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Abstract

This thesis examines in what manner and on what basis communities of Judaism,
Christianity and Islam, the Abrahamic faiths, can engage in conversation-dialogue relating
to the concept of covenant to enable a greater awareness of their relationship with God and
the relationships between each of their communities. To achieve this task, this study
critically examines the primary texts of each faith in the context of human history, their
origins, development and interaction through a series of five epochs which has been

identified and constructed as an integral part of this study.

Recommendations are made based on the conclusion that dialogue relating to that concept
is not only possible but is vital to enable progress towards stability and harmony in human
affairs, and a clearer understanding of humanity’s relationship with God. A number of

other intimately related conclusions have been reached.

Each of Judaism, Christianity and Islam have been called into existence by divine initiative
as a consequence of major breaches of covenant by their successive predecessors, namely
Yahwism, then Judaism, then Christianity. Those successive initiatives do not mean that
any covenant has been abrogated. They are each extant and their operation is cyclical in
accord with the conduct of their adherents. Each covenant involves a common obligation
as well as responsibilities specific to each faith. The currency of each covenant, and a
partnership between each faith, is shown by the convergence of prophecy related to
continuing breaches of covenant which were generated within each of them. This has
culminated in the establishment of the State of Israel — the central fact of the Common Era
— and also in the relative status of the White Western Christian Bloc and the World
Majority Peoples being reversed. This requires recognition of the partnership between the

three Abrahamic faiths, and dialogue and cooperation on that basis.
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Chapter One

Introduction: Covenants — templates for the future

1. The study

The thesis of this study is the proposition that the concept of covenant, being a relationship
between God and humanity, is intrinsic to each of Christianity, Judaism and Islam; that
their interpretation of it is basic to their self-understanding and conduct; that next after the
concepts of God and Creation, it is the fundamental concept of Abrahamic Monotheism;
and that each of those faiths, having been called into existence under covenant by God, is

obligated to exemplify it, as partners, in full view of all humanity.

In a landmark study in 1964 David Noel Freedman wrote that there can no longer be any
doubt of the central importance of the covenant theme in the Old Testament, that
archaeological data supported studies to that effect by Walter Eichrodt " and that: “It can
therefore be affirmed that the covenant principle is intrinsic to the Biblical material and
that it defines the relationship of God to his people.” However he then qualified that
affirmation, saying: “The covenant theme, of course, is not a universal key to the
Scriptures, for no single theme could be sufficiently comprehensive to encompass the great

variety of the Biblical material.””

Therefore the principal question which the thesis seeks to address is: “In what manner and
on what basis can the communities of the three primary Abrahamic faiths, Christianity,
Judaism and Islam, be engaged in conversation-dialogue relating to the understanding of
covenant to enable humanity-at-large to respond to a greater awareness of its relationship

with God?”

1 Walther Eichrodt, Theology of the Old Testament, 1st English ed., Two vols., vol. One, Theology of the

2 David Noel Freedman, "Divine Commitment and Human Obligation: The Covenant Theme," in Divine
Commitment and Human Obligation: Selected Writings of David Noel Freedman, ed. John R.
Huddlestun (Grand Rapids: Eerdmans, 1997). p. 168.
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2. Immediate objectives

Research to answer that question has been focussed on three immediate objectives.

To examine the circumstances in which the concept of covenant was enunciated and the
understanding of it has evolved. This involves considering the interpretations of it within
each faith and the impact of these interpretations on the relationships between them, their
attitudes towards each other, their conduct in dealing with each other, and their capacity
for interaction with each other and with people of non-Abrahamic faith or no recognized

faith at all.

To demonstrate from that examination of the concept of covenant that each of the faiths are
legitimate divinely inspired instruments of Divine Will and therefore share responsibility

to pursue Divine Will both under their separate identities and as partners.

