’s predilection for speaking of God’s agency in an unrestricted manner for a certain belief
about the incompetence or dependence of moral agents. Even after taking into account God’s
foreordination of all things, in many cases we will see that we are still left with the question of
whether humans are constituted with an agency sufficiently capable of performing an act to

which God has determined to respond; or whether human efficacy is either partially or totally

absent as a result of either anthropological corruption or creation.

1.2.4.2. Associations with Grace

A second topic which requires further discussion regards modern assumptions about gift and
grace. J.R. Harrison has demonstrated how ancient discussion about divine yapts is fruitfully un-
derstood against the backdrop of the Graeco-Roman benefaction system.” But in many respects,
the grace-conceptuality behind this system functions very differently from the ways in which it
functions in modern theological discourse.” Today, we tend to think of gift and grace as some-
how unconditional. For a person to qualify for the reception of a gift or for a gift to carry with it
certain conditions or preconditions is to undermine the very nature of the gift as gift. In contrast

to modern gift/obligation dichotomies, in pre-modern cultures gifts assumed the necessity of re-

65. Tanner 1988, 105-106.

66. Miracles, e.g, fall into this category.

67. Tanner 1988, 96—104. Mollinism provides another way of conceiving this.

68. Harrison 2003.

69. Rightly, Thurén 2000, 170: “The Christian history of the word may have somewhat obscured its semantic field’.
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70 : : :
In the ancient world social, communal, and economic networks all depended upon

ciprocation.
cycles of reciprocity.” One gave gifts with the intention of establishing and furthering such
cycles for one’s own good and for the good of the community. Thus we read in Seneca, for ex-
ample, how ‘gift’ was in no way exclusive of self-regard and expectation.”” Even if Seneca’s dis-
cussion of these topics represents one rather philosophical example, it nevertheless demonstrates
how ancients could conceive of gift and grace in ways that strike moderns as altogether bizarre.
Accordingly, those seeking to understand ancient sensibilities cannot automatically suppose
that grace is opposed to concepts like conditionality, worth, and expectation. This study pro-
ceeds on the assumption that in order to understand the nature of a gift, particular attention
must be paid to the ways in which that ‘gift’ relates to expectations of reciprocity, qualifications
for reception, and the accessibility of gift outside of its reception as a gift.73 Perhaps, then, all one
should assume within the confines of the above definition is that gift/grace distinguishes itself
from payment in so far as it cannot be demanded and involves some personal-relational com-

ponent. Bearing these methodological considerations in mind, we are now able to turn to an ana-

lysis of the relevant texts in the Hebrew Bible, Second Temple Literature, and Paul.

70. See the seminal work Mauss 1990, which originally appeared in 1924 as Essai sur le don. For a general introduc-
tion to the literature, see Schrift 1997. For an overview of how these concepts relate to the New Testament, see
DeSilva 2000, 95-156.

71. Seneca calls gift-exchange ‘the chief bond of human society’ (Ben. 1.4.2).

72. See, e.g., Ben. 4.40.1-2. See further Engberg-Pedersen 2008, 16.

73. On this last point note that if someone were to give me medicine necessary to sustain my life, and such medicine
I could just as easily go and buy myself, that is entirely different than if someone were to give that same medi-
cine in a situation where I could never afford to buy it myself! In each case both are gifts; in each case both are
the same gift; but both are not gifts in the same way.
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Chapter 2

RESTORATION AGENCY: DEUTERONOMY 30, JEREMIAH 31—
32, AND EzEKIEL 3637

2.1. Introduction

In Deuteronomy, the covenant came not only with the possibility of life and blessing (28:1-14),
but also with the prospect of death and curse (28:15-68). By chapter 29 Moses foresees how the
curse will take effect. For the prophets Jeremiah and Ezekiel Moses’ nightmare had become a
reality. What all three figures share is a refusal to let death and curse have the final word. In their
own ways, Moses, Jeremiah, and Ezekiel each imagine a restoration to life and blessing beyond
any present or future failing on the part of God’s people. But what exactly each author thought
this restoration would entail to solve the problem of human ineptitude, and how it would come

about, are the more evasive questions this chapter seeks to address.'

2.2. Deuteronomy 30: God and Israel in the Drama of
Restoration

1. By examining these texts together, I do not want to suggest that differences do not exist between them. How-
ever, to tease out all those differences would take us away from our immediate concerns regarding conceptions
of agency and transformation. What matters most for this investigation is that any Second Temple reader could
connect these passages due to similarities in content and what hermeneutical strategies they might employ to
make sense of the texts as Scripture.
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RESTORATION AGENCY: DEUTERONOMY 30, JEREMIAH 31-32, AND EZEKIEL 36-37

Deuteronomy 30:1-10 chronicles the plan for the reversal of the curse. The phrase ‘and it will be
when all these things come upon you’ looks to an unspecified time in the future when Israel will
find herself in exile (v1). Whether or not “all these things/words” (@773711~2) refers to seasons
of both blessing and curse or simply to a time of curse is difficult to determine.” Grammatically,
‘all these things’ appears to concern both blessings and curses. The verses leading up to chapter
30, however, are dominated by the theme of curse (29:18-27)” and the verses under considera-
tion respond to the situation of a broken covenant. It seems that even if Israel has at some time
experienced both blessing and curse, 371377172 has the curses primarily in view.

Israel and Ynwh are the two actors ruling the discourse and both have roles in the drama of
restoration. The Leiwort 2N highlights and balances an interplay between the actors: Twice Is-
rael is the subject of 3 (vv1-2) and twice Yuwn (v3). This dynamic is apparent, albeit in re-
verse order, in verses 9—10. Thus, verses 1-3 and 9-10 can be structured as follows:

A) Israel returns and obeys YHwH, returning to her heart (vv1-2)
B) YHWH returns to Israel, turning her turning (v3)
B') YrnwH returns to Israel (v9)

A") Israel obeys and returns to YuwH (v10)

An apparent relationship exists between divine and human action. The questions of how they are
related and how verses 6—8 contribute to that relationship are more obscure and can be read in

two distinct manners.

2.2.1. Reading 1: The Priority of Israel in Restoration

2.2.1.1. T'he Priority of Israel and The Condition of Renewal

The reading that has held the consensus in both ancient and modern times focuses upon Is-
rael. Verses 3—7 indicate all that Ynwn is willing to do once Israel returns (v2). Verses 1-3 thus
form one long conditional sentence with verses 1-2 as protasis and verse 3—7 as apodosis, sug-

gesting an ‘if Israel-then Ynwn’ construction.” Likewise, in this reading verses 9—10 form a simil-

2. Whether these seasons are experienced sequentially (Nelson 2002, 348) or intermingled (Driver 1902, 329) is
equally unclear.
3. Craigie 1976, 362.

19



Deuteronomy 30: God and Israel in the Drama of Restoration

ar construction so that in a series of three occurrences, an initial 2 (v9) holds together an
apodosis and the next two occurrences mark the protasis (v10): Yuwn will ... if Israel ... if Is-
rael’. Verse 6 functions as ‘another step’ in the plan:> After Israel returns to Yuwn and YHWH re-
turns Israel to the land, YHwH does a further work by circumcising Israel’s heart and transferring
the curse to her enemies (vv6—7). Whatever the varying interpretative nuances of heart-circumci-
sion,’ Israel elicits the divine gift. As P. Craigie summarises: ‘Having remembered, repented, and
obeyed, then the people could look to God for his aid ... only then could they expect to know

. . . 7
once again his compassion.’

2.2.1.2. T'he Priority of Israel, Further Support

Chapter 30 seems to support this reading. Verse 19 exhorts Israel to ‘Choose lifel’, and
verses 11-14 fashion a direct rebuke against those tempted to think they are unable to accom-
plish Torah: It is ‘near’ (317P) so they can ‘perform it” (ANWY).* Furthermore, while in verses 1—
5 and in verses 9—10 there is a balance between Israel and YHwH turning, Israel is the only one
who turns in verses 6—8. So out of the seven occurrences of 2, Israel is the subject four times,
while YHwH is the subject three times. In addition, Israel’s turning is stated emphatically in verse
8: 2N ARY. When modified to incorporate all seven instances of 3, the structure of verses
1-10 suggests:

A) Israel returns and obeys YHWH, returning to her heart (vv1-2)
B) YnwH returns to Israel by turning her turning (vv3-7)
C) Israel, even Israel, returns and obeys YHWH (v8)
B') YrnwH returns to Israel (v9)

A" Israel obeys and returns to Yuw (v10)°

4. Brueggemann 2001, 267; Nelson 2002, 348. Commentators conclude the apodosis either at v7, v8, or v9.
Nelson 2002, 348.

J. Tigay (1996, 108) understands Yuwi’s wotk to be the removal of ‘the psychological impediments to whole-

hearted devotion.” This finds some support in the LXX which translates 33 as didvota in 29:17. Nelson (2002,
349) essentially thinks heart-circumicison makes obedience ‘enduringly possible’. Le Déaut (1981, 181) under-
stands the metaphor as the conversion which God himself performs.

7. Craigie 1976, 363; so also Christensen 2001, 2:735. Tigay (1996, 285) records how the rabbis understood the
progression of verses 1-6 as follows: “When a person seeks to purify himself, he receives help in doing so’ (on
the basis of Bekhor Shor and Ramban, citing Shab. 104a and parallels from Muffs 1992, 17).

8. Brueggemann 2001, 268.

9. Similar to Tigay 1996, 284.

AN
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This structure highlights the priority of Israel’s return: both YHwH and Israel turn, but the stress

. 10
is on Israel who ‘makes the first move.’

2.2.1.3. The Priority of Israel and its Implications for Paul and other Later Interpreters

How we understand Deuteronomy 30 in its literary context will necessarily play a part in how
we assess its interpreters. F. Watson, for example, suggests that Paul did not believe ‘Israel of the
present [had] succeeded in putting right its relationship with God (along the lines of Deutero-
nomy 30.1-10).”"" In fact, on Watson’s account Paul did not believe that Israel’s situation could
be resolved by that scenario since Deuteronomy 30:1-10 witnesses to something other than an
unconditional divine saving act. While Moses’ song in chapter 32 would attain ‘to a higher level
of insight, testifying ... to a divine rather than a human solution’,'” in Deuteronomy 30 Moses
has opted for a human answer to Israel’s problem.

J.L. Martyn has a similar objection. He sees Deuteronomy 30 as part of the classic moral
drama which always presupposes the competency of the moral agent.”” Though Martyn never
mentions verses 1-10 explicitly, when he speaks generally about Deuteronomy 30 and about hu-
man failure being resolved through repentance, he appears to have the entire chapter in mind.
For both these scholars, Deuteronomy 30, because of its optimistic evaluation of human nature,
could not have been understood by Paul as a positive witness to the gospel.

Yet these analyses assume that a reading prioritising Israel’s return to the Law is the only val-
id reading of Deuteronomy 30:1-10. While my analysis thus far has shown this to be a viable op-
tion, it is not the only possible construal. In fact, we shall presently see how ambiguity in Deuter-
onomy 30 also lends the text to a reading that prioritises the creative initiative of God, a reading
in which Moses must assume the office of prophet and testify to YHwH’s saving intervention. An
analysis along these lines questions the assumption that Paul would bypass Deuteronomy 30:1—

10 and, consequently, invites a reconsideration of how this text might have influenced him.

10. Nelson 2002, 347; see also Brueggemann 2001, 266; Werline 1998, 15-18.
11. Watson 2004, 436n41.

12. Watson 2004, 439.

13. Martyn 20006.
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2.2.2. Reading 2: Divine Priority in Restoration

There are three ways in which Deuteronomy 30 opens itself up to a reading which prioritises
God’s initiative and agency: 1) syntactical ambiguity; 2) the structure of the text with respect to

Leitwirter; and 3) the larger context of the book. We shall consider each in turn.

2.2.2.1. Divine Priority and Syntactical Ambiguity

Syntactical Ambiguity in Verses 1-5: Most commentators assert an ‘if-then’ relationship

between verses 1b—3, beginning the apodosis in verse 3 with the change of subject from Israel to
Yuwh.'* An Israel-Priority reading then understands the relationship between protasis (if you re-
turn..., vvla—2) and apodosis (then YHwWH will..., vv3-7) as that of cause to effect. However, as
M. Brettler has pointed out, the syntax is ambiguous and does not necessitate these choices."

While a protasis is introduced in verse 1a by the formula 92 1913, this expression appears
five other times in Deuteronomy (6:10; 11:29; 15:16; 26:1; 31:21) and the meaning is temporal in
all but one.'” The exception, 15:16, is distinguishable by its context and syntax."” Without gram-
matical or contextual reasons for thinking otherwise, 72 %711 in 30:1 is best understood tempot-
ally:"® the contingency is with respect to time and not event."”

The location of the apodosis is also uncertain.”’ Following the clause introduced by %2 19
comes a sting of weqgatal verbs. The only indication that the apodosis begins in verse 3 is the
change in subject. But a change in subject does not mandate a shift from protasis to apodosis. In
fact, on that basis the apodosis should begin in verse 1b where the subject changes from ‘all

these things’ to ‘you’, resulting in a substantially different sense:”

14. Craigie 1976, 363; Driver 1902, 328; Tigay 1996, 284; Lemke 2003, 309.

15. Brettler 1999, 176.

16. Barker 2004, 154.

17. Deut 15:16 comes in a casuistic section giving instructions for how one is to deal with the poor (15:7-11).
Vv12-18 present instructions for the treatment of an Israelite who has become an indentured servant, both in
letting him/her go, and in the case that ("2 1) the servant should wish to remain.

18. So Barker 2004, 154.

19. Even though Nelson (2002, 44) gives vla temporal significance, he perceives an ‘if-then’ relationship in vv1b-3.
To do this he must distinguish between the enactment of the curses (vla) and Israel turning (v1b). The former is
viewed as a temporal clause ‘And it will be when...”, while the latter introduces the more important 4f you turn...’

20. See Brettler 1999, 176; Lohfink 1998, 120-121.; also admitted by Watson 2004, 438—439n43.
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And it will be when all these words/things come upon you, #her” you shall return
(nawm) to your heart ... and you shall return (N3awW1) to YHWH ... and you shall obey
(nvnw) ... and YuwH your God shall return (3uh). ..

The contingency here lies purely in the condition of the curses taking effect. No contingency is
placed upon Israel herself, as her turning forms part of the apodosis—something that »z/ hap-
pen when the curses culminate. Read this way, as G. von Rad notes, ‘[the text] contains no ad-
monitions, but ... is clothed altogether in the style of prophetic predictions.” This is not to ar-
gue that a prophetic reading is #be correct reading; it is simply to show that gaps exist within the
text,” and those gaps open the text up to different perceptions.” If nothing in verses 1-3 re-
quires that competent readers prioritise the action of Israel, does the same hold true for verses
9-10?

Syntactical Ambiguity in Verses 9-10: As previously noted, verses 9—10 form a similar struc-

ture to verses 1-3 and are held together by three 92 clauses. The first °2 has a causal function
and links verse 9a to 9b.”° Verse 9 has a thematic and lexical correspondence to verses 3—5 and
can be argued to parallel YHWH’s actions there.”” Verse 10 links back to verses 1-2.** Thus verses
9—10 have a close relationship to verses 1-5. Yet how one relates the actions of YHwH and Israel
depends upon how one takes the 92 clauses in verse 10.

P. Barker correctly notes that it is common for commentators to ‘translate the particle in vla

21. Deut 23:10 suggests that the first 1 can be a 1 of apodosis. See Brettler 1999, 175, 177.

22. Craigie (1976, 361) does something similar when he starts the apodosis at v1b and then carries it through v3:
...then you ... then YHWH.

23. von Rad 1966, 183.

24. Notably, the relationship between protasis and apodosis is also ambiguous. Though the two often relate as cause
to effect, protasis can also relate to apodisis as evidence to inference. Israel’s turning then becomes the evidence
that YHWH is restoring her.

25. The LXX contains those same ‘gaps’ by following the ambiguity of the Hebrew, a simple temporal clause (xal
goTal wg dv) is followed by a series of xai+future indicative verbs. Verbs that do not follow this pattern are em-
bedded within subordinate clauses and off the mainline of the discourse (e.g., #iv Edwxa; 00 édv ge dtaoxopmioy
xUptog, v1).

26. The word ‘causal’, as applied by grammarians, is used broadly to include nuances such as cause, reason, motiva-
tion, and explanation, best expressed by the German Begriindungssatz. A ‘causal’ rendering of the 32 can thus be
‘direct’ or ‘indirect’. Lemke (2003, 309) suggests an emphatic function. The emphatic function of the 2, how-
ever, is questionable; see Aejmelacus 1986, 202-207.

27. On thematic correspondences, note that both sections involve the land and the fruitfulness of Israel. On lexical
correspondence, note 2 with YHWH as subject; note also TJPN2N.

28. Barker 2004, 155.
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temporally (“when”) but those in v10 conditionally (“if”)”.”” Yet this frequently betrays a bias for

the Israel-Priority reading. Grammarians tell us that it is often difficult to distinguish between
temporal and conditional clauses.” This becomes particularly vexing when I3 clauses precede
their main clause and refer to future events.”’ Most often the degree of probability regarding the
event or action in question guides the interpreter’s choice:™ the higher the probability, the more
likely 92 should be rendered temporally. Although the clauses in verse 10 do not precede their
main clause, they do look to the future. And while the probability of the actions in verse 10 are
yet to be determined, the corresponding clause in verse 1 contains a high degree of expectation.
In the chapters surrounding our text, the curses invoking exile move from potentiality to inevit-
ability (29:18-28; 31:16-17, 27-29). Further, as discussed above, 72 171 should almost certainly
be rendered temporally. Given the high correspondence between verse 10 and verses 1-2, it is
reasonable to postulate a similar reading of 72 as ‘when’ in both. Thus, while there is a temporal
correspondence between the actions of YHWH and those of Israel, and while those actions are in-
terconnected through the use of the verb 31, in verses 9-10 the dynamics of that relationship
remain uncertain.

For the Divine-Priority reading the ambiguities in verses 1-5 and verses 9—10 remain unre-
solved at this point. It is only by focusing in on verses 6—8 and rereading the ambiguous clauses
through those verses’ hermeneutical light that tensions are resolved. We must remember that
such a rereading is far from forced since textual gaps remain obscure, inviting reexamination,
and since all reading is in some way dialectical. The logic of the Divine-Priority reading will only
fully surface after we examine certain structural features in Deuteronomy 30:1-10 and consider

its message in light of earlier motifs in the book.

29. Barker 2004, 154, citing Craigie 1976; von Rad 1966; Ridderbos 1984; Merrill 1994.

30. So e.g., Jotion 1991, {1606a: “...in certain cases it may be difficult to decide whether a given clause is temporal or
conditional.’

31. Aejmelacus 1986, 197; but compare Joton (1991, {166p), who suggests that 72 is only ‘sometimes used in the
conditional sense of if.’

32. Aejmelacus 1986, 197.
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2.2.2.2. Divine Priority and The Structure of the Text with Respect to Leitworter

If one were to decide the structure of this passage on the subject of verbs alone, and espe-
cially of the key verb 31, Tigay would surely be right to carry the apodosis begun in verse 3
right up to verse 8. This structure is encouraged by the observation that while the emphatic
pronoun NN marks a clear break between verses 7 and 8, none appears after verse 5. Support-
ing the Israel-Priority hermeneutic, this analysis renders heart-circumcision as one of many bene-
fits YHwH will impart to Israel as a result of her return. Barker, however, following the analysis of
G. Vanoni, has given reasons for understanding verses 6—8 as a unit.”* His structure centers on
the even distribution of Lezwirter throughout the text. Verses 1-3 and verses 9-10 contain the
following key words or phrases: return (3W); heart (33%); you will obey his voice (MumnEh
15p3); with all your heart and with all your soul (&D375231 7335-523), and some variation
of commanding/commandments ((T12//12n0). All these words or phrases are present in verses 6
and 8.