To use that examination to identify the conditions and requirements for non-defensive
dialogue conversations between authorities and scholars of each of Christianity, Judaism
and Islam which can provide a basis for peace with justice through reconciliation when the
deliberations and outcomes of those conversations are relayed to, understood by, and

adopted within the communities of the three faiths.
3. Definitions and use of texts

Primary Abrahamic faiths

In this thesis the term ‘primary Abrahamic faith’ refers to Judaism, Christianity and Islam
as they have evolved and are practiced in numerous streams or denominations in the
current era. The term “communities of Abrahamic faith” is applied slightly differently,
encompassing certain communities which have been established either as a consequence of
disagreement with one or more aspects of those faiths or, alternatively, on the basis of
subsequent inspiration or revelation acknowledged by their adherents which demonstrates
a relationship to one or more of the primary Abrahamic faiths and which have been shown
to be very significant in the evolution of covenantal understanding. Two are identified by
name, Mormonism and the Baha’i Faith. The circumstances of the establishment of
Mormonism are discussed within the scope of this study. Other communities which have
been established as a consequence of disagreement with the primary faiths, including

Scientology and the Unification Church, are excluded from consideration.
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Covenant

Current usage of the term “covenant” is both complex and confusing. As well as being
used in various books of the Bible to describe statutes and agreements between individuals
and parties, and even with inanimate objects or creatures (as in Job), it has been adopted to
refer to a wide range of legal, commercial or personal agreements or undertakings entered
into between individuals, corporate entities or communities, whether under government
statute or privately, and whether or not between parties of equal status or influence.’ This
thesis is concerned only with covenantal relationships between God and humanity.
Therefore, hereafter, the term ‘covenant’ will be used to refer to a ‘divine covenant’
between God and an individual, a specified community or all humanity. If an alternative

meaning is intended, the term will be qualified.

Dialogue conversations

The term “dialogue conversations,” rather than “dialogue,” is used in this thesis to describe
the process of face-to-face theological discussion to distinguish it from the range of
activities that may involve people from more than one faith which are planned to achieve
particular objectives in any forum, from a local community to an international arena, other
than consideration of theology. However, because dialogue conversations also have a

particular objective they must also be undertaken on a carefully constructed basis.

The analytical method developed by George Lindbeck® for considering texts which is
based on examination of the way alternative Christian theologies work through their
internal logic and grammar, has greatly facilitated conversations between streams within
the Christian Church by identifying ‘Common Ground’. Although he sees no way to apply
that method to interfaith dialogue, this thesis shows that the ‘common ground’ notion is of
paramount importance as a basis for dialogue conversations between religious leaders and
scholars of the three Abrahamic faiths. Obligation and response, being primary attributes
of covenant, provide that common ground, and the concept of covenant becomes the basis

for work towards reconciliation and mutual acceptance.

3 Lester L. Grabbe, "Did all Jews think alike? 'Covenant' in Philo and Josephus in the Context of Second
Temple Judaic Religion," in The Concept of the Covenant in the Second Temple Period, ed. Stanley E.
Porter and Jacqueline C. R. de Roo (Leiden - Boston: Brill, 2003). .p. 258-264.

4 George A Lindbeck, The Nature of Doctrine: Religion and Theology in a Postliberal Age, First ed.
(Philadelphia: The Westminster Press, 1984).
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Reconciliation arising from an understanding of that common ground, mutually
acknowledged, will oblige each of them to maintain certain patterns of conduct and to
reject others. In reaching that position they will have acknowledged, ipso facto, that the
core understandings of Christians, Jews and Muslims can enable those traditions to
develop, together, a theology of the relationship between the totality of humanity and God

which can draw on each of their covenantal understandings.
Biblical and Qur’anic references

All quotations from the Tanakh are from either the Judaica Press Online English
Translation with Commentary by Rashi, (JP), or the Jewish Virtual Library online edition,
(JVL), unless stated otherwise. It is acknowledged that the Tanakh in this form is a set of
documents of the religion of ancient Israel, which were subject to progressive selection,
additions, revision or editing and possibly deletions, and redaction throughout the First
Epoch. Subsequently, from Roman times, with the rising influence of the Rabbinic Sages
in Babylonia and Palestine in the late 1* cent. BCE the Tanakh morphed smoothly from
being the sole authority for teaching the faith into the principal historic documents of
Rabbinic Judaism. Then, during the Second Epoch, (explained in section 4, following), in
the wake of the destruction of the Temple and the Jewish Commonwealth, midrashic
interpretation and exegesis of matters including covenant, and the evolution of Jewish
religious law, halakhah, encompassed within the Talmud, complemented plain reading of
those ancient documents which have provided the theological and cultural foundation for
Jewish narrative and self-understanding. Thus the understanding of covenant within
Judaism has been subject to circumstantial internal interpretation during the second and
subsequent epochs just as it has been within Christianity and Islam. These matters are

noted in parallel in the relevant chapters.’