V6: And YuwH your God will circumcise your heart (7335) and the heart (335) of your
seed so that you love YHWH your God with all your heart and with all your soul
(WD2-5231 7335-523), so that you might live.

V8: And as for you, you will return (3wn) and will obey the voice (51P3 nuntn) of
YuwH and will do all of his commandments (1"113n) which I am commanding you
(T13n) this day.

If we divide the text at verse 8, however, we lose this even distribution of Leitwirter: verse 8 on
its own lacks any reference to the heart or to the crucial phrase ‘[WDJ'bD:ﬂ 73235-523; verses

6—7 lack any reference to turning or obedience. There is good reason therefore to understand the

whole of verses 68 as a kind of inner frame corresponding to verses 1-5 and 9-10:

A) Israel returns and obeys YHWH, returning to her heart (vv1-2)

B) YnwH returns to Israel by turning her turning (v3)

33. Tigay 1996, 284; see also Christensen 2001, 2:736; Lohfink 1962, 41.
34. Barker 2004, 141-144.
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C) YnwH circumcises Israel’s heatt,

C2) so Israel loves, returns, and obeys (vv6-8).

B') YrwH returns to Israel (v9)

A") Israel obeys and returns to YawH (v10)

On this construal, the interplay that exists between the actions of God and Israel in verses 1-5
and verses 9—10 is also apparent in verses 6—8; yet unlike those outer frames, the interplay is not
concentrated in the verb 2. Conspicuously, not once does YHWH appear as the subject of 2.
Instead, the convergence of divine and human agency is located in the 33%. It is on the heart
that God operates and it is from the heart that Israel loves. The D + infinitive construct (FTIMR)
communicates that the divine act of circumcising Israel’s heart effects her love.” Heart-circumci-

sion is then presupposed in verse 8, motivating Israel’s turning and obedience.

2.2.2.3. Divine Priority and the Larger Context of the Book

Israel’s Heart Problem: The reading that emphasises YHWH’s action in verse 6 finds support
from the larger context of Deuteronomy. Critical for this reading is that YHWH must operate on
the heart before Israel can obey. Israel’s problem of infidelity is ultimately rooted in her heart.
This assumption is corroborated by Deuteronomy’s stress on the heart as the nucleus of human
responsiveness toward God. 339 is the explicit means whereby Israel is to 3m& (6:5; 13:4; 30:6);
TV (4:29); wAT (10:12; 11:13); 2w (30:2); wnw (30:10). As Barker notes, “These are all key
verbs in Deuteronomy, specifying the most important terms of response to Yahweh. With all of
these verbs, the repeated expression WDI">231 7335522 underlines the importance of the
heart.”

Yet in Deuteronomy Israel’s heart is unwell. Deuteronomy 29:17-22 warns how exile will
result from walking after the stubborn and rebellious heart (vv18-22). When the next generation

arises and other nations inquire about the exile, the cause is explained from a different perspect-

ive: ‘[Blecause they abandoned the covenant’ (v24).” According to the logic of chapter 29, the

35. A similar dynamic is reproduced in the LXX’s dyamav.
36. Barker 2004, 159.
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distorted heart amounts o an abandonment of the covenant and summons covenant curse. Earlier
in the chapter, Moses declares that YrnwH has yet to give Israel a ‘heart to know’ (MYT> 39, v3).
Consistent with this pessimism is the assertion that Israel has rebelled from the Exodus up until
the present day (9:7); she has been stiff-necked from the beginning (9:13) and in vital need of
heart-surgery (10:16). As J.G. McConville observes: “The alternatives placed before the people
both at 11:26-32 and in ch. 28 seem to be mocked by a theology that claims Israel is constitu-

tionally incapable of choosing the way of life.”®

A reading that prioritises divine agency finds this
problem resolved in God’s initiative to circumcise the heart. Until this occurs, any requirement
for Israel to turn is at best a reminder of a promise instilling hope and at worse a condemning
critique leading to despair.

The Transformation of Demand into Promise: Finally, the unique manner in which divine
imperatives come as promises in Deuteronomy 30:6 encourages the Divine-Priority hermeneutic.
This phenomenon occurs with the verbs 9 and 37X, Deuteronomy 10:16 is critical for under-
standing 30:6 as it is the only other time the verb ‘circumcise’ (9) occurs in Deuteronomy, and
as it is used metaphorically with the object ‘foreskin of your heart’ (82335 N27Y). After
grounding the demand for covenant fidelity in electing love, Deuteronomy 10:12-16 calls Israel
to fear, walk, love and serve with all her being (v12). And while she is to keep commandments,
Moses’ focus is not on rules, but on the fundamental disposition Israel is to have toward God.”
And yet if Israel is to offer this quality of responsiveness, she must eventually deal with her stub-
bornness through heart-circumcision (10:16). This very logic is presupposed in 30:6. The marked
difference between the passages is that in 10:16 Israe/ is the agent responsible for heart-circumci-
sion, and there DI catries an imperatival force; but in 30:6 God circumcises the heart and the
verb holds the perlocutionary effect of a promise.

Closely connected with YHwH’s act of heart-circumcision in 30:6 is Israel’s act of love: Dm1
TaRS...73257N8 TSR M. Barker gives no less than six reasons for supposing that 3R

is the most prominent of all verbs used to describe Israel’s responsiveness in Deuteronomy,

37. The text moves fluidly from the individual to the corporate. On this, see Olson 2003, 209; cf. Craigie 1976, 358—
359.

38. McConville 1993, 134.

39. Tigay 1996, 107; Barker 2004, 204.
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three of which concern us here: 1) it is the only verb qualified three times by the prepositional
phrase @DI"5231 7335-523; 2) it is the most recurrent demand in Deuteronomy; and 3) it
holds a central place in the Shewa."" Whether or not 37X is the most important of responsive
verbs, it has a critical place in the book and can be used to summarise the requirements of the
covenant (6:4-5)."" It is therefore of great importance that Deuteronomy 30:6 is the first and
only place in the book where 2R has Israel as its subject and is not ‘expressed as a command-
ment (6:5; 11:1), or an infinitive construct dependent on a verb of command (10:12; 11:13, 22;
19:9; 30:16; 20) or a participle with similar effect (13:4).”* Deuteronomy 30:6 makes Isracl’s
Shema-fulfillment directly dependent on a divine act.” The text thus bespeaks a future gift-act of
God wherein he establishes covenant responsiveness and thereby refashions the divine com-

. .. . 44
mand into a divine promise.

2.2.2.4. Divine Priority and the Invitation to Reread

Life is the most general term for reward in Deuteronomy® and has been taken to encompass
both present and eschatological blessing. If in 30:6 Israel’s act of love is closely connected with
YHWH’s act of heart-circumcision, then just as closely linked is Israel’s life with her love. And
since life is the result of Israel’s love, in 30:6 life is ultimately the consequence of divine action:

Yrwn will citcumcise your heart>/ads fo (TansS/dyanév) love for YuwH>leads to (Jun
Tn/iva Gis o) life.*
If the logic of verse 6 is that the covenant fidelity which brings life is the result of heart-circumci-
sion, then a reader might legitimately ask: How is Israel supposed to offer such fidelity in verse 2
prior to YHWH’s enabling work? A Divine-Priority hermeneutic will find the answer in verses 6—8

and reread the outer frames, and their ambiguities, in light of the central section. As such, Deu-

40. Batrker 2004, 160. See also MacDonald 2003, 99; Craigie 1976, 204.

41. On the relationship between the Shema and love, see MacDonald 2003, 97-108. The correlation between obedi-
ence to the commandments and love is appatent in 30:16 where ‘that which I am commanding you today” (MW
DT IR DIN) is glossed as ‘to love’ ((13RD) and also “to keep his commandments” (17120 nW1).

42. Barker 2004, 162.

43. So Braulik 1994, 163.

44. Contra Weinfeld 1976, 35n63: ‘There is apparently no significant difference between God's circumcising the
heart of Israel and Israel's circumcising their own heart.”

45. Weinfeld 1972, 307.

46. On 71 N, see Williams 1976, §365.
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teronomy 30:6 does not just bear witness to YHWH’s future gift-act, it testifies to the dwine saving
initiative, which reconstitutes moral beings, creates life and blessing out of death and curse, and

. . . 7
refashions command into promise.”’

2.2.2.5. Divine-Priority and 30:11—-14

If YHwH must act before Israel can obey, then why in verses 11-14 does Moses rebuke his
hearers for believing that the commandments are too difficult? Given that these verses contain
the most optimistic statement in Deuteronomy regarding Israel’s power to perform Torah,"
should that not speak against taking 30:1-10 as assuming a pessimistic anthropology?*’ While ac-
knowledging certain syntactical ambiguities present within 30:1-10, Watson, for instance, re-
mains unconvinced that ‘the statement about divine action in v.6 ... [is] ... emphatic enough to
determine the interpretation of the whole passage — especially in light of the resulting tension with
30:11-20."" How can the Divine-Priority reading make sense of these verses?”

While it is normally assumed that verses 11-14 function as a return to the present,5 * there are
reasons for doubting this. First, the introductory phrase D19 T18n D18 WX appears twice in
the previous section (vv2, 8), a context which addresses the future. Thus, D397 does not neces-
sarily mark a temporal change from verses 1-10, but could simply function to identify the com-
mandment under discussion.”

Second, the 72 of verse 11 might support a correspondence between the sections. The 72
Driver has labeled ‘introductory’ actually follows a string of 93 clauses beginning in verse 9b.”*
There I proposed that the 92 introduces a Begrindungssatz: a clause which broadly provides the

cause, reason, motivation, or explanation for what precedes it.” As Aejmelaeus notes, ‘It is char-

47. So Lemke 2003, 310. A reading of this nature will deem Christensen’s (2001, 2:740) suggestion that ‘God’s com-
mandments are his enablements’ to miss the point entirely.

48. McConville 1993, 137.

49. So Wright 1996, 286; Mann 1995, 158.

50. Watson 2004, 438—39n43, emphasis mine.

51. A proposal that is irrelevant for ancient interpreters is to view 30:1-10 as a later insertion (Brettler 1999, 185—
188; Driver 1902, 330-331).

52. So Driver 1902, 331; Craigic 1976, 364; Nelson 2002, 349; Tigay 1996, 285; McConville 1993, 137.

53. Cf. Barker 2004, 185.

54. Driver 1902, 331.

55. See Aejmelacus 1986, 202—203.
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acteristic of the indirect causal expression [e.g. Begrindungssary) that they [sic] do not state the
cause for what is actually said in the main clause but rather #he reason for saying it.” A reader might
understand this to be the case in verse 9, where the clause ‘for ("2) YnwH will again delight in
you for good’ supports the statement ‘YrwH your God will make you excel in everything’.”” One
can see the attractiveness of taking the 72 clauses in verse 10 as a continuation of this explana-
tion: “YHwH will make you excel (v9a) ... for Yuwn will delight (v9b) ... for you will obey (v10a)
... for you will turn’ (v10b). If this is the case, what is to stop a reader from including verse 11, or
even verse 14, from the litany of Begriindungssitze enlisted to explicate what it will mean for YHWH
to make Israel excel.” In other words, the reason Moses can say Yruwn will make you excel’ is
because the commandments will not be too hard; they will even be on the mouth and in the
heart. Furthermore, following this line of thought, the section could easily bear the translation:
‘this commandment wz// not be too difficult for you... it will be on your mouth...” Verses 11-14,
then, would encourage the present generation concerning the things YHWH’s future saving action
will accomplish.

Finally, we must remember that Israel’s problem in 29:3 is that she does not have a heart to
understand, eyes to see, or ears to hear. Something must have occurred for the pessimism of
29:3 to be transformed into the optimism of 30:11-14. On one reading 30:6 provides the answer.
Verses 11-14 could be taken as an explanation of the ability granted to Israel on account of
YnwH’s action. Regardless, it is worth noting that the Israel-Priority reading does not escape the
tensions that are supposedly caused by the Divine-Priority reading. For instance, D.T. Olson
calls ‘the affirmation both that obedience and loyalty to God seem very difficult for Israel to main-
tain (29:22-28) and yet the statement that the commandments are #o? djfficult and very near to the
heart...(30:11-14)’ a paradox.” The optimism of verses 10-14 seems to be at odds with the
pessimism verse 6 assumes.” But when one takes into account that 30:6 falls between 29:22 and

30:11, the paradox disappears.(’1 Thus, rather than creating a tension, the Divine-Priority reading

56. Aejmelacus 1986, 203, emphasis original.

57. So Barker 2004, 186.

58. So Braulik 1994, 164.

59. Olson 2003, 209.

60. Nelson 2002, 349.

61. It is puzzling why Olson (2003, 209) calls this a paradox since he believes 30:6 presents ‘the unprecedented no-
tion of God circumcising the heart’ which sets ‘the human intellect and will toward God in obedience’.
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might actually reso/lve a tension that is already present in the text when one does not read it in a

. . 2
linear fashion.’

2.2.3. Conclusion

Deuteronomy 30:1-10 is a text fraught with ambiguity that gives way to two plausible, internally
consistent, yet conflicting readings. The passage can be understood to hold out the possibility of
covenant renewal, a second chance for Israel to recommit to YHWH. It can also be read as the as-
surance that in the future YHwH will act decisively to rescue Israel and perform an unprecedented
work whereby he founds Israel’s obedience so as to secure her life. The differences between
these two readings stem from the phenomena of textual gaps, gaps which any devoted reader
will strive to fill. Since in large measure the filling of textual gaps is precisely what makes later
readings unique, and any particular reading interesting,” in section 2, we will want to note exactly

how Second Temple interpreters go about filling those gaps.

2.3. Heart Transformation in the Prophets

Before investigating Second Temple interpretations of Deuteronomy 30 with a view to opening
up respective understandings of the interplay between grace, transformation, and agency, it will
be helpful to consider two other texts in the Hebrew Bible that describe God establishing the

competency of the moral agent viz heart-transformation. While space will only allow for a brief

62. For similar conclusions, see Coxhead 2006, 305-311; Sailhamer 1992, 473. For a recent analysis which lends sup-
port to the Divine-Priority reading, see Papola 2008, 215-220, 223-230.

63. An example of a reader who does not try to fill those gaps is Lemke (2003, 309n21), who argues on syntactical
grounds that vv1-5 are conditional and vv6—10 are unconditional. Interestingly, he does this because 72 usually
introduces conditional clauses in legal texts and ON in narrative prose. But the only R in vv1-5 comes in v4 and
concerns how YuwH will return the exiles even ‘if’ they have been scattered to the far reaches of the globe and is
not a condition for his retrieving them. On Lemke’s own reasoning, he should reject a conditional reading of
vv1-5. It is surprising that on Lemke’s reading the shift from conditionality in vv1-5 to the unconditionality of
vv6-10 does not indicate a change in authors (310), which assumes that our author (or editor) was hopelessly
illogical.
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consideration of Jeremiah’s new covenant and Ezekiel’s restoration narrative, surveying these

texts will heighten our sensitivity to the hermeneutics involved in later readings.

2.3.1. Jeremiah’s New Covenant

The book of Jeremiah’s close relationship to Deuteronomy as well as Paul’s multiple references
to it suggest that Jeremiah was influential for both Paul and his Jewish contemporaries’ respect-
ive approaches to grace and agency. Especially inviting for our purposes is Jeremiah’s employ-
ment of the ‘heart-change’ metaphor to describe human transformation, as well as the loyal life
he depicts flowing from that formative event. The various statements made throughout the book
on this subject come to a head in chapters 31-32."

Jeremiah presents Israel’s future hope as a new and eternal covenant (31:31-34, 32:38-41),”
which stands in both continuity (T, cf. 31:23) and discontinuity (TIW...8>1, 31:34) with the
past.”® Importantly, the previous covenant is identified by the rebellion that followed it: It is the
covenant ‘which they broke/annulled” (1997 [T~ WR, 31:32). Since ‘they’ refers to those led
out of Egypt, the event described is most likely the debacle featuring the golden calf. For Jeremi-
ah, Israel’s apostasy reaches back to the covenant’s institution (7:22-26; 11:7-8; cf. Deut 9:7-13,
29:3),” and in many ways the project of the Mosaic covenant failed to launch. Its lack of success,
however, was not due to the covenant itself, still less could it be attributed to Yuwn,” but as
both emphatic pronouns (FA~WR/DINY) indicate, its deficiency was to be located in the
people (v32). To understand the inadequacy of the previous covenant and how the new covenant

will differ, we need to consider the moral competence of those under that covenant.

2.3.1.1. Moral Competence in the Previons Covenant

If fidelity to the covenant was not present at its inauguration, the situation had not improved

by Jeremiah’s day (31:32; 7:24-27). Tragically, Israel has persisted in apostasy (7:25; 11:7-8)," ex-

64. For eatlier statements, see 3:16-17; 4:3—4; 9:24-25; 3:16-17; 24:5-7; 29:10-13.
65. On the relationship between these passages, see Unterman 1987, 114-115.

66. Lundbom 1999, 2:454; cf. Wallis 1969; Potter 1983, 349, 354.

67. McKane 1986, 1.172-173, 175; Thompson 1980, 289.

68. Contra Carroll 1986, 629-630.

69. McKane 1986, 1.172—-173, 175.
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acerbating her situation (7:26; cf. 16:11-12).”"" Her heart, stubborn and rebellious (5:23), polluted
by evil (3:17; 4:14; 16:12; 18:12), directed ‘backward and not forward’ (7:24), has led her to other
gods (9:14). But this predicament does not initially keep Jeremiah from insinuating that the
people are at least partially competent moral agents and addressing them as such. In 4:14, he en-
treats them to ‘wash their hearts’ so they might be delivered and opens his Temple Sermon with
a series of conditional clauses (7:5-7). Yet these buoyant notes are eventually drowned in a chor-
us of deep despondency. For Jeremiah also states that the people do not know how to do good
(4:22). And while they might have eyes to see and ears to hear, they refuse to use them (5:21).
Speaking to the people becomes futile. It is not simply that they will not listen; having uncircum-
cised ears, they cannot listen (AMWP> 19317 RS, 6:10).”" Jeremiah is even told not to interceed
for the people because the window of opportunity has closed (7:16-20).

Such an indictment leads to the conclusion that Jeremiah speaks to a people beyond reform-
ation (7:27).” They are no different than the nations and stand under the same judgement (9:24—
25). By comparing the people to an Ethiopian who cannot transform his skin and a leopard who
cannot change its spots (13:23), Jeremiah betrays his conviction that Israel’s state cannot be re-
solved by human endeavor: they are u#nable to do good?™ Describing her present inability as the
result of habitual performance, ‘training in evil’ (@71 1Y), does not soften this indictment.
Jeremiah’s analogies do not suggest that she is ‘“virtually’ incapable of change,” but that change
by human undertaking is now an absolute impossibility (whatever may have been the case be-
fore).” Eventually, Jeremiah will even abandon the heart-circumcision metaphor altogether: Is-

rael needed more than heart-repair (4:4); she needed a heart-transplant (24:5-7). In the end, the

70. Thompson 1980, 289. Lundbom (1999, 1:483) correctly notes that 32385 851 MRS (v24) does not imply re-
gression. Nevertheless, the 12 of comparison in 7:26 does. While the prominal suffixes in the preceding verse are
ambiguous (see Craigie 1991, 116), understanding the implied subject as the present generation is not problemat-
ic since the rebellion has lasted to the present day. Amending 83798 in v25 to the 3 masc plur of the LXX and
Syr. helps to resolve these tensions (McKane 1986, 1:173). These difficulties do not impinge on the overall
point.

71. Holladay 1986, 1:214.

72. Craigie 1991, 125. This position stands regardless of the textual problems in 7:27. Elsewhere, Jeremiah conveys
the people’s propensity to reject his message (cf. 1:16-19; 5:1-5; 6:10, 16—18; 8:23-9:5; 18:18). For an argument
for the MT of v27, see Lundbom 1999, 1:484.

73. Craigie 1991, 193, 314, though he thinks the verse has been inserted. On the nature of the construction, see Hol-
laday 1986, 1:415; Jotion 1991, §167m.

74. As assumed by Carroll 1986, 305; Thompson 1980, 374; Lundbom 1999, 1:687 (with caution).

75. So Fretheim 2002, 140. The only other time the adjective % appears is in 2:24 where it means ‘accustomed’.
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human ineptitude that waylaid the initial covenant was not to be resolved by human ingenuity.
The remedy had to come from somewhere outside Israel and yet it also had to root out and af-

fect something at the very core of her existence.”

2.3.1.2. The New Covenant and the Gift of Moral Competence

The new covenant will not be characterised by the apostasy which dominated the previous
one. In fact, the anthropological situation will be entirely different since YuwH pledges to trans-
form Israel’s heart by inscribing Torah on it and placing the fear of him within (31:33, 32:40).
Furthermore, he will give the people ‘one heart and one way’ (32:39).

Previous descriptions of the heart provide the background for this promise.”” The metaphor
of writing on the heart is used to describe the inclinations of people. Judah’s sin is ‘written ... on
the tablet of her heart’ (339 MI5~5W..."3112) because her predilection is for sin (17:1). To
write Torah in the heart is then to reorient Israel’s will so that she is predisposed to obey.” The
first clause of the colon communicates a similar thought: ‘I will put my Torah within/ among thent

(@37P3 NMINTAR NN, 31:33).79 While this phrase could be taken to mean that Torah will be

76. After surveying moral identity in Jer, J. Lapsely (2000, 52) concludes that Jeremiah continues to assume a basic-
ally intact model of the virtuous moral self, capable of knowing and doing the good.” Jer’s depiction of humans
as corrupt represents a ‘minor chord’ which is only concerned with his generation (52, 58, 64). Curiously, how-
ever, Lapsely fails to mention 7:24-27 and 11:7-8, both of which indicate that Israel’s apostasy goes back to her
origin. Though she argues that people retain the ability to repent, beyond chapters 2—4 she only cites 18:11 and
discusses 24:5-7. The former hardly supports her conclusion since in 18:12 the people answer, ‘In vain we will
follow our own plans ... each according to the stubbornness of his evil heart.” Likewise, her reading of 24:5 as-
sumes that those in the remnant are good; but the text says that YHwH will regard them for good (i.e., for a good
end). Finally, her distinction between the people’s problem being located 7 the direction of the will and not 7n their
capacity fo exert the will hardly supports her conclusion that the people are capable of good (50). Apparently, she
believes making a distinction between the moral will and moral equipment allows for this (51). But it is unclear
how the will is not part of the moral equipment since it is ‘the thing which controls moral decision-making’ (50).
And it is hard to see how a will permanently predisposed toward evil does not render persons incapable of good.

77. Lundbom 1999, 2:468.

78. Jeremiah is not promising a developed cognition so much as a reprogrammed and enlivened will (pace Carroll
1986, 611-612; Potter 1983; cf. Leuchter 2008, 57—60). Though people will no longer need to say know YHwH!’
(v34), such knowledge is covenantal and inseparably linked to obedience (cf. 2:8; 9:3, 23; and esp., 22:15-16). See
further Brueggemann 1998, 293-294; Jones 1992, 401.

79. Some resolve the issue of the gatal perfect ("NN3) by detecting a scribal error (e.g., Holladay 1986, 2:154; Carroll
1986, 610). However, in some poetic texts where a gaza/ in the first clause of the colon is followed by a wegatal in
the second clause, the events described occur simultaneously; e.g. Ps 139:13:

For you formed (N°32) my inner parts;
you knit (3D00) me together in my mother’s womb.
Here, it is not as if God’s fashioning work started in the past, but will finish in the future; ‘in my mother’s
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set in the midst of the congregation, other occurrences of 37 with a5 in Jeremiah suggest oth-
erwise. Take 4:14: ‘Wash your hearts (739) from evil...! How long will your wicked thoughts
lodge in your inner parts’ (73793, cf. 23:9)? The command to wash the ‘heart’ is connected to
thoughts ‘in your inner parts’. Similarly, the focus of YuwH’s work in 31:33 is primarily anthro-
pological.” The new covenant ‘kiindigt eine radikale anthropologische Erneuerung des
Gottesvolkes.”'

Corresponding to this pledge, in the following chapter YHWH promises to give Israel ‘one
heart and one way’ (TR 7T TR 35, v39).” Modified by ‘one’, heart and way characterise a
singleness of devotion which can be juxtaposed to previous descriptions of Israel seeking many
lovers (3:1; cf. 3:2; 4:30).” As the infinitive M7 indicates, YHWH’S gift results in Israel’s fidel-
ity. Verse 40c-d expounds the gift:* God will place the fear of him in the heart of the people so
that they do not turn away. Again a purpose clause reiterates that the obedience required for cov-
enant relationship results from a divine gift:* The gift of God constitutes Israel as a competent
moral agent who is inclined to live in accordance with God’s will.*

Verse 41 says that YHWH performs the reconstituting act ‘with all [his] heart and all [his] soul’
("35-523 "w23-523). Here an expression reserved to communicate the pinnacle of human re-
sponsiveness now describes YHWH’s initiative to achieve such responsiveness. Human agency is
thus grounded in divine agency.” Furthermore, in pledging to cut the new covenant, YHWH en-
sures that he will continne doing good to the people (3370 OIT™IARD IWNR-RD, v40)—a
‘good” which must be understood in terms of his transformative gift that enables Israel to offer

the reciprocity necessary for covenant relationship. For Jeremiah, then, it is as the divine agent

womb’ makes that reading absurd. Instead, the different tenses seem to suggest a totality of action: God began
and completed the process. See Moon 2007, 276-277.

80. Moon 2007, 272-276; cf. Schenker 20006, 26-31.

81. Seebass 2003, 33. See also Raitt 1977, 178. Holladay (1986, 2:198) is probably right to understand the text as
dealing with the corporate will and intention of the people.

82. The LXX’s ‘another heart’ and ‘another way’ suggests that either it or the MT has confused TMX and 7N in the
Hebrew Vorlage.

83. Jones 1992, 417.

84. Fretheim 2002, 466.

85. Keown and Scalise 1995, 160. Compare 7:23.

86. On the issue of Torah in the new covenant, see Schenker 1991. Compare Adeyemi 2006, 320.

87. Importantly, the restoration of the divine-human relationship is announced in the terms of the covenant formula
with the accent placed upon YHWH’s commitment (7383, v38). So Lundbom 1999, 2:518, 520.
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continues to work in Israel that she becomes more and not less of a competent agent.88 Divine and

human agency stand in direct and positive relationship.

2.3.2. Ezekiel and the Recreation of Moral Agents

Issues regarding humanity’s moral competence saturate the book of Ezekiel. Like Deuteronomy
and Jeremiah, Ezekiel contains the hope that God will transform people into faithful covenant
partners, all the while bringing his own unique contributions and perspective to such hope. The
two passages that most directly reflect on the these themes are 11:17-20 and 36:24-27. Differ-
ences notwithstanding, both passages speak of 1) deliverance from exile, 2) cleansing from idol-
atry, 3) the transformation of Israel’s personhood, 4) a resulting obedience, and 5) a reinstate-
ment of the covenant formula. In both texts the divine agent is the source of transformation,
which is especially reflected by the repetition of the Leiswors 103 (‘give’).” In what follows, we will

consider how this gift relates to human agency.

2.3.2.1. The Gift of a New Self and Divine Spirit

Ezekiel declares that Yuwn will replace Israel’s heart of ‘stone’ (JAX) with a heart of ‘flesh’
(w3, 11:19; 36:26). ‘Flesh’ must be defined both in contrast to ‘stone” and by its being the place
where the new heart is inserted. A heart of stone most likely expands Ezekiel’s earlier descrip-
tions of Israel’s heart as ‘hard” (WP, 2:4; 3:7).” If the hard heart is a stubborn one, a stony-heart
is calcified in unresponsiveness.91 To place a ‘heart of flesh’ in Israel, then, is to give Israel a sens-

itive disposition, responsive to YHwi.”” Importantly, Ezekiel says that the heart of stone is re-

88. That human agency is not abrogated is suggested by the result clauses ‘that they may fear me’ ... ‘that they might
not turn from me’ (vv39b, 40d). Holladay (1986, 2:198) asserts, “The passage offers no solution to the riddle of
how the new situation will reconcile human freedom with the new exercise of God’s sovereignty in injecting his
law into the heart of the people.” However, we might need to consider the possibility that Jeremiah does not
correlate human freedom with autonomy; that in fact, human freedom is experienced most fully under the exer-
cise of divine sovereignty.

89. 113 appears 3x in 11:19 and 4x in 36:26-27.

90. Block 1997, 1:353.

91. Compare the ‘soft’ (727), responsive heart of Josiah (2Chr 34:27).

92. Due to Ezekiel’s insistance on both physical and heart circumcision for participation in worship in the new
temple (44:7-9), and that nowhere does he actually describe the heatt being circumcised, it is best to understand
that concept as the one being described in 11:19 and 36:26; so Le Déaut 1981, 183.

36



RESTORATION AGENCY: DEUTERONOMY 30, JEREMIAH 31-32, AND EZEKIEL 36-37

moved from the ‘flesh’, insinuating that a stony heart is unnatural. Putting a heart of ‘flesh’ into
‘flesh’ thus completes the human constitution.”

The ‘new’ heart (36:26) that God will give is also a singular heart (11:19). Coming as it does
after the removal of idols (v18),” ‘one heart’ (TMR 3)” carries a similar connotation to Jeremi-
ah 32:39—to be singular in focus.” Added to this new heart is a new spirit (&I mM17). The
absence of an article or pronominal suffix in 11:19 introduces some ambiguity: Is this God’s
Spirit or a human spirit? Since the concern is with the duplicity of the human mind and will and
since describing God’s Spirit as ‘new’ seems odd, it would appear that ‘spirit’ refers to the human
spirit here. M7 thus correlates with 3% to describe an anthropological renovation.” Regardless,
in 36:26—27 Ezekiel closely associates the gift of anthropological renewal with the bestowal of

Yuwr’s own Spirit (71117),” and there the two cannot be separated.”

2.3.2.2. Obedience through the New Self and Divine Spirit

In both texts, God’s gifts of a new Self and divine Spirit are intended to bring about obedi-
ence; in both Israel’s ‘capacity for right action is dependent upon a radical change in their be-
ing.”'" But whereas in chapter 11 this is communicated through a purpose clause ('[SJ?D'D, v20),
chapter 36 says that YHWH will make (") Israel obey (v27). It appears that the gift of the di-
vine Spirit has somehow intensified the connection between divine and human agency."
Through the Spirit-gift, God participates ‘directly in man’s new obedience.” This does not
render Israel’s agency inconsequential, however, as the restoration involves her cleansing the

land of idols (11:18)."” Nevertheless, even this act is not detached from Yrwn’s influence since it

93. Lapsley 2000, 104; Greenberg 1983, 2:730.

94. Cooper 1994, 143: “pipw is always associated with idolatry’. See also Grisant 2005, §2.

95. The LXX reads €tépay, while the Syriac and Targum revise according to & in 18:31 and 36:26.

96. Cf. 1Chr 12:33, 38; Ps 86:11. For its opposite, compare Ps 12:3.

97. Joyce 1989, 111; cf. Raitt 1977, 181.

98. Block 1997, 1:353; 1989.

99. As Greenberg (1983, 2:730) notes, Vs. 26a is explicated by vss. 26b—27a’.

100. Lapsley 2000, 105.

101. Williams (1976, §520) lists 7 as a purpose clause. Joiion (1991, §169g) notes that while it is especially used to
indicate purpose, it can also have consecutive force. "W followed by WX MR does not allow for this ambi-
guity (cf. Eccl 3:14).

102. Zimmerli 1979, 2:249.

103. Block 1997, 1:352.
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comes as the ‘declaration of YHWH’ and as a response to the outburst: YHWH, Yox (FTON) are
making a complete destruction of the remnant’ (11:13). If YHwH’s refusal to destroy the remnant
is borne out by the remnant’s actions, then those actions must somehow be attributable to divine
agency.'”

But it does not appear as though divine and human agency are related in inverse proportion
to one another. For one, in 36:23 human agency is shown to be integral to YHWH’s purposes. As
M. Greenberg notes, ‘God’s holiness ... would be vindicated and acknowledged by all nations,
through the agency of Israel.”'” It is through the creation of 2 new humanity that is both formed
by and taken up in divine action (vv26—27) that YHWH would make his glory known. Further-
more, the descriptions of Israel loathing herself and her former practices make little sense if her
humanity has been abrogated (36:31). Rather than effacing human agency, it would seem that
God has actually reinforced and enhanced the efficacy of the newly created moral agent by work-
ing directly through her obedience." This inference finds support in Ezekiel’s vision of the val-

ley of dry bones.

2.3.2.3. The Dry Bones lllustration

The vision of the valley of dry bones illustrates how at the restoration God will create Israel
anew. ‘Created’ is an apropos description since the discourse powerfully evokes the Genesis nar-
rative to advance its point: ‘Behold I will send breath/Spirit into you so that you live’ (238 12T
DN M7 823 8°3; v5 cf. Gen 2:7).'” The comparison with creation is made possible by
Ezekiel’s insistence that the exiles are dead.'” It is notable that after God has placed sinews,
flesh, and skin on the bones, they still need ‘breath/Spirit’ (vv7-8). Drawing on the creation nat-
rative, the bones cannot be considered alive until God sends his breath/Spirit into them (vv9—

10)."” The indwelling of YHwH’s Spirit is thus native to reconstituted human nature.

104. So Lapsley 2000, 104: “Verses 17—20 should be read all together as one divine act of deliverance.’

105. Greenberg 1983, 2:735, presumably taking the 3 in @23 to denote agent or means (cf. Williams, § 243, 245).

106. Greenberg (1983, 2:735) believes that ‘God’s uninterrupted glorification entails the curtailment of human free-
dom.” This is only the case if one accepts a particular definition of ‘freedom’.

107. See further Crane 2008, 94, 99, 100; Kutsko 2000, 137; Seitz 1992, 53; Zimmetli 1979, 2:257-2:258.

108. As indicated by the fact that the bones are very dry (v2), have been slain (v9), and come up from graves (vv12—
13). So Lapsley 2000, 170.

109. Block 1992, 34. Of course, this is at some variance with the creation story itself, since it involves M7 rather
than W) and W02. Paul exploits this vatience in 1Cor 15:45.
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Importantly, in the vision YHWH’s creative activity is not devoid of human means; it comes as
a result of Ezekiel’s obedience to the command to prophesy (vv4, 7). And while Ezekiel testifies
on YHwH’s behalf that this is what Yuwn will do (vv5, 12), it is precisely as Ezekiel prophesises
("R23712) that Yrwn works.'"’ This dynamic sequence is explicitly repeated in a second stage re-
garding the indwelling of the Spirit (vv9—10).""" Both phases of the vision vividly demonstrate
that YHWH’s saving plan will utilise the means of Ezekiel’s obedient speech (v12), even though
the creative activity is fully attributed to God.""

Such observations become more suggestive if one accepts that throughout the book Ezekiel
himself represents the newly created agent.'” Significant in this respect is the address ‘son of
man/Adam’ (B37T8773). Son of man most certainly suggests a ‘human’ and so distinguishes
Ezekiel from God."* And yet his being completely under the influence and power of the Spirit
along with his exercising obedience toward God (cf. 2:2; 3:12, 14, 24; 8:3, 11:1) distinguishes
Ezekiel from his audience. It could be that the phrase denotes humanity in its mortality as in
31:12; and yet this is also the only time (out of 94 occurrences) when Ezekiel is not specifically
addressed. To understand the import of the title as ‘mortal’ without considering Ezekiel’s life
seems imbalanced.'” When the latter is taken into account, ‘son of man’ denotes Ezekiel as a
true 3TN: ‘a model of the human creature who does hear the divine word, who responds fully
and appropriately to what YuwH is doing.”''® As one vivified by Ynwi’s ‘Spirit’, he acts # the di-

vine will; therein his agency is substantiated.""”

110. Likewise Block (1997, 2:376) suggests that the awkward syntax ‘emphasizes the connection between the proph-
etic word and event.” So also Zimmerli 1979, 2:257: ‘[T]he prophet participates in the divine activity’; contra Fox
1980, 8-9.

111. On the two stage process and parallelism between vv4—8 and vv9-10, see Block 1997, 2:375n37. On the rhetor-
ical effect of dividing restoration into two stages, see Fox 1980, 10-13.

112. Davis (1989, 1106) asserts that Ezekiel does not envision ‘a new creation which eliminates the element of willful
obedience, but rather a radical act of forgiveness which ... frees Israel from the burden ... of the past and
renders it capable of hearing, of forming new habits, and of entering into a new relationship with Yuwn’. While I
agree that Israel’s wilful obedience is not eliminated, reverberations of the creation story suggest something
much more radical than forgiveness and the capacity to form new habits.

113. For an extensive argument on this subject, see Lapsley 2000, 116-117.

114. Greenberg 1983, 1:61.

115. Cf. Brownlee 1986, 26; Greenberg 1983, 1:62.

116. Davis 1989, 83—84, emphasis removed.

117. Interestingly, the first time Ezekiel is called ‘son of man’ is also when he is infused by the Spirit (2:1-2).
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2.3.2.4. Motivation and Initiative

In chapter 11 the objective of the divine gift is simply to reverse Israel’s situation by making
her obedient (11:20; cf. 5:7, 11:12). In chapter 36, however, the explicit reason given for saving

11 :
® These verses unambiguously

deliverance is YHWH’s concern for his reputation (vv21, 22, 23).
and emphatically communicate that restoration will not be for any good done by Israel;'"” in fact,
she is to feel shame for her past (vv31-32), understanding that her disobedience is the reason the
divine name requires vindication.'” There is an innate connection between Israel’s fidelity and
YuwH’s reputation; a desire for the latter motivates the establishment of the former."”' So while
in chapter 11 the prospect of Israel’s obedience motivates YHWH’s work, in chapter 36 obedience
can only be understood as a penultimate motivation—YHwWH’s own glory being the ultimate mot-
ivation. In either case, any obedience or remorse on Israel’s part must be understood as the lo-
gical outcome of a divine saving initiative, the result of God’s transformative gift.'” In both texts
‘the yearning of Yahweh for the obedience of his people ... [is] satisfied through a remarkable
divine initiative whereby Yahweh will grant as gift that which he previously demanded.'* The

reciprocity necessary for covenant relationship is therefore the outcome of and not the pre-

requisite for the gift-event.