All quotations from the Christian Old Testament and New Testament are from the

Anglicized Edition of the New Revised Standard Version of the Bible (NRSV).°

5 "The Tanakh: Judaica Online English Translation with Commentary by Rashi," ed A. J. Rosenberg. (New
York: Chabad-Lubavitch Media Center / The Judaica Press ),
http://www.chabad.org/library/bible_cdo/aid/63255/jewish/The-Bible-with-Rashi.htm.

S The Bible: The New Revised Standard Version (Anglicized Edition)
Oremus Bible Browser ed. (New York: Division of Christian Education of the National Council of the
Churches of Christ in the United States of America 1995 ).
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References to books of the Apocrypha are to either Metzger or the Jerusalem Bible, and

references to books of the Pseudepigrapha are from Barnstone.’

The principal source for Qur’anic textual quotations is the English translation with
commentary by Abdullah Yusuf Ali, published by IFTA. However, for convenience in
copying, the same translation, but without commentary, available through the online
service of Dr. Stephen Wright has been used. Very few discrepancies have been identified,
and when differences may be significant the IFTA translation has been placed at

appropriate points in [parenthesis]. References to Hadith are from Sahih Al-Bukhari.®
4. An overview

This thesis demonstrates that the development of different understandings of the concept of
covenant in each faith, and the different emphasis placed on it by each faith, is consistent
with the progressive revelation and evolutionary development of religious understanding,
and that it has occurred circumstantially during five epochal periods which are identified

as:

Epoch 1: Exemplary Revelation
Epoch 2: Shared Responsibility
Epoch 3: An Extended Network
Epoch 4: A Brutal Demonstration

Epoch 5: Application

These epochs, which illustrate certain aspects of that circumstantial evolutionary
development to date, are identified in the timeline, Chart Three, and examined sequentially

in six chapters of the thesis, chapters 2 to 7.

7 Bruce M. Metzger, ed. The Oxford Annotated Apocrypha (New York: Oxford University Press, 1973); ibid.
"The Jerusalem Bible," ed. Alexander Jones (London: Darton, Longman & Todd, 1968).

Willis Barnstone, ed. The Other Bible: Ancient Scriptures, Second ed. (SanFrancisco: Harper Collins
Publishers, 2005).

8 "The Holy Qur'an: Trans. Yusuf Ali," ed. IFTA Presidency of Islamic Researches (Al-Madinah Al-
Munawarah: King Fahd Holy Qur'an Printing Complex, 1990).

"The Holy Qur'an," (Wright-House.com, 1996).
Al-Imam Az-Zubaidi, ed. Sahih al-Bukhari (Riyadh: Maktaba Dar-us-Salam, 1994).
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However there may be an additional epoch to recognize in due course: Epoch 6:
Progressive Fulfilment. It would be an era in which humanity-at-large, having recognized
its relationship with God, reaches a degree of harmony, stability, love and justice that
equates to the messianic age in the expectation of Moses Maimonides, or an age of
fulfilment as envisaged by each of the Abrahamic faiths. The evidence indicates that this
development is dependent on how the three Abrahamic faith communities respond to an
understanding of the first five epochs, whether they accept that they have each been called
into existence circumstantially to work as partners, and whether they cooperate or decline
to cooperate as partners in resolving the crisis in the Middle East which has developed

during the first six decades of the current epoch.
This study leads to these primary conclusions.

1. A covenant is a relationship which involves several component aspects. It is imposed
by ultimate authority. It is neither negotiated nor agreed. It is inescapable and operative
in perpetuity. The second party, whether an individual or a community, is subject to the
covenant whether or not it is conscious of the fact, and whether or not it acknowledges

and endeavours to respond to the relationship or denies, rejects or ignores it.

2. A mature and comprehensive understanding of the concept of Covenant was attained
progressively within the Hebrew community during Stage Two of the First Epoch, and

is fully encompassed within the Tanakh.