2.4. Conclusion

In all three books considered, catastrophic events—whether prospective or retrospective—give

way to fresh reflections on the moral competence of human agents. To one degree or another all

118. Joyce 1989, 97.

119. The negation of a noun clause with 8% is emphatic (Joiion 1991, §160c; Block 1997, 2:349, 2:351n82).

120. See Greenberg 1983, 2:728-2:729.

121. Allen 1990, 179; Joyce 1989, 127.

122. Cf. Davis 1989, 115.

123. Joyce 1989, 99n55. On the relationship between divine initiative, gift and human obedience, see further Davis
1989, 115-116. In contrast to 11:17-20 and 36:22-28 is 18:30-32, which describes Israel’s transformation as the
obedience she must offer. This passage gives a conflicting impression of the nature and purpose of transforma-
tion and introduces a tension into the book as a whole (Joyce 1989, 125).
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three prescribe an anthropological transformation as the cure for the lack of such competence.124

Somewhat unclear, however, is the extent to which humans are incompetent, the role humans
play in their transformation, and the relationship between divine and human agency in the trans-
formed existence.

All three books introduce ambiguity when they place transformation under the responsibility
of the human agent (Deut 10:16; Jer 4:4; Ezek 18:30-32), while also promising it as a divine act
(e.g., Deut 30:6; Jer 31:33; 32:39-40; Ezek 36:26—27). Textual gaps make Deuteronomy 30:1-10
particularly susceptible to different understandings of human competence and divine agency. A
careful reading of Jeremiah and Ezekiel, however, suggests that both prophets at least come to
despair ‘that unaided or unimproved human nature could ever meet what God expected.'” Here
it would seem that God’s gift of transformation provides the solution to a comprehensive in-
eptitude.” As such, any human response, including repentance, must come under the power of
God’s creative initiative.

Along with evidencing a more dire pessimism about human competence, both prophets in-
sinuate that God’s saving agency perpetually works in the newly created moral agent (Jer 32:39—
40; Ezek 36:27). While on certain constructions of divine and human agency this would neces-
sarily limit human agency, it must be remembered that here the goal of the divine work is the es-
tablishment of human participation in a mutually affirming relationship, the reinstatement of the
covenant formula."”” If the prophets cannot conceive of a relationship with God devoid of genu-

ine reciprocity,'*

then it seems unlikely that either prophet believes the divine gift diminishes the
human contribution to that relationship or damages the integrity of human agency. Neither

would it seem that God has decreased his expectations of humans.'”” Rather, both prophets

124. Raitt 1977, 181: ‘It will not do merely for God to elect Israel and try it all again one more time.... God has to
deal with their proven and enduring tendency toward waywardness’ (emphasis his). So also Gowan 2000, 69.

125. Raitt 1977, 176.

126. However, compare Lapsely (2000, 63), whose argument seeks to demonstrate how even Jer 31:31-34 could be
read as YHWH’s response to Israel’s initiative.

127. See Freedman 1964, 431.

128. See Raitt 1977, 178.

129. While Raitt (1977, 181) believes that the ‘conditionality’ of the Mosaic covenant ‘has been wholly superseded’ in
the prophets’ messages, he rightly insists that ‘the moral rigor of the Mosaic Covenant is not abandoned.” Simil-
arly, speaking of the latter portion of Jer, he states: “The amazing thing in these passages is the tenacity of hold-
ing together both the salvation era sign-marks of election, forgiveness, deliverance, and the refusal to comprom-
ise away the necessity of moral preconditions, even if those moral preconditions are fulfilled by God as an
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speak of an ongoing aspect of divine gifting which continues to provide the grounds for and

possibility of human ability and responsibility.

arbitrary act of his divine prerogative.... God’s standards have not changed, and ultimately what he expects of his
people has not changed. But the source of initiative and the divine strategy are so radically transposed that we
sense that we have been brought to the beginning of a new era’ (179). And further, ‘{m]an is still evaluated by his
actions in relation to the norm of the law.... Here, however, the man who is evaluated by the norm of the law is
no longer natural man left to his own power and his own instincts toward goodness’ (176). See also Gowan
2000, 72-73.

42



II. SEcoND TEMPLE
JUDAISM

43



Chapter 3

(QUMRAN

3.1. Qumran and Scripture

3.1.1. Introduction

We launch our study of the interpretative traditions of these important restoration narratives by
turning to the Dead Sea Scrolls. The Scrolls reveal how Scripture stood at the heart of the Qum-
ran community’s self-understanding. Moses, the Prophets and David offered one unified testi-
mony that was imperative to understand (4QMMT C10)." 4QMMT is representative in this re-
spect. Its self-professed raison d'étre is to explicate Scripture’s voice (C10). There we find that the
errors of an opponent could not be separated from his failure to read rightly. It is therefore un-
surprising that C10-31 presents an exposition from Scripture intended to set him on the proper
path so that he, and his community, may be counted righteous (C30—32).” The stakes set on right

reading could not be higher; a more elevated view of Scripture is hard to imagine.

3.1.2. Qumran and Deuteronomy 30: Non-Liturgical Texts

3.1.2.1. 4OMMT

"to you we have [written] that you must attentively consider the book of Moses [and]
the book[s of the prlophets and of Davi[d...] "'[the annals of] each generation. ..."...
And further it is written that [you shall stray] from the pa[t]h and this evil will encounter

1. The view that C10 refers to a tripartite division of the HB has come under scrutiny (e.g., Lim 2001; Ulrich 2003).
Nevertheless, as the citation formulas indicate, C10 refers to authoritative texts. Since David is paired with the
books of ‘Moses’ and the ‘Prophets’, his life was to be ‘attentively considered’ (1°3) through reading (C23, C25).

2. Bernstein 1996, 49.
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[you]. And it is writ[ten: "*and it shall happen] [when "a]ll [these] thing][s] shall befall you
at the e|nd of days, the bles[sing and] the curse, [and you shall return it to] your [heart]
Pand will turn [to him with al]l your heart '*and with a]ll [your] soul at the end [of time.]
"[And it is written in the book] of Moses and in the b[ook of the prophet]s, that there
will come [...]... [...] [.-.] «--[.--] ---[--+] ...""[the bles]sing[s...] ... [...] in the days of
Solomon the son of David and also the curses ’[which] came in the days of [JerJoboam
son of Nebat and up to the ex]i]le of Jerusalem and of Zedekiah, king of Juda[h] *[that]
he should bring them in [...]. And we are aware that part of the blessings and curses
have occurred *'that are written in the blook of Mos|es. And this is the end of days,
when they will return in Israel **to the Tol[rah...] and not turn bac[k] and the wicked will
act wick[edly] and [...] *and [...] remember the kings of Israe[l] and attentively consider
their deeds, how whoever of them *was respecting [the ... To]rah was freed from afflic-
tions; and those who so[u]ght Torah *[forgiv]en sins. Remember David, one of the pi-
ous [and] he, too, *was freed from many afflictions and was forgiven. And also we have
written to you “some of the works of the Torah which we think are good for you and
for your people, for we s[a]w *that you have intellect and knowledge of the Torah. At-
tentively consider all these matters and seek from him that he may support *your coun-
sel and keep far from you the evil scheming of Belial, *’so that at the end of time, you
may rejoice in finding that this part of our words are true. >'And it shall be reckoned to
you as righteousness when you do what is upright and good before him, for your good
“and that of Israel. (4QMMT C10-32)’

While all Scripture unanimously testifies to the community’s existence, the final chapters of
Deuteronomy play a leading role. The exposition above opens with two (possibly three) citations
from Moses’ fifth book: Deuteronomy 31:29 is followed by what appears to be a combination

quote from 4:30 and 30:1-2.

3. Taken from 4Q397 f14-21; 4Q398 f11-13, f14-17 co/ II. 1 assume Kister’s placement of C18-24 against
Strugnell 1994, 67-70. See the discussion by Qimron 1996, 12—13. All translations of DSS are taken from Garcia
Martinez and Tigchelaar 1997 and only revised where necessary to comply with the original. On 137737 n3pn
as ‘this part’ (C30), see Fraade 2000, 517.
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And further it is written:

you shall stray from the
path and this evil will en-
counter you.

HDI'HPW '[1'[”?3 —Monw
yvan
And it is written:

and it shall happen when all
these things shall befall you
at the end of days ("> &

03T 5o iy 8
DM NNRA TONT), the
blessing and the curse
(MS5pm m273m), and you
shall return it to your heart
(235> 5% mMavwm) and
will turn to him (158 rn3w)
with all your heart and with
all your soul (72335 523
mowD) ©1931) at the end of
days (@mnT DOIMND;
4QMMT C12-16)

For I know that after my death you will

surely act corruptly and you shall stray
from the path (777771 ©nN70Y) that 1

have commanded you. And evil will en-
counter you at the end of days (AR
DM NPIMR3 YT OonN), because
you will do what is evil in the sight of
YHwH, provoking him to anger through
the work of your hands. (Deut 31:29)

When you are in tribulation, and all
these things find you in the end of days
(ManR3 A58 T 5D TRzm
o), and will turn to YHWH (D2
mim=TY) your God and obey his voice.
(Deut 4:30)

And it shall happen when all these

things shall befall you, the blessing and
the curse (TSv w3a@> M

Mo5pM D73 A9RT BI3TATO),
which I have set before you, and you
shall take them to your heart (Nawm
7335-58) among all the nations where
YHwH your God has driven you, and will
turn to (N3wWY) YuwH your God, and
obey his voice in all that I command you
today, with all your heart and with all
vour soul (wD3"52531 7335-523, Deut
30:1-2)

As the underlined portions indicate, the language of 4QMMT C12-16 is lifted from Deutero-
nomy.* The citation is in two parts, introduced and divided by the refrain ‘as it is written’.” The
first part is from Deuteronomy 31:29, where Moses forecasts Israel’s apostasy after his death.
G.J. Brooke attributes the differences between text and citation to a certain Tendeng: ‘As in sev-
eral other places, MMT here abbreviates the scriptural text by omitting the redundant phrase
ODNN MNMB WN and it replace [si] the periphrastic construction DDA NRAPY with a verbal

pronominal suffix.”” MMT also changes the suffixes from plural to singular in order to apply the

4. Brooke 1997b, 78.

5. 212 281 (C12) indicates that a quotation has been lost.

6. Brooke 1997b, 77.
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citation to its addressee (C10).” Thus with a desire to appropriate the text for his present situ-
ation, our author maintains that Scripture has a powerful voice that needs to be heard.

Importantly, for our author, the evil that will come upon the people in Deuteronomy 31:29
occurs @M NMIMAXRA (in latter days/at the end of days). But this phrase does not appeat until
the second quotation. The phrase might have provided a link to Deuteronomy 4:30, which was
then easily read into 30:1-2. The similarities between Deuteronomy 4:30 and 30:1-2, however,
make it difficult to determine if the former is actually echoed.® Our author might simply have
read the phrase from 31:29 into 30:1-2.” Regardless, the outcome is the same: in Deuteronomy
30 Moses forecasts the ‘end of days’."

Our author believes himself to be living on the cusp of the eschatological era (C21). While
the blessings and curses have already taken place in part (C18-C20)," a new scene is about to un-
fold. The question of what this new movement will entail is answered in C21-22:

] 123w 8197 [ - NS SROwea 123wtw 0T DOTAR XTI

The meaning is difficult on any account. Who or what is returning and how should we recon-
struct J12? Qimron and Sturgnell have the translation “when they [i.e. the blessings] will return to
Israel forever and not be cancelled...”” In order to do this, they have (1) taken 2 directionally,
(2) reconstructed JND as TMIND, and (3) understood the final phrase MR 13W° X121 with
77m]n5 to describe the permanency of the new situation. In support of this proposal is that Is-
rael has not been the subject of any verbs in the section thus far. Based on the preceding clause,

the ‘blessings and cures’ are the closest candidates for the antecedent.

7. Brooke 1997b, 77

8. We can be sure that Deut 30 is echoed due to the phrases ‘the blessing and the curse’ and ‘you shall take [it/
them] to your heart’. And yet in Deut 30 there is no mention of ‘end of days’, a phrase our author firmly places
in his second quotation. Deut 4:30 does contain this phrase, but there the blessings and curses ‘find’, rather than
‘befall’.

9. Qimron and Strugnell 1994, 55.

10. Bernstein 1996, 48.

11. Garcia Martinez (1996, 21-22) argues that this is not a reference to eschatology on the basis of the phrase’s
meaning in Deut 31:29 and on account of the community’s belief that this history had already played out. But
the citation stops precisely before D37 NINR3 in 31:29. By transferring the phrase to the end of Deut 30:1
and 2, MMT associates the ‘atter days’ more with the time for ‘turning’ than with previous periods. See also
Fraade 2003, 161. For a supporting conclusion on Florilegium, see Brooke 1985, 176. On the expression N?IMR3
0" 7 at Qumran, see Steudel 1993.

12. Qimron and Strugnell 1994, 61. Garcia Martinez (1996, 22n27) does not take Qimron and Sturgnell to be assum-
ing that ‘blessings’ are the subject. But compare Qimron and Strugnell 1994, 60n18, 61n22.
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However, this consideration must be balanced against the evidence that these lines give an
interpretation of Deuteronomy 30:1-2 and in those verses the blessings and the curses never ‘re-
turn’ (37W), they only ‘come’ (813), while Israel is the subject of 3 three times. With that, the
clause that immediately follows speaks of ‘the wicked” who ‘act wickedly’. This description fits as
a juxtaposition to the righteous who keep Torah. Supporting this reading, F. Garcia Martinez ar-
gues (1) that it is better to translate 3 locatively, ‘in Israel’, on the basis of the line’s preference
for using % to indicate direction, and (2) that ] should be reconstructed as 771]N% instead of
7105 on the basis of passages like 1QS 5:22; 4Q171 f1 2:2-3." On balance, it seems prefer-
able to maintain our original translation and understand these lines as describing a new era which
is ripe for recommitment to Torah (cf. 4QFlor 1-3 ii:3). If so, 7R 12> X171 (‘and they will
not turn back’) should be understood in relation to 7N SRW3 13W W as qualifying the
type of obedience the people offer (resolute) more than the length of blessing (continual)."*

As a motivation for obedience, the addressee is directed toward the lives of the kings, espe-
cially David, who sought Torah, performed righteous deeds, and were granted forgiveness of
sins (C23-26). Since eschatological rejoicing comes on the basis of Torah-faithfulness (C30),"”
the addressee must seek Torah for his own sake and for his community (C23—-26). And while
such practices would certainly have provided a sociological function (as all communal practices
have), what ultimately matters is that the works performed are done ‘before him’ (1385); i.c.,
God who has the ability to reckon righteousness (C31).

The process of seeking is closely connected with the act of reflecting: By attentively consid-
ering the works of the kings, the addressee is to seek Torah (C23, C28). Beyond seeking Torah,
the addressee is implored to seek God, both for assistance and for protection from Belial (C28—
29). At Qumran, the world-scene is more complex than a person autonomously following Torah
uninhibited by outside agents. Rather, people act on a battleground of cosmic forces. Since one’s
desire to act rightly can be frustrated, it is necessary to seek the aid of God, who is able to stay

any powers that might curtail the faithful’s obedience."®

13. Garcia Martinez 1996, 18—19. So also Fraade 2003, 153.

14. Cf. 1QS 1:16-17; so Fraade 2003, 153n10.

15. Strugnell and Dimant 1988, 94.

16. See the descriptions of a ‘three-actor drama’ in Martyn 2006, 177-178.
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But it is difficult to determine whose initiative stands behind the restoration and how com-
petent people are thought to be. The fact that ‘intellect and knowledge’ qualify the addressee for
receiving instruction (C28) suggests that he holds a degree of competence: he is able to seek God
through exegetical reflection. Still, he needs the instruction, as well as God’s support and protec-
tion (C29). He would thus seem competent to elicit God’s support, but not completely compet-
ent to obey without God’s support. Although it is not altogether clear what instigates the period
of seeking, MMT does evidence a community who read Deuteronomy 30:1-2 as bespeaking an

eschatological period in which people obey Torah.

3.1.2.2.11QT

Another text in which we find Israel’s story being told against the backdrop of Deuteronomy
30 1s 11QT. After cataloguing the curses that have come upon Israel, 59:5-13 states:

°And they, themselves, in the lands of their enemies, shall cry “and scream under a heavy
yoke; and they shall call, but I shall not listen, they shall shout but I shall not reply "to
them because of their evil deeds. Rather I will hide my face from them; and they shall be
fodder, *and prey and spoil, and no-one will save them because of their wickedness—for
they broke my covenant “and their soul loathed my law, so that they became guilty of all
wrongdoing. After they shall return "’to me with all their heart and all their soul, in agree-
ment with all the words of this Law. '"Then I will save them from the hand of their en-
emies and redeem them from the hand of those who despise them, and bring them "into
the land of their fathers, and I shall redeem them and multiply them, rejoice in them.
"And I shall be their God and they shall be my people.

Here Israel’s petitions to God are denied on account of their sin (5-8). Eventually, however,
God will receive Israel’s entreaty and redeem her to the tune of Deuteronomy 30:5, 7 and 9."
Though no explicit reason is given for the transition from non-listening to listening, it would
seem that whereas before Israel’s cries were marred by evil deeds (7-8), her seeking is now ac-
ceptable because it is wholehearted (10). Confirming this is the change in verb tenses from im-
perfect (13W) to perfect (BMNVWIT) at the beginning of line 11, which marks the apodosis “#hen
I will deliver them’. It is important to note that even while Israel’s obedience is the impetus for

restoration, God responds in spite of a broken covenant. Since Israel would have no claim on

17. Verbal resonances include, e.g., W, 37, 398, 13, R, IN.
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God and no rights to intervention, salvation remains a gift, even while it entails certain
qualifications.

As in MMT, there is no indication that the divine gift affects Israel’s anthropological state,
and in both texts Deuteronomy 30:6 is conspicuously absent in the retelling of Israel’s story. Per-
haps behind this silence stands an assumption about Israel’s relative competence as a moral
agent. With the proper path revealed, all that remains is for Israel to act. If we are going to un-
derstand what role verse 6 played in Qumran’s reading of Deuteronomy 30, and so better engage

their conceptions of grace, transformation, and agency, we must turn elsewhere.

3.1.2.3. The Community Rule

"This is the rule for the men of the Community/Yahad who freely volunteer to turn
from all evil and to keep themselves steadfast in all he commanded in compliance with
his will: to separate from the congregation of “the men of injustice in order to constitute
a community/Yahad in Torah and possessions, and acquiesce to the authority of the
Sons of Zadok... No one should walk in the stubbornness of his heart in order to go
astray following his heart, *and his eyes and the musings of his inclination. Instead he is
to circumcise (515),"? in unity, the foreskin of intention/inclination/nature (739, and
stiffness of neck, in order to lay a foundation (70"5) of truth for Israel, for the Com-
munity/Yahad of the eternal ‘covenant, which makes atonement (123%)"” for all who
freely volunteer for holiness in Aaron, and for the house of truth in Israel, and for those
who join them... Whoever enters the Council of the Community/Yahad °... shall swear
with a binding oath to return to the Torah of Moses according to all that He com-
manded with all *his heart and with all his soul, in compliance with all that has been re-
vealed from it to the Sons of Zadok, the priests who keep the covenant and interpret His
will and to the multitude of men of their covenant. (1QS 5:1-9)

Column 5 begins a new section in the Community Rule which sets out principles that are
central for faith and practice. That it at one time might have opened the Rule nominates it as a
fruitful place to launch our discussion of Qumran’s understanding of heart-circumcision.”’ Par-
ticularly inviting is this passage’s resonant allusions to Deuteronomy 29-30. Line 4’s injunction
that “a man not to walk in the stubbornness of his heart’ (125 M7™w3 WX T2 X1O) is taken
from Deuteronomy 29:18’s warning against the one who boasts: ‘I will walk in the stubbornness

of my heart’ (P28 335 MI77W3). This motif is followed in both texts by a form of 9. We also

18. From 5% forward comes a string of infinitives, leaving the subject of the verbs somewhat ambiguous. Here, I
have carried forward the masculine singular of line 4. Compare Wise et al. 1996 who have gone with the plural.

19. Tt is noteworthy that 9923% B9 N33 does not appear in 4QS™.

20. See Bockmuehl 2001, 407; Metso 1997, 37n6.
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read that those who enter the covenant return (3W) to the law of Moses—specifically to “all
which he commanded’ (X =WNX 9132), ‘with all their heart and all their soul’ (35 9123
w3 91231, 5:8-9), echoing Deuteronomy 30:2’s description of the returnees who will ‘return
(N3w7) to YHwH ... and obey his voice in all that I [i.e. Moses] am commanding you today ...
with all your heart and with all your soul’ (7335"23 ... DT T¥n DIR-WR O3>
TwD3~5227). The verbal allusions, thematic resonances, and similar movements between 1QS
5:1-9 and Deuteronomy 29-30 demonstrate the former’s reliance upon the latter.” Again it is
clear that the Qumran community availed themselves of these chapters for constructing and de-
fining their self-understanding.

1QS 5:4 has utilised the language of Deuteronomy 29:18 as a foil to describe the character of
a true covenant member. The one who ‘walks in the stubbornness of his heart’ describes an
apostate. This is evident from 1QS 2:11-17:

"And the priests and Levites shall continue, saying, ‘Cursed by the idols which his heart
reveres, "> whoever enters this covenant, and places the obstacle of leaving his iniquity in
front of himself to fall over it. "When he hears the words of this covenant, he will con-
gratulate himself in his heart, saying: “I will have peace, "*in spite of my walking in the
stubbornness of my heart.” However, his spirit will be obliterated, the dry with the
moist, without mercy. 15May God’s anger and the wrath of his verdicts consume him for
everlasting destruction. May all the "curses of this covenant cleave to him. May God se-
parate him for evil and may he be cut off from the midst of all the Sons of Light...’

From the Rule’s standpoint, a person who walks after a stubborn heart is cursed already.”” Even
if that person has voluntarily departed from the community or been excommunicated, they can-
not be considered true covenant members since they will not endure (2:16-17).” Instead, those
who enter the covenant are ‘to circumcise ... the foreskin of inclinations and stiffness of neck’

(Mwp 7M1 2 057 ... 5D, 5:5). While features of 1QS 5:1-9 align it with Deutero-

21. Less significant verbal resonances are MANOIT and M3 in lines 11-12 (cf. Deut 29:28). The description of
the one who ‘goes after his heart, and his eyes and the musings of his inclination’ in lines 45 might recall Deut
29:3: M5 w1 NwTS 35, Since a description of ears (URAWS DITR) is absent this proposal cannot be
confirmed.

22.1QS 7:18-19 suggests that it is possible for those who have been members less than ten years to return (7:22—
24).

23. On the possibility that there were those within the community who were ‘unbelievers’ at heart, see Merrill 1975,
48; cf. Joosten 2009, 112-113, 115.
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nomy 29-30, line 5 contains significant restyling that introduces integral components of the
community’s reading strategy.

First while Deuteronomy 30:6 speaks of the circumcision of the heart, 1QS 5:5 refers to the
circumcision of the 727, From other occurrences in 1QS, 7% is difficult to define. It seems to
carry the meaning ‘purposes’ or ‘plans’ (4:5, 8:3), but can also mean ‘form’, as in the form of a
clay pot (11:22). Probably more important for determining its meaning here are its appearances
outside 1QS. For example, 1QH" 7:16 states: ‘I know that a man [cannot choose| his way, nor
can a man establish his steps, I know that the inclination (7X%) of every spirit is in your hand.’
The structure of this line associates I%? with ‘establishing steps’ and ‘choosing (?) a way’, sug-
gesting a relationship with human volition. 2 often carries a negative connotation as well, and
so in 1QH" 13:6 there is a plea for God not to leave the person to the devices of the inclination
(7x29). In CD 2:16, the 123, along with the licentious eye (N137 7JV), leads to the downfall of
both celestial beings and humanity (2:17-3:4).

Important for our purposes is also that the scrolls closely associate 9% with the heart:

For you know the inclination (7%%) of every work, and scrutinise every reply of the
tongue. You establish my heart ("3%) [with] your [tea]ching and with your truth. To
straighten my steps on the paths of justice... (1QH" 15:13-14)

you have given a pure heart. The evil inclination (¥ 92%) [you have| remo[ved] (4Q436
fla+bi:10)

And YHWH judged them according to [all] their ways, and according to the thoughts of
the inclination of their heart (@25 92> Mmawrm21). (4Q370 f1i:3)

In the first of these, the fact that God knows every inclination (7%9) is supported on the grounds
that he establishes the heart. 927 is associated with 3% and seems to have the connotation of
‘motivation’. Similarly, 4QQ436 fla+bi:10 links the removal of the evil inclination with the giving
of a pure heart. In our final example, the ‘inclination of the heart’ is the source of devices and
T2 appears to describe the heart’s direction. In sum, % can be used to describe or to denote

the disposition of the will.”* While neutral in itself, 927 is often considered corrupt.”” This survey

24. Or as R.E. Murphy (1958, 334) defines it: ‘ysris the make-up, the nature of something in the concrete, as it acts’
(emphasis his); cf. Qimron and Strugnell 1994, 191-192.
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throws light on 1QS 5:5’s reading of Deuteronomy 30:6: when 1QS 5:5 renders the object of cir-
cumcision as 727 instead of 339, it interpretively understands ‘heart’ as the direction of the
will,” specifically in its tendencies toward evil.

This conclusion is corroborated by a second observation about the differences between these
texts; namely, that whereas Deuteronomy 30:6 has the naked heart as its object (‘[:35'1‘1&), the
Rule supplies ‘foreskin of intentions and zhe stiffness of neck’ (WP WY 2" n571Y). But this

correlates more with Deuteronomy 10:16 than 30:6:

Circumcise the foreskin (N>7) of your heart, and have stiffiess of neck (Wwpn...2297w) no
longer.

Important vocabulary features in 1QS 5:5 overlap with Deuteronomy 10:16 but are absent from
Deuteronomy 30, suggesting that the former was read into the latter.”’ As we have seen, the two
texts assign different agents to the circumcising act: in 10:16 Israel is commanded to circumcise
her heart, while in 30:6 God promises to circumcise her heart. In contrast to ‘the man who walks
in the stubbornness of his heart’, 1QS 5:5 describes community members who have circumcised
their inclinations.”® Along with this descriptive function, DI assumes the illocutionary force of
an imperative for anyone considering the Rule.” By reading Deuteronomy 10:16 into Deutero-
nomy 30:6, 1QS (1) maintains that heart-circumcision is an act on the will which the human
agent is responsible to perform and (2) mutes divine agency by eliminating the promise motif of
Deuteronomy 30:6.”

If circumcising the inclinations represents a defining characteristic and requirement of com-

25. See, e.g., 4Q417 f1ii:12; 4Q422 1:12. See also the reconstructions of 4Q436 fla+bi:10; 11Q6 4 5:16. Le Déaut
(1981, 191-192) attributes this to Qumran’s dualism and anthropology. These wider considerations are ad-
dressed in section 3.2. below (pp.72-93).

26. Seely (1996, 532) suggests that 9% and 335 are basically synonymous. Compare Le Déaut 1981, 192, who notes
that 92" is not a simple substitution for heart.

27. 7w, 197, and WP are all taken from Deuteronomy 10:16. While e Déaut (1981, 191) correctly detects an al-
lusion to 10:16, he fails to pick up on the allusions to Deut 30 in the surrounding context. Freedman and Miano
(2003, 22) see a reference to Ezek 18:30-31 and thus on human initiative. While Ezek 18:30-31 and Deut 10:16
share a common focus on human initiative, the latter is more cleatly in view.

28. With Sanders (1977, 300), I understand the individual to be the subject. Garnet (1977, 60—64), following Brown-
lee (1951, 19n18, 49-19n18, 50), understands God to be the subject. This fails to distinguish between Deut
10:16 and 30:6.

29. See C. Newsom (2004, 6—12) on the significance of the community’s discourse not being restricted to members.

30. So Le Déaut 1981, 192.

53



Qumran and Scripture

munity members, then those members must have begun as partially competent moral agents.
While their hearts had certain evil impulses, they were not so inclined that they could not enact
self-reform. The text does not specify how this reform materialised. Lines 8-9 return to the lan-
guage of Deuteronomy 30:1-2 and are followed by a reference to the teachings of the Sons of
Zadok.” This might suggest that heart-circumcision is somehow related to Zadokite exposition.
However the act occurred, by construing the community’s identity in the light of Deuteronomy
30 and in contrast to the apostate in Deuteronomy 29:18, the Rule assumes that restoration
promises are coming true for the sect as they follow the Zadokite teaching. And while they await
the consummation of that restoration, in its eschatologically visible form the community repres-
ents a proleptic version of the new age (5:8-9). Herein lies the justification for appropriating
Deuteronomy 30:1-10 for their own identity: they have removed their evil inclinations; they live

covenant-keeping lives; and thus, they are the beginnings of God’s eschatological community.

3.1.2.4. Damascus Document

The Damascus Document (hereafter CD) is another text that can be associated with the
movement of which the Qumran community was a part. Since the relationship between the CD
and the community is rather complex and since there does not seem to be any scholatly con-
sensus on the matter, I will not attempt to provide solutions here.”” Sufficient for our purposes is
to recognise that within the large and diverse scene labelled ‘Judaism’ at the turn of the eras, the
groups associated with the various texts surveyed in this chapter come from a similar mentality
and are probably related.

Like the community at Qumran the community of CD meditated deeply upon the Scriptures.
The scriptural literature provides, as Lars Hartman puts it, ‘a kind of warp on which the text is
woven’.” So much so that one feels compelled to conclude with P.R. Davies that ‘not only is the
bible used by the community to present its appeal, but also that it was in the bible in the first

place that the community found its identity.” This is true in spite of its infrequent use of citation

31. As correctly noted by Nitzan (1998, 147), at Qumran to return to Torah assumes its “Zadokite-sectarian
interpretation’.

32. See Murphy-O'Connor 1974; Davies 1983; Knibb 2009, 213-231. For a recent proposal, see Hultgren 2007 esp.
chap. 5and 9.

33. Hartman 1979, 11.

34. Davies 1983, 55.

54



QUMRAN

formulas. Subterranean reverberations in CD testify to the scriptural consciousness of its audi-
ence. Davies notes how ‘whole passages of the Old Testament provide a conceptual framework
for the Admonition, their influence unremarked by a reader who is not, like the author and his ori-
ginal audience, steeped in biblical language and literature....” This is especially true of how the
community viewed its history. As demonstrated from its opening lines, “The cumulative force of
the numerous quotations and allusions amounts to a statement that the “plot” of CD can be read
in the bible’™

'(Vacat) And now, hear, all who know righteousness, and understand the actions of
’God; for he has a dispute with all flesh and will carry out judgment on all those who
spurn him. *For when they were unfaithful in forsaking him, he hid his face from Israel
and from his sanctuary *and delivered them up to the sword. But when he remembered
the covenant with the forefathers, he saved a remnant *for Israel and did not deliver
them up to destruction. And at the moment of wrath, three hundred and ‘ninety years
after having delivered them up into the hand of Nebuchadnezzar, king of Babylon, "he
visited them and caused to sprout from Israel and from Aaron a shoot of the planting, in
order to possess “his land and to become fat with the good things of his soil. And they
realised their iniquity and knew that “they were guilty [men]; but they were like blind pet-
sons and like those who grope for a path "over twenty years. Yet God discerned their
works @mwwn S8 58 7137M), because/that they sought him with their whole heart (2
1mwnT 05w 353) 'and raised up for them a Teacher of Righteousness, in order to direct
them in the path of his heart. (CD 1:1-11)

A covenantal background informs the opening passage of CD. Along with a host of other
scriptural references, J.G. Campbell detects illusions to Deuteronomy 27:17; 28:20, 29; and
29:20, 21, 26.” The purpose of the passage is to reveal to the ‘knowledgeable’ ("WT17) a 775, the
covenant lawsuit God has against Israel.” The many allusions to covenantal texts and the put-
pose statement lead Hartman to conclude: ‘Although the connections between the CD text and
the individual passages of the OT are a bit loose, there can be no doubt that it is precisely the
OT covenant blessings and curses that have influenced the contents of the CD passage.”

Importantly, from 1:3 onwards the verb tenses set the discourse in the past; our text is not
describing present realities so much as rehearsing a historical narrative that continues in its ef-

fects.” In which case, CD does not echo Deuteronomy for a discussion of the covenant, its stip-

35. Davies 1983, 54-55.

36. Davies 1983, 55. See also Watson 2004, 99.

37. Campbell 1995; refer to the chart on p. 179.

38. See Davies 1983, 56—61; Hartman 1979, 61-62; Elliott 2000, 628.
39. Hartman 1979, 79
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ulations, blessings, and curses as such, but wishes to chronicle these motifs as they have played
out on the stage of human history. Accordingly, these lines contain a narrative of sin-exile-restora-
tion, which J.D.G. Dunn believes has its basis in Deuteronomy 30." The pattern is straightfor-
wardly evident in lines 3—5: after Israel forsakes the covenant (3a), God punishes Israel (3b-4a),
and then restores her (by restoring a remnant) (4b-5a), which has been played out in the historic-
al events of the Babylonian exile, its aftermath (5bff.), and continues up to the time when CD
was composed.

Yet the pattern of Deuteronomy 30 that Dunn believes reverberates through these lines is
also present in Deuteronomy 4:25-31 and verbal allusions from the latter suggest that it might
be the primary referent. Deuteronomy 4:31 concludes its pattern with the statement: {God] will
not forget the covenant of your fathers’ (T°NaN N>73-NKR mow° 8517). CD 1:4 could be trans-
lated similarly to mean that restoration occurred when God ‘remembered the covenant of the
former ones’ (172731 DWNRT N2713).* Most likely, however, this phrase is taken from Leviticus
26:45 (@WXRT N3 0% "NTDM), which comes from a context containing the sin-exile-restor-
ation pattern.”’ Even so, line 10 of CD says that God discerned the remnant’s works ‘because/
that they sought him with their whole heart’ (W27 5w 393 92), an echo of Deuteronomy
4:29: 7325523 1w 72.* Is there not good reason for understanding Deuteronomy 4:25—
31, or even Leviticus 26, rather than Deuteronomy 30, as the ‘source text’ from which CD
gleaned the sin-exile-restoration pattern?

The many references in CD 1:1-2:1 to the chapters surrounding Deuteronomy 30 suggest
otherwise.” References to Deuteronomy 4:25-31, then, are probably best accounted for by the

pervasive intratextuality of the Deuteronomic passages themselves. To be sure, the positive role

40. So Davies 1983, 57.

41. Dunn 2005¢, 60-61; cf. Campbell 1995, 59, 66, 102-103.

42. See, for instance, the translation by Wise et al. 1996 of 1:4. Compare CD 1:4 with 8:18 and 19:31 which use the
more explicit N1IRT N 13,

43. Noteworthy is that in Lev 20 it is only affer their ‘uncircumcised heart’ is humbled that God remembers his cov-
enant (v41).

44. Also alluded to in Jer 29:13: 02325-523 w270 2.

45. Bxplicit verbal allusions to Deut 29 include 11773 M58 (Deut 29:20 [only here in HB] at CD 1:17), 1A% 17
(Deut 29:21 at CD 1:12). Note also how in both God’s ‘anger burns’ (Deut 29:26; CD 1:20). And throughout
CD apostates are described as D3> MT"wa ON253 (2:17-18; 3:5; 8:8, 19; 19:20, 33 20:9; cf. Deut 29:18).
Deut 30:5’s repetition of the root @77 might be detected in CD 1:7’s w1775, And Deut 30:9’s side by side com-
bination of ‘land’ and ‘good’ (13105 NMTIN) is reminiscent of CD 1:8’s 1MTTR 3303 (Hultgren 2007, 105).
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of Deuteronomy 29-30 in no way denies the influence of other texts. Rather, what is in view is a
phenomenon that permeates the Second Temple literature, namely, that various texts are being
read together and in light of the experience of a particular community. Thus, while we might not
be able to distinguish between CD’s readings of Deuteronomy 4:25-31; 29:17-30:10, and the
other alluded material, that in no way hinders our ability to say something about how CD read all
of these texts together.*

Apostasy in CD: In both Deuteronomy 29 and CD 1:1-2:1 what sets off the narrative is the

apostasy of the people of God. CD 1:3 begins to ground God’s 77 in historical events by recall-
ing how Israel ‘abandoned” (131¥) God. CD 3:10-12, another pre-exilic survey, recounts Israel’s
apostasy with similar language: “The very first to enter the covenant made themselves guilty and
were delivered up to the sword, for having abandoned (2337W) God’s covenant and ... followed
the stubbornness of their heart (MW B3D)’. As previously noted, Deuteronomy 29:18 and
23 depict walking after the stubbornness of one’s heart and abandoning YHwH’s covenant, re-
spectively, as the events which brought the curse and exile.

Restoration in CD: Restoration is also understood in the light of Deuteronomy 29-30."" God

began to call out a remnant of exiles and prepare them to inherit the Land (CD 1:4-5). Follow-
ing Deuteronomy 4:31, God’s act of preserving a remnant is intrinsically bound up with the
memory of his initial covenant (CD 1:4).* The remnant are those who ‘realised their sin and
knew that they were guilty men—were like blind persons and like those who grope for the path’
(1:8-9). This portrayal corresponds to Deuteronomy 30:1’s projection of Israel, who will ‘return
to [their] heart’ (1335'%& P3wM) in exile. Since the exact meaning of the phrase N3WTM
7335-58 is somewhat unclear, CD might easily have understood the phrase to express that a
remnant came to recognise Israel’s sin and its consequence. Supporting this hypothesis is J.G.
Campbell’s suggestion that since the Teacher of Righteousness teaches ‘later generations’ (71737
22179MR; CD 1:12), ‘those who grope’ are ‘the later generation’ (J3IMNT T7177T) mentioned in

Deuteronomy 29:21.* In any case, line 10 makes it clear that such recognition entailed action:

46. For an argument that the community at Qumran read Deuteronomy as a unit, see Waters 2006, 45—48.

47. See pertinent references in n45 above.

48. The restored covenant is in fundamental continuity with the original covenant (CD 8:16-18). See VanderKam
2000b, 152; Bockmuehl 2001, 391n36 and bibliography there.
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Yet God discerned their works (@r1"wwn), that they sought him with their whole heart’ (393 72
mwaT abw; 1:10). Even though this last phrase is lifted from Deuteronomy 4:29,” it fits well as
a summary description of the returnees in 30:1-10; three times in those verses they are character-
ised as acting ‘with all their heart’. Deuteronomy 30’s influence might be detected further in
Deuteronomy 30:8’s description of those who are restored as those who ‘work’ (M) all the
commandments.

As we have seen in Chapter 2, on one reading of Deuteronomy 30 Israel’s wholehearted
turning initiates the restoration (30:2).”' YHwH responds to Israel’s turning by turning to her,
bringing her into the land and doing the further work of circumcising her heart (30:3-6). In CD,
the remnant’s acknowledging (173) its iniquity is returned by God’s acknowledging (7°3) the
remnant’s works. As in Deuteronomy 30:1-3, CD 1:8-10 contains an interplay between divine
and human activity; but rather than centring on the verb 33w, that interplay is located in 173
(knowing), which fits CD’s opening address to PT¥Y 717 (‘those who &now righteousness’). As
with the remnant, so God’s knowledge entails action: ‘he raised up a teacher of righteousness
(P72 T17M) in order to direct them in the path of his heart’.”” God then responds to the rem-
nant’s recognition and deeds by performing an act that will facilitate the group’s further faithful-
ness (similar to the ‘two-step’ reading of Deuteronomy 30:6). Since what the P72 171 comes
to do is ‘make known’ (¥ T17), even the opening line’s address to PTX¥Y YT suggests that the
group’s sustained existence is a manifestation of the teacher’s work.” While there is no direct ref-
erence to the circumcision of the heart, its place in the narrative is substituted by the giving of di-
vinely inspired scriptural interpretation, suggesting that the revelation of scriptural interpretation
and the act of heart-circumcision were linked in the community’s mind.

The importance of revelation in CD’s reading of the restoration is further borne out in

3:12b-16:

49. Campbell 1995, 102

50. To desctibe the heart as B5W, however, appears in Kgs, Chr, and Isa.

51. See section 2.2.1. (pp.19-21).

52. As Bockmuehl (1990, 49) notes: [The teacher of Righteousness] is the primary mediator of the sectarian revela-
tion; the priests are its primary stewards; the whole community ... its ultimate addressees.” See also Fishbane
1988, 361-362. Even if, as Davies (1983, 63—65) suggests, P72 77 is a latter gloss, he also admits that in its
original composition the passage still communicated some event of revelation (74-75).

53. This conclusion questions those who would say that the Teacher of Righteousness had no redemptive function
(e.g., Merrill 1975, 46).
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"?...But with those who remained steadfast in God’s precepts, “with those who were left
among them, God established his covenant with Israel forever, revealing to them “hid-
den matters in which all Israel had gone astray: (vacat) his holy sabbaths and “his glori-
ous feasts, his just stipulations, and his truthful paths, and the wishes of his will, which
man must do in order to live by them.

Following a survey of Israel’s perpetual unfaithfulness (3:4b—11), lines 12b—13 describe the rem-
nant, who ‘remained steadfast in God’s precepts’. God established his covenant with them;
hence they are the true heritage of ‘Israel’ (3:13). The reinstitution of the covenant happened
through ‘revealing’ (M121) hidden things (M17N©3), which include ‘sabbaths’, “feasts’, ‘stipula-
tions’, ‘truthful paths’, and ‘the wishes of his will’ (3:13c—15). This list reflects an ongoing dispute
between the CD community and other Israelites over the proper interpretation and practice of
Torah (cf. 4:12b-5:16).>* For CD, accurate exegesis (@118) comes from divinely inspired teach-
ers and gives the understanding that is necessary for Torah practice (6:14-21).” ‘Understanding’,
as Davies suggests, ‘is predominantly the outcome of an exegezical process.”® The consequence of
an accurate hermeneutic is brought out by the relative clause which immediately follows: the
‘hidden things’ are things ‘which a man must do (TWY°) in order to live (M) by them’ (3:15—
16).” Line 20 reinforces its eternal significance: “Those who are remaining steadfast in it will ac-
quire eternal life.” If in order to keep Torah one must understand it, to misunderstand is eternally
fatal (3:17).”

CD’s stance on the importance of divinely revealed and inspired interpretation cannot be at-
tributed solely to the community’s existential experiences; reading Scripture also played an influ-
ential role. As I have tried to establish, Deuteronomy 29-30 provided a lens through which to
understand the CD story. But not all is of equal value in those chapters. As the transition from
exile and death to restoration and life, Deuteronomy 29:28 plays a hermeneutically fundamental

role. It states:

54. More specifically, the things listed probably reflect calendar disputes that were prevalent amongst Jews at that
time (Bockmuehl 1990, 43n5). See the discussion in Davies 1983, 81-83, 86-87.

55. See further Bockmuehl 2001, 392, who notes how the praxis of halakic insights distinguish the faithful.

56. Davies 1983, 127, emphasis his. So also Bockmuehl 1990, 44—45.

57. Cf. Lev 18:5; Ez 20:11, 13, 21; Neh 9:29. See further Sprinkle 2008, 58—66.

58. On the necessity of proper understanding for obedience at Qumran, see Fishbane 1988, 344347, 360.
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The hidden things (Mo are to YHwH our God and the revealed things (n23) are
to us and our children forever (@51w=w), to do (MwYY) all the words of this Torah.

CD 3:15-16 echoes some important words and themes from this verse. First, we have the repeti-
tion of the key roots 121 and 7M0.” Second, CD has picked up on the eternal (@21Y~TW) nature
of the revealed things and applied it to God’s covenant: God established his covenant with Israel
“forever’ (@DIW=TYV). Third, the ‘hidden things’ that are revealed to the remnant specifically in-
clude moral stipulations (3:13c-15), consonant with Deuteronomy 29:28’s theme that the ‘re-
vealed things’ are for Torah practice. Finally, for both Deuteronomy 29:28 and CD the purpose
of revelation is ‘to do’ (MWS) Torah. These allusions elucidate for us how CD read Deutero-
nomy 29-30 in the light of its own historical situation.

For CD covenant reestablishment occurred when ‘hidden things’ were ‘revealed’ to the rem-
nant, things which in Deuteronomy 29:28 belong to YuwH. The specifics of this revelation—sab-
baths, feasts, etc.—give the vital knowledge one needs in order to do, and thus ‘live by them’. As
with Deuteronomy 30:6, CD believes that Torah faithfulness is necessary for eternal life (cf.
4Q266 f11:11-12). However, CD reads in Deuteronomy 29:28 that in order for one ‘to do’
(My'>) Torah, one must possess the revealed things.

CD then finds in Deuteronomy 29:28 the hermeneutical key for understanding the restora-
tion. It is the revelation of an accurate Torah-hermeneutic that can be marked as #be inceptive
salvific event which separates the community from the rest of ‘apostate’ Israel and enables a person
‘to do’ Torah (line 15).” As Davies writes, ‘What is being communicated is the theological claim
that the NITND1 are now in the possession of a privileged group, and not of all Israel; only this
group can fulfil the law...”"" As such, only those who remain in this group (through Torah obedi-
ence) will enjoy eschatological life.” In the Damascus Community, Deuteronomy 29:28 and 30:6
are read together and bespeak the revelation moment on which the community was founded.

Though enhancing our study, CD nevertheless has much in common with the gift-dynamics

of the previous documents. Here, God’s gift of sending the teacher comes to those distinguish-

59. So Campbell 1995, 61120, 77.

60. Fishbane 1988, 364.

61. Davies 1983, 87.

62. Fishbane 1988, 664: ‘By following the true meaning and practice of the Law, the sectarians believed that they
would not sin and would be guaranteed salvation’.
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able by their works (1:8). And while due to ignorance those works could only be described as a
groping (1:9), it was whole-hearted groping nonetheless (1:10). Such ignorance is resolved only
after God reveals hidden things to the community. In line with a ‘two-step’ reading of Deutero-
nomy 30, CD assumes a partial competence on the part of the gift-recipients. But where they
lack in competence is not due so much to a faulty will—their groping was wholehearted—as to
ignorance. Having this problem resolved, the competent human agent is now placed under the
full knowledge of the divine requirement. It is up to her to respond by continuing to make the

choice of obedience and so enter eschatological life (3:15-17, 20).

3.1.2.5. Summary of the Non-Liturgical Material

In sum, the non-liturgical material demonstrates the pervasive influence Deuteronomy 29-30
has had in shaping the identity of the Qumran community. Chapter 29 gives language to describe
and understand the downfall of pre-exilic Israel. Those outside and especially in opposition to
the community, along with those who apostatise from it (1QS 7:22-24), remain in this hopeless
state. The community, however, are the faithful continuation of the remnant, those who re-
mained steadfast in seeking Torah (CD 3:12b), in whom the restoration is finding its fulfilment.
Deuteronomy 30 colours the picture of their renewal. One of the reasons for their obedience is
because they have circumcised their hearts.”” In Qumranian interpretation, this metaphor de-
notes a removal of impediments from the will and is closely connected with the revelation of and
reflection on the proper interpretation of Torah (1QS 5:5-9; CD 1:10-11, 3:12b-16). Having
looked at Deuteronomy 30 in the non-liturgical literature, this study turns its attention to the

heart-circumcision metaphor in the liturgical texts of the DSS literature.**

63. This conclusion supports Nitzan’s (1998, 146) proposal that ‘it was the Community’s aim to realize the eschato-
logical repentance expected in the historiographic and prophetic biblical books.’

64. 1QpHab 11:8b-14a is not an interpretation of Deut 30 but supports this conclusion. The Hab commentator be-
lieves the woes in Hab 2 are aimed at the Wicked Priest. As elsewhere, the enemies of the sect are described as
uncircumcised and this state is closely associated with their actions. It is reasonable to assume that the uncircum-
cision of the Wicked Priest can be juxtaposed with the community who have both circumcised their hearts and
live upright lives (Le Déaut 1981, 195). Two additional fragments which seem to refer to ‘heart-circumcision’
through a human agent’s ‘turning the foreskin of the heart’ are 4Q177 £7:6 and 4Q177 £9:8. Unfortunately, the
condition of these texts renders the context unintelligible.
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3.1.3. Qumran and Deuteronomy 30: Liturgical Texts”

3.1.3.1. Barki Nafihi

’In the abundance of his mercy he has favoured the needy and has opened their eyes so
that they see his paths, and their ear[s] so that they hear “his teaching. He has circum-
cised (51M) the foreskin of their hearts and has saved them because of his mercy and
has set their feet firm on the path....

’he turned darkness into light before them, and rough paths into a plain. He revealed to
them the Torah of peace and truth. [...] "’ their spirits to the measure, established their
words on the scales and their uprightness like flutes. For he will give them an|oth]er
heart, and they will walk on palths of...] "'and also he has brought them on the path of
his heart for [...] they pledged their spirit. (4Q434 £1i:3—4, 9—11)

As these lines demonstrate, the literature at Qumran also attributes heart-circumecision to di-
vine agency. D.R. Seely has proposed an echo to themes from Deuteronomy 29-30.” The hymn
praises God for circumcising the heart of the needy in conjunction with opening ‘their eyes’
(@17Y) and ‘their ears’ (B[7]3T87). Deuteronomy 29:3 states that Yrwn had not given Israel a
heart to know (MYT2 39), eyes to see (MRS OI7W), or ears to hear (YWD OITX). By associ-
ating the gift of heart-circumcision with the community’s ability to see, hear, and walk, the
psalmist suggests that he understood Deuteronomy 30:6 to resolve the predicament of 29:3.%

Significantly, the divine work provides the ability to ‘see his paths’ and ‘hear his teaching’.
Because of the close relationship between heart circumcision and exegesis elsewhere, it is likely
that the work being described concerns the enlightenment of the community through the exposi-
tion of Torah. Line 9 confirms this when it speaks of God turning darkness into light and mak-
ing rough paths into a plain. This divine gift of clarity is followed in line 10 by the gift of ‘anoth-
er heart’ (A[MIX 39). Similar to line 4, the act allows the people to walk on paths ... the path of
his heart (135 T773).

In Jeremiah 32:39 we hear YHwH proclaim that he will give his people TI® 3%. In further

similarity with line 10, Jeremiah relates the giving of the one heart to TN 777 and YHWH says

65. 4Q509 f287:1 is too corrupt to consider.

60. Seely 1996, 533-534.

67. Seely (1996, 533) is probably correct to suggest that the circumcision of the heart allows the eyes to see and ears
to hear.
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that he will do these things with his ‘heart’ (*3%). Since 7 and T are easily confused, the hymn
could echo these words. The LXX’s 600v étépav suppotts this proposal. Thus instead of echoing
Deuteronomy, line 10 probably borrows language from Jeremiah to repeat the same theme. If
so, the hymn has linked the promises of Deuteronomy 30 with the new and eternal covenant of
Jeremiah 32. By incorporating elements of a divine-priority reading into his congregation’s litur-
gical corpus, and by connecting that reading with the promises of Jeremiah 32, the author shows
that he believed God to have established his community in a new covenant, enlightened them to
this truth, and renewed their capacity for obedience.”

However, there is a question as to how fully a divine-priority reading is incorporated. Line 11
states ‘and also he has brought them on the path of his heart for/because [...] they pledged their
spirit’ (@M N8 137V ... 72). Since OMIT DR 137V ... D is corrupt, it is difficult to be cer-
tain of its meaning.”” But if this reconstruction is correct, then it is possible that God is ultimately

responding to an eagerness on the part of the people as in CD 1:10.”°

3.1.3.2. Words of the Luminaries

’... You remembered your covenant [cf. Lev 26:45], "for you redeemed us in the sight
of the nations and did not desert us "'amongst the nations. You did favours to your
people Isracl among all “the countries amongst whom you had exiled them, to place
Pupon their heart to turn to you (3w5 0335 58 3%wr>) and to obey your voice, [in
agreement| with all that you commanded through the hand of Moses your servant [cf.
Deut 30:1-2], "[fo]r you have poured your holy spirit upon us, "°[to be|stow your bless-
ings to us, so that we would look for you in our anguish [cf. Deut 4:30]. (4Q504 ff1-2
col 5:9-10)

The Words of the Luminaries also echoes Deuteronomy 30. These lines from fragments 1-2 re-
tell the restoration narrative with words from Leviticus 26:45, Deuteronomy 4:30 and 30:1-2,
again demonstrating how these texts could be read together.”" As S. Hultgren notes, lines 12—13
straightforwardly make God out to be the initiator of restoration: ‘Whereas Deut 30:1 simply

says that in exile Israe/ will call (N3WMY) to mind the covenant with its blessings and curses and

68. 4Q436 1.i:5 supports this conclusion: “You have commanded my heart and my inmost parts you have taught
well, lest your statutes be forgotten’; see further, Seely 2000, 227. The context concerns the confession that God
gives ‘knowledge to strengthen the downcast ... to make receptacles of knowledge’.

69. Compare the translation in Garcia Martinez and Tigchelaar 1997: “for their spirit at ease’.

70. Smith 2007, 33.

71. See the discussions above on 4QMMT (pp.44—49) and CD (pp.54-61).
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will return to God..., leaving it open as to how this will happen, 4QQ504 says explicitly that it is
God who caused these to come (3"9) to Israel’s mind so #hat Israel could return to God.”™
Lines 15-16 associate this initiative with the giving of a ‘holy spirit’.

4Q504 thus provides another testimony to a divine-priority reading of Deuteronomy 30 in
the Second Temple period. Whether ‘holy spirit’ describes a divine Spirit, anthropological trans-
formation, or both, is difficult to determine.” If the reconstruction 8?2 is correct, then we
should not doubt that this holy spirit is the effective means whereby the people obey. At the very
least, this roots obedience in the divine gift.

A close connection between the spirit and Deuteronomy 30 is also found in another passage
in the Words of the Luminaries.

“[...Folr you are the God of knowledge and every thoughlt...] *These things we know
because you have favoured us with a h[oly] spirit. [Have pity on us] °land do not holld
against us the iniquities of the forefathers in all their wic[ked] behaviour, '[those
stiff-|necked. You, redeem us and forgive, [please,] our iniquity and [out] s[in]...

"...Circumcise the foreskin of [our heart...] "’[...]...again. Strengthen our heart to do
[...] "[...to] walk in your paths. (4Q504 f4:5-7, 11-13)

The opening lines of fragment 4 proclaim the works of God. The knowledge required for
this confession is not natural; it must be traced back to the endowment of a holy spirit (5). While
partial, lines 6—7 can credibly be reconstructed as a petition to God not to punish the community
for the sins of their stiff-necked ancestors. This is followed by a plea for God to circumcise their
heart (11). We can tell that ‘heart’ is the object of God’s work by the parallelism of line 12:
‘Strengthen our heart to do” (MY 1335 PIA). “To do’ along with line 13 indicates that God’s
work would enable obedience. Thus corresponding with its divine-priority reading of Deutero-
nomy 30:1-2, the Words of the Luminaries attribute heart-circumcision to divine agency and as-
sociates this act with an enlightenment that leads to obedience.

Yet another passage from 4QQ504 correlates this divine-priority reading with ‘implanting the
Law in the heart’.

Remember "“your marvels which you performed in the sight of the peoples, for your
name has been called out over us. ’[These things were done] that we might [return] with
all (our) heart and all (our) soul, and to implant your law in our heart (720710 NYL

72. Hultgren 2007, 111, emphasis his.
73. Defining the holy spirit as ‘your holy spirit’ suggests the former.

64



QUMRAN

12353) "[that we do not stray from it] either to the right or the left. For you will heal us
from such madness, blindness and confusion. (4Q504 ff 1-2 col. 11:12-13)

While line 13 is fragmentary, ‘with all (our) heart and all (our) soul’ @23 1231 3% S103)
might suggest an allusion to Deuteronomy 30. Other verbal allusions to Deuteronomy 30 in
4Q504 make this proposal more attractive. Yet here Deuteronomy 30 is not simply correlated
with ‘spirit’ but with the implanting of Torah in the heart, a connection to Jeremiah’s new coven-
ant.”* The author looks back at God’s marvellous works in history and sees that these things
were done so that the people’s wholehearted repentance might come to fruition (line 13).

It is noteworthy that the community authoring 4QQ504 either believed heart-circumcision was
not in their possession or that it was something that could be repeated or deepened. This might
be accounted for by their associating heart-circumcision with the process of enlightenment. Re-
gardless, the Words of the Luminaries reveal a reading of Deuteronomy 30 which priorities di-

vine agency and connects heart-circumcision with ‘holy spirit’ and ‘new covenant’.

3.1.3.3. Summary of the Liturgical Material

The liturgical materiel confirms Deuteronomy 30’s formative role in the identity-formation
of the community. Again we find the motif of heart-circumcision closely connected to enlighten-
ment by revelation, resulting in an obedient life. These passages also demonstrate how Deutero-
nomy 30 could be connected to Jeremiah’s new covenant promises. And it might even be pos-
sible to detect faint echoes of Ezekiel 36-37 when 4QQ504 associates restoration with the S/
spirit.

In stark contrast to the non-liturgical material, the liturgical material consistently applies ele-
ments of a divine-priority reading in its interpretation of Deuteronomy 30. This is most evident
in 4QQ504, where divine causation is emphasised. And in every case, God is the author of heart-
circumcision. This disparity will be considered below. For now, it is important to note that these
texts give evidence of a divine-priority reading in the Second Temple period and that they con-

nect this reading to the themes of new covenant and spirit.

74. Jer 31:31 reads: 39=5Y1 037P3 NTIN~NR NN One could see how YB3 could be substituted for M3, due
to a conflation with Jer 32:41, a new covenant text that speaks of God planting (Y3) Israel in the land.
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3.1.4. Qumran and Ezekiel 36—37

Another less prominent scriptural text that appears in the DSS literature is Ezekiel 36—37. While
thus far we could only detect distant echoes to these chapters, other texts provide us with a more
thorough reading. In 1QH" 21:4-5, a liturgical text, the Psalmist praises God for opening his eyes
to see and ears to hear; for revealing his truths to one uncircumcised of ear and heart. These
lines hint at Deuteronomy 29:3 and 30:6. The motivation for the divine act, however, appears to
be explained in terms of Ezekiel 36:22: God did these things for the sake of his own glory (6—
7).”” More important are the two references to a heart of stone (JART 39):"

"...And I, T am a creature "[of clay ... an ear of du]st and heart of stone... For you
have given to the ear of dust, and you have inscribed forever what is to happen in the
heart of “[stone...]

In this passage the Psalmist describes his experience of revelation through a mixture of ter-
minology from Deuteronomy 29-30 and Ezekiel 36. In some sense, he must believe that God’s
revelation has inaugurated some kind of restoration.”” The restoration is not complete, however.
While the disclosed word has opened his eyes and ears, there is no mention of a heart of flesh.
Most likely, this is because the Psalmist believed this type of transformation was something to
occur at the eschaton.”

A reading of Ezekiel 37 appears in Pseudo-Ezekiel:”

'[that T am the YHwr,] who rescued my people, giving them the covenant. (vacat) *[And 1
said, Ynwn,] I have seen many in Israel who love Your name and walk “on the paths [of
Righteousness®”,] when will [the]se things happen? And how will they be rewarded for
their loyalty?” And YrwH said ‘to me: ‘I will make the children of Israel see,”” and they

75. See Manning 2004, 49. See also 1QH" 12:38; 14:10.

76. In the HB, this phrase only appears in Ezekiel’s restoration narratives.

77. Manning 2004, 49-50.

78. Supportt for this might be seen in the Treatise on the Two Spirits (discussed below at pp.77-80), especially if
1QS 3—4 also alludes to Ezek 36. See Manning 2004, 50-51; see also Klein 2009, 182.

79. There is a question over the relationship between Pseudo-Ezekiel (sometimes called Second Ezekiel) and the
Qumran community. It appears that Pseudo-Ezekiel, while drawing on literary forms and styles found in the
Jewish Apocalyptic literature, contains ‘ideas and terminology occurring also in the sectarian writings’ (Strugnell
and Dimant 1988, 46). This can especially be seen in its obsession with the themes of sin, exile and restoration
(Brady 2005, 108). I proceed as if 4QQ385 is the community’s work, even if the fragment did not originate from
the community and had a wider influence.

80. Wise has: “Your heart’.

81. Wise has: ‘I see the Children of Israel’. Kister and Qimron (1992, 596) propose: ‘I will make [it] manifest to the
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shall know that I am Ynwn.” (vacat) °[And He said, | ‘Son of man, prophecy over these
bones and say: “May a bone [connect] with its bone and a joint [with its joint.””’] *And
s[o it happe]ned. And he said a second time: ‘Prophecy, and sinews will grow on them
and they will be covered with skin "[all over.” And so it happened.] And He s[aild,
‘Prophecy over the four winds of the sky, and the wind(s] [of the sky] will blow [upon
them and they will live] and a large crowd of men will [ri]se and bless YHWH Sabaoth
wh]o] °[caused them to live.” (4Q385 f2:1-9=4Q386 f1=4Q388 f8)

While there can be little doubt that these lines utilise Ezekiel 37 to retell the vision of the dry
bones, Pseudo-Ezekiel comes to that vision with very different questions. This fragment, as
Brady notes, is set ‘within a different framework, creating a new interpretation intended for a dif-
ferent time and context.” The framing question in the biblical account is from YrwH to Ezekiel:
‘Can these bones live (37:3)2” This question assumes Ezekiel’s anthropological pessimism: lavish
promises in combination with the depravity of the people raised the question of whether a
people as good as dead could really come to life.

A new question has arisen by the time of Qumran. Instead of a pedagogically purposed inter-
rogative from YHWH intended to reaffirm his sovereign power, we find Pseudo-Ezekiel’s com-
plaint: ‘How will they be rewarded for their loyalty?™ This question is not simply new, it stands on
completely different anthropological premises.” Pseudo-Ezekiel’s intercession, ‘I have seen many in Israel
who love your name and walk on the paths [of righteousness]’ (2-3), runs counter to the biblical
account. As Brady puts it, ‘a vision originally intended to describe the return of the people to the
land of Israel is reinterpreted to deal with the question of reward for the faithful at the end

time.”®

But it is hardly conceivable from the biblical account that Ezekiel would be concerned
with rewards for obedience;” until God implants his Spirit (36:26-27), there are no faithful. For
Qumran, having the correct interpretation of Torah meant that this could not be the vision’s
meaning. Since they had been equipped for obedient lives already, their question was not a mat-

ter of how faithfulness could occur but of when these things will take place. Assuming their own

children of Israel’.

82. Brady 2005, 96.

83. So Brady 2005, 96.

84. Strugnell and Dimant (1988, 55) note how BTOM MSMWY 2377 is ‘a Hebrew formulation of the concept of
the reward of the Righteous.”

85. Brady 2005, 96; so also Kister and Qimron 1992, 596. This is in some senses true even if the text does not, as
Tromp (2007, 72-75) argues, envision individual resurrection from the dead.

86. Manning 2004, 70.
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faithfulness, the community awaited vindication.

3.1.5. Qumran and Scripture: Summary and Conclusion

This study has demonstrated how Deuteronomy 30, read alongside Jeremiah’s new covenant,
helped shape sectarian identity and theology. The covenanters believed themselves to be the true
and faithful Israel, re-established by God in a new covenant. By sending the Teacher of right-
eousness, God gave the community the requisite knowledge to interpret Torah aright and so live

by it.

3.1.5.1. Divine Gifting and Moral Competence

From a survey of Qumran’s reading of Scripture, it is somewhat difficult to determine the
moral competence which the human agent was thought to possess. It seems that by raising up a
teacher of righteousness who imparted the insight needed for Torah-interpretation and practice,
God sent this group a gift that would enable them to obey to a degree sufficient for eschatologic-
al blessing. That is not to say that community members do not sin; only that they thought them-
selves sufficiently capable of a self-determination that effects obedience. Neither does this self-
determination imply that the moral agent is fully competent to bring about obedience irrespect-
ive of the divine agent’s continual action. With a world-scene that is invaded by supra-human
agents, wilful determination is not the only factor; God must assist the community and protect
them from anti-God powers (4QMMT C28-29). It is only by seeking God to make space for hu-
man action that the community’s choices can come to fruition.

Difficulties come when we try to understand the competence of the moral agent before the
gift-event. The non-liturgical material paints the consistent picture that those who are now mem-
bers of the community had some capacity for obedience prior to initiation. Even though stifled
by ignorance, to a degree, they were able to seek God by seeking Torah, understood in terms of
the interpretation of and obedience to its details (4QMMT C23, C28; CD 3:12b). The apostle
Paul’s characterisation of ‘those who had zeal, but not according to knowledge’ fittingly de-
scribes the community’s self-perception of their previous lives (cf. Rom 10:2). And, importantly,
it was just such a zeal which qualified them for reception of the divine gift. In this material God’s

gifts are not given to anyone, but precisely to those who, though ignorant, still seek God to the
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degree that they are able.

In the liturgical material the divine gift serves a similar function, but there a divine-priority
reading of Deuteronomy 30 complicates the above picture. In every case, God circumcises the
heart and the fact that divine initiative is sometimes emphasised makes one question if anything
qualifies these recipients for the gift. If they do possess moral competence, this is certainly not
highlighted, nor put forward as a condition for gift-reception. What are we to make of this
discrepancy?

While stark, the variance between the liturgical and non-liturgical literature is not without ex-
planation. By definition, liturgical material is meant to praise God. One would then expect that in
hymns God’s agency would be fore-grounded.”” But that does not necessarily deny human com-
petence. Similarly, in historical material, ethical material, or in material outlining requirements for
covenant-initiation, one can see how there would be reasons for emphasising human agency. But
this neither denies the divine gift nor nullifies divine agency. While these different genres have
different functions,” both witness to true and important aspects of the community’s understand-
ing of the dynamics underlying gift and agency. If we are going to elucidate these dynamics, it
will not be helpful to prioritise one genre over against another.”

Though genre helps us comprehend the divergent emphases, nevertheless, the very fact that
Qumran conceived of heart-circumcision being performed by different agents suggests that more
than genre issues are at play. The very presence of the metaphor in both genres implies a more
complex understanding of heart-circumcision than that it was performed by either God or hu-
mans. Since the gift-event that was so prominent at Qumran was the revelation of the proper in-
terpretation of Torah, the specific form of that gift lends itself to being understood from two
perspectives.

On the one hand, since it was God who revealed the hidden things by raising up a teacher,
or group of teachers, the enlightenment which heart-circumcision brings can be attributed to

God, both proximately in his act of raising up teachers, and #/timately as through those teachers he

87. Maston (2009, 98) correctly notes that the hymn or prayer genre is not bound to contrast God’s righteousness
with human sinfulness. Nevertheless, the genre does communicate through particular modes of speaking, and
sensitivity to genre is necessary to understand communicative intents.

88. Similarly, Garnet 1977, 59. See also Sanders 1977, 292, 328.

89. So Carson 1981b, 82.
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enlightens the community. This appears to be the aspect of ‘heart-circumcision” on which the
liturgical material focuses. On the other hand, the application of the revelatory gift necessarily
engages human faculties. For by its very nature the revelation of the hidden things assumes an

exegetical process that requires reflecting, remembering, and seeking to understand.”

In this way,
it is only as an individual participates in the knowledgeable community that enlightenment oc-
curs. As C. Newsom summarises:

Knowledge of the ‘hidden things’ is thus a gracious divine response to the initital and
continuing commitment of its members to life in a life of perfect obedience... Both
obedience to commandments already known and the further understanding of the com-
mandments of God embedded in scripture require an extraordinary discipline, one that
can only be undertaken within the community.”

CD can therefore speak of God revealing hidden things (3:13—14) and of humans opening their
own eyes (4Q266 f2i:5).” The covenanters could attribute heart-circumcision to either humans
or God, depending upon which aspect of the revelation-interpretation event they were focusing,
on what their purposes were, and how genre guided those purposes. The two perspectives are

complementary explanations of the gift-event.

3.1.5.2. Grace, Gift, and Qunalifications

The scrolls have been pointed to as the definitive demonstration that grace was present in
Second Temple Judaism.” However, some might understand the evidence presented here, espe-
cially regarding the qualifications for gift-reception and the partial competence of moral agents,
to suggest that grace was not so pervasive as others have made out. If possessing ‘intellect and
knowledge’ or ‘wholehearted seeking’ qualified a person for the salvific gift, does that not under-
mine Qumran’s theology of grace? Importantly, behind such an objection stands an assumption
about grace that is somewhat foreign to antiquity, namely that grace is incompatible with either
conditions or human agency. Rather than making these texts conform to some abstract (or Prot-
estant) notion of ‘grace’, the approach here seeks to allow the phenomena of the divine gifts

themselves to shape how we define and understand grace at Qumran.

90. Baumgarten 1996, 16. This theme is prominent in 4QInstruction, see further Elgvin 1998, 131-133. See also
Goff 2004, 266-267. Compare Philo’s description of the Essences’ study habits (Prob. 80-83).

91. Newsom 2004, 71.

92. N2 03fi [.]

93. Dunn 2005c, 3—4.
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As it happens, God’s salvific gifts permeate these texts even while human agency is accented
and qualifications involved. Though in the non-liturgical material it is clear that to receive God’s
gifts Israel must turn in obedience, God still answers that obedience through a salvific act which
he is not obliged to perform. Here grace takes the form of an undeserved response to repentance
(11QT 59:10-11; 1:11-12; 3:13-14). In CD grace is also apparent in the divine causation of the
remnant’s growth (17810, 1:7), though 3:12-14 indicates that even this might find its basis in, or
at least correlate with, the remnant’s Torah-faithfulness.”

The relationship between the divine gift and the faithful’s obedience cannot be comprehen-
ded without attention to the particular formz and function of the gift. Throughout the corpus of lit-
erature surveyed here, grace is most prominently and fundamentally exhibited in the revelation
of the proper interpretation of Torah (its form). It is through this act that one becomes en-
lightened to Torah’s true meaning and practice (its function). Before this event the remnant
groped about blindly; after, their eyes were opened and darkness turned to light.”” Thus the form
of grace at Qumran (scriptural revelation) informs the specific way it enables the righteous—by
clarifying the truth for them. At Qumran, the remnant’s greatest problem is ignorance and God’s
gift opens their eyes. This conclusion, based on Qumran’s reading of Scripture, needs to be
placed inside the broader framework of their theology. Especially important in this regard is their

concept of predestination, along with their beliefs about apocalyptic dualities.

94. By assuming that the author of CD ‘shared the general view represented in 4Q504°, Hultgren (2007, 111) sur-
mises a divine initiative reading in CD. In support, he cites CD 1:3-5. While I can agree that ‘it is inaccurate to
say that the (new) covenant of D [Damascus] comes so//y by human initiative’ (112, emphasis his), I also believe
that Hulgren’s argument fails to distinguish between the perspectives of CD and 4Q504. Unlike 4QQ504, all CD
1:3-5 tells us is that God saved a remnant ‘when he remembered his covenant with the forefathers’. But this says
nothing as to whether the remnant’s seeking was within their power or somehow spurred by God; it only tells us
that the previous covenant was a necessary condition for God’s redeeming act. Likewise, Sanders (1977, 269) be-
lieves that in CD 3:13 it is God’s initiative which establishes the covenant. Yet God is said to have done this
‘with those who remained steadfast’, their steadfastness being prior to, and perhaps a reason for, the covenant.

95. This is precisely what we find in the fragmentary text 4Q3006, which speaks of those who, ‘[...]... their heart [...]
[and] they sought the Torah and the cojmmandment... with all their heart] and with all their soul. And they will
be like those who grope for a p[ath...] eyes, and the law going forth and ...[...] until (their eyes) are opened and
they see’ (f22—6= col 1:10-14). Even in its fragmentary state, we can still detect a description of people who seek
Torah. But this secking can only be described as groping until something happens which opens their eyes; cf.
Wise 2003, 101.
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3.2. Qumran and Agency: Larger considerations

3.2.1. Predestination at Qumran

One of the most striking features of the Scrolls is the degree to which all things are attributed to
the predestining purposes of God. As unabashed monotheists, the covenanters believed
everything had its source of origin in an all-supreme Being (1QH" 9:7-15; 18:1-2; 1QS 10:12).
That Being, who relinquishes no sovereignty, continues to sustain all he created (1QH" 9:19-20;
1QS 3:15-16): without him ‘nothing is done’ and ‘nothing is known apart from’ his will (1QH"
9:8; 1QS 11:11). As such, the covenanters’ predestinarian theology interrelates with their cre-
ational theology (e.g., 4Q180 1:1-5).” At its most general level, predestination functions to se-
cure history as an outworking of the divine will (1QH"9:23-24; 9:10-20).”

At Qumran, predestination also operated in more particular and direct ways. This is espe-
cially true when humanity is concerned:

... But I, T know, thanks to your intellect, that [...] is not by the hand of flesh, and that
a man [cannot choose] '°his way, nor can a human being establish his steps. I know that
the inclination of every spirit is in your hand, [and all] its [task] '"you have established
even before creating him. How can anyone change your words? You, you alone, have
crleated] "“the righteous, and from the womb you determined him from the period of
approval, to keep your covenant, and to walk on all (your paths), and to ... on him "with
the abundance of your compassion, to open all the narrowness of his soul to eternal sal-
vation and endless peace, without want. And you have raised *’his glory above flesh. (Va-
cat) But the wicked you have created for [the time| of your wrath, from the womb you
have predestined them for the day of slaughter. *'For they walk on a path that is not
good, they reject your covenant, their soul loathes your [...], and they take no pleasure in
what *you command, but choose what you hate. (1QH* 7:15-22)

Not only do these lines state that for human decisions to come to fruition they must be ratified
by divine establishment,” they also claim that God ‘creates’ (873) both the righteous for ‘eternal

salvation’ and the wicked for ‘wrath’. Closely related to God’s creating both righteous and

96. So Merrill 1975, 16; Becker 1964, 138. Maier 1971, 205; Seifrid 1992, 90; Eskola 1998, 80; Lange 1995b, 340354
esp. at 335. For the wisdom background to these concepts, see Lange 1995a.

97. Goff (2004, 264) notes how 4QInstruction and the Hodayot narrate the creation event ‘to assert that reality un-
folds according to a deterministic framework’.

98. See also 1QH" 18:5-7: T am dust and ashes, what can I plan if you do not wish it? What can I devise without
your will> How can I be strong, if you do not make me stand? How can I be learned if you do not mould me?
What can I say if you do not open my mouth? And how can I answer if you do not give me insight?’
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wicked individuals is his assigning them a specific lot’ (2712). The various uses of 2771 in the
scrolls reinforce the predetermination of all things.” Often D79 is grammatically linked to a
specific group: the righteous and wicked are placed into ‘the lot of God’ and ‘the lot of Belial re-
spectively (1QS 2:1-5; 1QM 1:5; cf. 1QS 11:7-8; CD 13:12, 20:3—4; 1QH" 11:20-23; 1QM 13:5).
The predetermined fate of humans is therefore distinctly manifest through corporate realities
(1Q34 3ii:6),"" and those realities are specifically bound up with God’s creative purposes.

A localised perception of predestination relates to more than the destiny of the individual,
but as the the logic of line 16 suggests the % is also under divine influence: ‘I know that the in-
clination (%) of every spirit is in your hand.” As the surrounding lines show, ‘spirit’ (F17) is
used to designate a person and 7% her fundamental disposition. Thus a person’s will and, indir-
ectly, her acts are under divine control. This is why the hymn goes on to say that God has pre-
destined the righteous ‘to keep your covenant and to walk on all (your paths)’ (1QH" 7:18). 1QH"
7:16 is not an isolated incidence, but as E.H. Merrill observes:

Throughout 1QH ... there is the teaching that the creative act by which God formed all
things, especially their energizing spirits, is more than just a static work of bringing all
things into being—it is also the time and means employed by the Creator to give ‘in-
clination’ of will to every part of the universe."”"

While probably the clearest example, such a theology is not limited to the Thanksgiving Hymns.
CD notes how God is actively involved in causing the reprobate to stray (2:13)."” The “Treatise
on the Two Spirits’ opens by observing that God has determined the works of all generations
(1QS 3:14). The hymn closing the Community Rule attributes to God the perfection of beha-
viour and uprightness of heart (11:2). God steadies a man’s steps in obedience (11:13). Since
apart from him ‘no behaviour is perfect’ and apart from the divine will ‘nothing comes to be’,
God is beseeched to establish works in righteousness (11:16—17). While some of these references
could be attributed to the ‘general’ predestination discussed above, other references serve a dif-
ferent function: to communicate that in the final account the righteous cannot take credit for

their works and ultimate destiny. Works are not, as Sanders might be understood to mean, a hu-

99. Alexander 2006, 44—46.

100. Alexander 20006, 46; Merrill 1975, 22-23.
101. Merrill 1975, 19.

102. See also 4Q266 £11:9-11.
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103
rather works are a con-

man’s autonomous fulfilment of a condition for remaining elect;
sequence of being elect.'” At Qumran, a discourse that localises predestination functions to se-
cure the priority of divine agency in the lives of the righteous.'”

This would seem to suggest a theology of absolute predestination with respect to the indi-
vidual. Some, however, have questioned this conclusion. T. Eskola, for instance, tends to down-
play the idea of predestination at Qumran on the basis of its insistence that people must obey
God." He fails, however, to consider how predestinarian systems might be able to incorporate
conditions, all the while maintaining that God himself predestines all things, including those hu-
man actions which fulfil conditions. Predestination need not contradict the necessity of human
action, especially when those actions are accounted for in the predestinarian schema. For a clear
example of this, note 1QH" 7, where the righteous are not only predestined for eternal life, but
also 7o keep the covenant (18). On one level, the righteous gain eternal life soley on account of their
election. And yet as a necessary and instrumental condition it is equally valid to say that the right-
eous must keep the covenant to enter that life.

Other scholars believe absolute predestination is softened in 1QH" 7:20-21:

‘But the wicked you have created for [the time| of your wrath, from the womb you have
predestined them for the day of slaughter. For (D) they walk on a path that is not good,
they reject your covenant...’

Brownlee understands the 72 particle to be the hermeneutical ‘key’ that unlocks the predestina-
tion of the wicked at Qumran: ‘It is “BECAUSE” these people “have walked in the way not
good/and have rejected” God’s “covenant,” that they are consigned at birth “to the day of
slaughter.””"”” God predestines the wicked on the basis of the works they would eventually pet-
form. Merrill, who calls 7:20 the ‘crux interpretun?, takes this line of reasoning a step further, by
applying it to the righteous.'” Is it, then, correct then to view predestination as a response to hu-

man action?

103. Sanders 1977, 312. While works might be a necessary condition for retaining membership in the sect, to be a
member of the sect and to be predestined as righteous, though correlating, are not exactly the same.

104. So Carson 1981b, 77-78.

105. My distinction between ‘general’ and ‘localised’ or ‘particular’ predestination finds some correlation with Di-
mant’s (1984, 5306) distinction between the predestination of human history’ and ‘personal biography’.

106. Eskola 1998, 82—83.

107. Brownlee 1972, 236.

108. Merrill 1975, 50.
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First, it must be pointed out that both Brownlee and Merrill take the 2 clause as a direct
causal clause. While a 72 particle can function this way, it can also function indirectly. In other
wortds, the clause could easily be translated ‘for...” and thus be giving the evidence which sug-
gests that God has indeed created the wicked for wrath.'"” I, however, tend to agree with Brown-
lee and Merrell’s ‘direct’ reading since the lines before do not speak of God creating the wicked
for wicked works, but for wrath.""” But regardless of how one takes the 73 clause, it is striking
how the structure of lines 20—22 differs from the structure of those lines which describe the
righteous (15-19). While the same themes are apparent by antithesis, in lines 15-19 the righteous
are established and appointed for favour not ‘because’ (°2), but % order to keep your covenant’
(933 TnwD). What the alternative structures suggest is that while the actions of the wicked
may well be the reason for their assignment to wrath, one cannot say the same about the right-
cous.'"! Whatever led the author to this construction, we have to allow for the possibility of
asymmetrical attribution in discourse involving predestination at Qumran.'” In other words, it
seems highly probable that the predestination of the righteous and wicked, respectively, perform
different functions in the sect’s theological discourse. With respect to the righteous, predestina-
tion safeguards the priority and reign of God’s creative initiative.'”” But with respect to the
wicked, predestination solidifies the severity of the consequences brought on by human

rebellion.'"*

109. Interestingly, CD 2:6—7 speaks of those who rebel against the proper way ... ‘for/because (") God had not
chosen them’. On their own logic, Brownlee and Merrill must affirm that here rebellion is a result of a divine
decreel!

110. A similar view might be put forward in CD 2:2—13, where predestination is framed in the language of ‘knowing’
beforehand. However, if God’s foreknowing is, as Merrill (1975, 15) suggests, concomitant to the decrees of
God, there is little difference to be seen between the concepts of predestination and foreknowledge. For an ar-
gument that CD does not soften predestination in terms of ‘prior-awareness’, see Alexander 20006, 43.

111. We have noted how CD attributes the wicked’s straying to the active agency of God (CD 2:13, 4Q266 {11:9—
11). While this might represent a different theology than the hymns, it is possible to harmonise the two by un-
derstanding this divine act as judgement for prior disobedience. The context of the latter, however, makes this
option difficult.

112. See Philo, who suggest that the Essenes have an imbalanced view of divine causation (Prob. 84).

113. So Seifrid 1992, 90-91, 93; contra VanLandingham 20006, 118-119.

114. Compare Sanders (Sanders 1977, 268), who comes close to this position, but departs when he says, ‘man’s des-
tiny was really in his own hands’ (267; cf. 294). If so, Sanders is unhelpful when he calls election the ‘irresistible
grace of God’ (261). On Sanders’ understanding, election is based upon membership in the sect (294). One won-
ders, then, in what sense election is irresistible.
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3.2.2. Apocalyptic Dualities at Qumran

Another important aspect to consider when thinking about agency in the Scrolls is what scholars
frequently label ‘Dualism’. J. Duhaime, following U. Bianchi, defines Dualism as a worldview
that assumes two irreducible principles as the cause of all that exists in the world. Formally, it
should only be found when ‘the principles responsible for bringing the world and man into exist-
ence’ are opposites.'” From this starting point the universe is understood in the terms of op-
posite principles and can often be broken down into sub-categories: metaphysical; cosmic; spa-
tial; eschatological; ethical; soteriological; theological; physical; anthropological; and
psychological.""® All or any of these could be apparent in any given system and related to one an-
other in various ways.

All these categories do not concern us and to discuss them thoroughly would take us far
afield. Besides, the closer we look at the sectarian literature the more ‘Dualism’ requires qualifica-
tion. In the first intense, since God is alone sovereign over all things, Dualism is absent from
Qumran’s thinking at the most fundamental level. But it is not simply at the foundational level
that descriptions of ‘Dualism’ break down. Take, for example, the most characteristic of all dual-
istic texts: The Treatise on the Two Spirits (1QS 3:13—4:26).""" In the Treatise, God is the unri-
valled sovereign of the universe (1QS 3:15). Moreover, while there is Light and Darkness, Good
and Evil, a Prince of Light and an Angel of Darkness (3:18—4:1), Sons of Light and Sons of
Darkness, and even paths of light and paths of darkness (3:20-21), all is not balanced. When the
Spirits are introduced in juxtaposition, they are labelled Truth and Iniquity (>1vm nnxm)." In
fact, there is an inequality of terms throughout the section: a 191 of Light and a 71p1 of Dark-
ness; a I of Lights (plural) and a J85M of Darkness. There is a host associated with the Angel
of Darkness but no corresponding host mentioned with the Prince of Lights (1QS 3:24-25).'"

115. Duhaime 2000, 216.

116. On these categories, see Frey 1997, 282-285.

117. Collins 2000, 17.

118. Unfortunately, English translations often render 2% as ‘Deceit’ or ‘Falsehood’, suggesting more dualistic
vocabulary than is present.

119. Stuckenbruck 2008, 14n47 of a pre-published version. P. Alexander (20006, 32) is certain that we should assume
a host belongs to the Angel of Truth. If so, it passes mention.
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In the discussion of ethical actions associated with each Spirit, there is a slight emphasis on the
deeds of light: seven lines (4:2-8) to the dark deeds’ five lines (4:9-14). Furthermore, whereas the
Sons of Light are influenced to sin by the Angel of Darkness, there is no such discussion of the
Sons of Darkness. We are not given any indication that the Angel of Light influences the Sons of
Darkness for good. Finally, the conflict is not eternal. And so while there are reasons for utilising
categories associated with Dualism to describe this literature, a more accurate description of
what we have at Qumran is a worldview containing apocalyptic dualities—how humans are associ-
ated with transcendent and opposing realities which influence humans and their actions. It is un-
der the influence of these opposing realities that the possibility for and nature of human agency
must be understood. I now turn primarily to the Treatise on the Two Spirits to show how this

works out.

3.2.2.1. Apocalyptic Dualities in the Treatise on the Two Spirits'™

The opening lines set out the purpose of the Treatise:

PFor the Instructor to instruct and teach all the Sons of Light about the nature of all the
sons of man: "“all the varieties of their spirits, in accordance with their signs, concerning
their deeds in their generations, and concerning the visitation of their punishments and
Pthe times of their reward.

This heading provides the structure for the rest of the Treatise'?' and states that its coal is to in-
gp g

form the Sons of Light about the nature of humanity.'”

The text is concerned with anthropo-
logy.'” Since anthropology and soteriology stand together,' it is reasonable to make this our
primary concern.

Importantly, the first note sounded in the instruction is a declaration that God is the sover-

eign creator and preserver of the universe (3:15-17). Once again predestination is bedrock for

Qumran’s anthropology.'” And yet God’s predestining purposes are worked out by other medi-

120. The Treatise is thought to be older than the Rule. To try to chronicle its development would be overly tedious.
Sufficient for our purposes is that it has been fully incorporated by the community. See further Alexander 2000,
37—47; Hogeterp 2007; cf. Lange 1995a, 165-167. See also, Frey 1997, 301-307, who argues that the cosmic du-
alism of the Treatise was strengthened in its new setting,.

121. Alexander 20006, 28-29; Frey 1997, 290; Licht 1958, 93. On the structure of the Treatise, see Lange 1995a, 140—
143.

122. On understanding N1790 as nature, see Licht 1958, 89-90n5; Hultgren 2007, 341n59.

123. Frey 1997, 291; Stuckenbruck 1999, 57.

124. Brownlee 1972, 219.
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ating agents. Set within this larger creational framework, God has established transcendent and
opposing powers that influence humans (3:18) for a designated period of time (4:25). On the one
hand is a Spirit of Truth (3:18-19), on the other is a Spirit of Iniquity (3:19). So while God cre-
ated humans ‘to rule’ (NSwWNNS, 3:17)—agents who exert influence on the world—human
agency does not operate irrespective of more powerful agents. As such, Qumran’s anthropology
cannot be understood apart from these higher powers." This is true whether or not the ‘spirits’
are cosmological principles, since they are embodied by spiritual beings."”” The Spirit of Truth is
associated with the Prince of Lights or the Angel of God’s Truth (3:18-19; 20; 24), who exer-
cises influence on the ‘rule’ (MSWMN) of the Sons of Righteousness (3:20). The Spirit of Iniquity
is associated with the Angel of Darkness (3:20—21), who exercises his influence on ‘the complete
rule’ (Nwnn 512) of the Sons of Iniquity (3:19-20). The repetition of NPWAMN is hardly coincid-
ental: human agency is subject to cosmic powers.'” The spirits, therefore, play an ‘ancillary role’
in humanity’s mission.'”

Under the sway of the two spirits, humanity is divided into two distinct groups: Sons of
Light/Righteousness and Sons of Datkness/Iniquity. An individual lives in accordance with

whatever spirit that person is associated (3:20-21).""

Catalogues of virtues and vices distinguish
the actions of the righteous from the wicked (4:2—6; 9—11). Such actions provide visible mani-
festations, ‘signs’ or ‘markers’ of identity (3:14; 4:2—6, 9—11)."" Of course these tokens are only
temporal and should not be equated with the ultimate manifestation that will occur at the eschat-

ological judgement.'” The reason for provisionality is because the Sons of Righteousness are not

125. Hengel (1974, 1:219, 2:143n699) notes how My DN is ‘always connected with the idea of predestination’,
referencing 1QH 1:26; 12:10; fr. 4:15.

126. Even if one takes 3:18 to be a reference to anthropological spirits, this does not negate the fact that these ‘spir-
its” are closely associated with corporate realities and higher agents (3:20-21), which P. Wernberg-Moller’s (1961,
414-441) reading does not adequately considet.

127. Alexander 2006, 31-32.

128. Garcia Martinez and Tigchelaar (1997) translate P72 933 ©13 nSwnn 01X W 773 as ‘in the hand of the
Prince of Lights is dominion over all the sons of justice’, thus understanding N>wnn verbally: The angel exercises
dominion over. 1 prefer to translate the phrase: In the hand of the Prince of Lights is the rule of all the sons of
justice’, since NWAMN is 2 noun in construct and since we were already introduced to humanity’s ‘rule’ in line 17.
Compare Wise et al. 1996, which has its own difficulties.

129. Duhaime 2000, 216.

130. Frey (1997, 293) notes how ‘[p]atticipation in the two spirits and subjection to their influence is expressed by
metaphors of source (3:19) and foundation (3:25), terms of dominion (“in the hand” 7°2: 3:20; cf. 3:10); spatial
interiority (“walk in” 3 2 3:18; 4:6, 12, 15; “be in” 4:15) and spiritual participation (4:17, 20-22, 24-26).’

131. So Hultgren 2007, 346.
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immune from the operations of the Spirit of Iniquity. One of the ‘mysteries of God’ is that the
Sons of Light can be corrupted by the Angel of Darkness, ‘all their sins, iniquities, guilt and of-
fensive deeds’ being attributed to him or the ‘spirits of his lot’ (3:22—24). These dark agents do
not simply impose their power from without, but the Spirit of Iniquity is also found within the
Sons of Righteousness (4:20).

Some have taken the influence of the Spirit of Iniquity within the Sons of Righteousness as a
reason for locating psychological dualism in ‘every single person’.’” The claim that God created
‘man (WIIR) ... and placed within him two spirits’ in 1QS 3:18 might lend support to this notion.
So also when 4:23-24 states, ‘Until now the Spirits of Truth and Iniquity feud ‘in the heart of
man’ (732 3393), it could suggest that the two spirits contend over an individual’s heart.'”
However, two factors warn against this interpretation. First, the Treatise never specifically states
that every individual has a share in bo#) spirits. Coming in a discussion about the origin of hu-
mankind, @3N in 3:18 is a reference to humanity in general, not to each individual specifically."”’
Likewise 931 in 4:23 is specified as humanity in general by the 3MP verb that immediately fol-
lows: 199107 (4:24)."° R.W. Kvalvaag and P. Wernberg-Moller both take 3:13—14 to be a refer-
ence to humankind, and yet maintain that the two spirits concern every individual."”” While this is
not impossible, a reference to humanity in general leaves the meaning indeterminate. And the
basis for such a view must be sought elsewhere. Importantly, the only places in the Treatise
which unambiguously teach that both spirits influence any single individual are 3:20-24 and
4:20-22, where the righteous are specifically in view. To be sure, the author maintains that the
righteous are influenced by the Angel of Darkness, giving an explanation for their sin; yet he
gives no corresponding account of good deeds done by the Sons of Iniquity.”

H. Lichtenberger has argued that we should not infer from this silence that the Prince of

132. Frey 1997, 293.

133. Frey 1997, 294; Duhaime 2000, 216; Hultgren 2007, 344—45, 349n67; Stuckenbruck 1999, 57; Lichtenberger
1980, 137, 140; Wernberg-Moller 1961, 425; Kvalvaag 1998, 161.

134. Lichtenberger (1980, 140) is stronger: ‘Die beiden Geister sind zugleich im Menschen.”

135. Licht 1958, 91n13.

136. The lexical choice of 7131 might also indicate a reference to the righteous. Further, the Sons of Iniquity have not
been mentioned explicitly since 3:21.

137. Kvalvaag 1998, 160—161 and Wernberg-Moller 1961, 419-420.

138. Lichtenberger 1980, 129.
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Lights is not in a position to influence the Wicked, since his title indicates that he has sovereignty
over the Angel of Darkness."” Without quibbling over the comparative powers of the Prince and
the Angel, if Lichtenberger is suggesting that the Prince actually does influence the wicked then I
remain sceptical. Capacity does not assume action. Furthermore, the Sons of Iniquity are said to
be completely under the powers of darkness. The placement of 913 in lines 3:20-21 is signific-
ant."" Whereas line 20 states that in the hand of the Prince of Lights is ‘the rule of @/ the Sons of
Righteonsness’ (P78 913 510 nbwnn), line 21 states that in the hand of the Angel of Darkness is
‘the complete rule of the Sons of Iniquity’ (D1 733 nSwnn 513). Brownlee suggests that the dif-
fering location of 913 ‘indicates that the “Sons of Righteousness”... are at times under the sway
of the angel of darkness.”'*! But that would only be communicated negatively. Positively, the lines
deny the Sons of Iniquity any favourable influence.'” So while a kind of psychological dualism

can be located in the Sons of Righteousness, the same cannot be said of the Sons of Iniquity.143

3.2.2.2. Apocalyptic Dualities in other Manuscripts

Can this conclusion be sustained if we move outside 1QS to other Dead Sea manuscripts?
4Q186, frequently referred to as one of the ‘Horoscope Texts’, is purported to contain a detailed
account of psychological dualism. It puts forward the idea that a person’s visible features, their
basic disposition, and the positioning of the stars at the person’s birth are directly related.'** An
individual’s disposition seems to be made up of a combination of light and darkness. Having five
or more parts in either direction on a nine-part scale determines that individual’s status. So, for
instance, if a person’s toes are thick and short, they are eight parts in darkness and one part in

light (4Q186 f1 3:5-6) and, thus, a son of darkness. If these texts are of sectarian ilk, as P.S. Al-

1
exander argues,'®

of Light.

then it would suggest that ‘Sons of Darkness’ are influenced by the dominion

139. Lichtenberger 1980, 129.

140.So Wernberg-Moller 1961, followed by Brownlee 1972, 214. Lichtenberger (1980, 128n24) believes this gives
too much weight to the placement of 512, but without further explanation.

141. Brownlee 1972, 214.

142. Cf. Licht 1958, 92.

143. See 1QM 13:12 (4Q495 £2:4), where the messengers/angels of Darkness ate desctibed as on/y desiting to walk in
darkness.

144. On 4QQ186, see Albani 1998, 279-330; cf. Alexander 1996 and the initial proposals by Allegro 1964.

145. Alexander 1996, 390-394.
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Yet it remains unclear that the divisions are actually referring to individuals, since M7 might
be translated ‘space’: It has a space in the House of Light of six (units)."* Further, the astrologic-
al nature of 4Q186 is also somewhat questionable.'”” Along with these ambiguities, the fragment-
ary nature of the manuscripts makes any hypothesis extremely tentative and it would be dubious
to let conclusions drawn from 4Q186 dictate our understanding of sectarian anthropology. It
thus seems prudent to maintain our initial conclusion and to locate psychological dualism only in

the righteous.

3.2.3. Identity, Transference, and Sin

By stating that psychological dualism exists within the righteous, I by no means wish to suggest it

is as though the righteous are both Sons of Righteousness and Iniquity,'**

that the spirits have an
equal influence over them, or that their status is in constant jeopardy or flux depending on which
spirit is ‘winning out’ or in which spirit an individual is participating at any given moment."” On
the contrary, a son of righteousness is always and ever a son of righteousness. While his human
nature might leave him vulnerable to humanity’s sinful tendencies and the influence of the Dark
Angel, he is also fundamentally different from the wicked. These texts seems to allow for the
possibility of the righteous being ‘influenced’ or ‘ruled’ by both spirits, even at the very core of
150

From the world’s foundation one’s in-

heritance and ‘spirit’ are predestined (1QS 4:26)"" and therefore unchangeable (1QS 4:24). Im-

their existence, without asserting that they belong o both.

portantly, in line 26 a person is judged at the visitation according to ‘his spirit’ (\117). The singu-
lar suggests that, at a fundamental level, the Treatise only associates a person with one spirit.

Furthermore the Treatise gives no indication that a person would ever move from a state of

146. On this rendering, see Gordis 1966, 38, furthered by Bergmeier 1980, 78-81. Albani (1998, 284-294, 313-315)
sets out the difficulties of the anthropological interpretation.

147. See Albani 1998, 286—289.

148. Contra Kvalvaag 1998, and as Wernberg-Moller (1961, 428) seems to suggest.

149. Lichtenberger (1980, 137) correctly notes how 4:15—18 is not a fight for humans. In 4Q544 1:10-14 a man
awakens from a dream to find two angels fighting over him. But this struggle does not mean that the man’s iden-
tity was ‘neutral’ or that his status was not secure. In fact, he addresses the Angel of Light familiarly as ‘my lord’
("R7m), suggesting that he was a son of light.

150. Contra Kvalvaag 1998, 161, who conflates influence and nature with identity.

151. Again, Lichtenberger (1980, 137) correctly links the certainty of a person’s status to divine ‘Festlegung’. Yet he
also believes every individual has a portion of both Spirits.
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wickedness to righteousness.'” So whilst the Angel of Darkness causes the righteous to stray and
even corrupts their inmost parts, the righteous are never zentified with the Angel of Darkness,
Spirit of Iniquity, or Sons of Darkness (and vice-versa). At most, a person who is created as a
son of righteousness is made manifest upon joining “The Sons of Righteousness’,153 demonstrates

the signs of the Spirit of Truth, and has his or her ey