3. The component concepts and the mechanism or administration of the Mosaic Covenant
and of each community-specific covenants subsequently invoked, are consistent with

that mature Hebrew understanding.

4. The mature Hebrew understanding has been subject to circumstantial or contextual
adaptation within the various streams of Judaism. It has been lost within the Christian
Church because of the adoption of the notion of Supersession and the development of a
Christology-based self-understanding. It has been subject to circumstantial or
contextual adaptation also within the various streams of Islam. As a result,
contemporary understandings of covenant lack the dynamic of the understanding

developed during the first epoch. ’

9 Ochs, Peter. "Wounded Word, Wounded Interpreter." In Humanity at the Limits, edited by M. Signer, 148-
60. Indiana: Indiana University Press, 2000. Ochs notes that: “We must also bear in mind the
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5. The consequent lack of balance in the approach of each of the covenanted communities
to a core aspect of covenant has influenced the self-understanding and conduct of their
adherents and facilitated massive exploitation and oppression of other peoples during
the late second, third and fourth epochs. Those core aspects are quite specific in each
case: Christianity, undue emphasis on personal salvation for its adherents; Judaism,
undue emphasis on the promise of territorial benefit and communal survival for its
adherents; Islam, undue emphasis on retribution for communal oppression and neglect
of guidelines for conduct. However, in all cases these core aspects are linked to the
neglect of the notion of judgement within the perpetual cyclical application of

covenant.

6. The outcome of this series of linked failures of understanding and breaches of
covenantal obligation and trust resulted in circumstances in which prophetic
expectations generated within each of the Abrahamic faiths converged during the later
years of the fourth epoch, (the first half of the 20th cent.), in a manner which illustrates

every aspect of the mature Hebrew understanding of covenant.

7. In the early phase of the fifth epoch, the manner of administration of the penal clause
of both the Universal and community-specific Covenants is being further confirmed by
the progressive inversion of economic and political relationships between the White
Western Christian Bloc of countries (the WWCB) and Non-Western countries which
are referred to from this point as the World Majority Peoples (WMP). The relationships
being inverted were established early in the fourth epoch and have been maintained
through the early decades of the current epoch by policies and conduct in continuing
breach of covenant. Circumstantial evidence shows that the inversion is to the benefit
of the WMP and to the disadvantage of the WWCB, and that it has reached a sensitive

and critical phase.

The level of importance placed on covenant, and the level of understanding of the concept
of covenant varies greatly within and between each faith. An understanding of those

matters is fundamental to the ability of world leaders to interpret current international

evolutionary relationship among text traditions of the various covenants: particularly as they are marked
by Israel's response to various catastrophes in its relation to God -- for example, enslavement in Egypt,
wars against the Philistines and the establishment of kingship, the First Destruction and Galut, and the
Second Destruction and Galut. Each catastrophe conditions Israel's re-evaluation of the character of its
Covenant with God.”
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crises and to understand steps required to encourage harmony and stability in humanity’s
affairs. This leads to the conclusion that the complexity of these circumstances makes it
imperative that the conflicting contemporary interpretations of covenant in each faith be
systematically reassessed by scholars of each faith working together in intimate
collaboration. This requires conversation-dialogue at peak confessional professional level
which may be, initially, intense and discomforting, concurrent with enhanced programs of

dialogue of life and action at intermediate professional and community levels.

This analysis does not imply that only the church and its associated communities have
fallen short of their obligations. The leadership and adherents of all three faiths have
contributed to the current situation. However, the WWCB achieved its position of
dominance through the abuse of covenant, and that its abuse of that dominance determined

the manner in which the current situation developed.

The circumstantial evolution of Judaism, Christianity and Islam as separate faiths is
consistent with divine intervention and a means to very directly illustrate that
circumstantial human response to a breach of covenant is a mechanism in the
administration of divine judgement. It follows that in the current complex and critical
situation the body which bears the greatest share of responsibility for the crisis also bears
the greatest share of responsibility to resolve it. This and other issues have become
apparent as the world population has increased and the structures of communities, socio-
economic and political systems have become intertwined. People of Abrahamic faiths have
to live together and interact with people of non-Abrahamic faiths. Closed religious
communities are untenable. People of one faith cannot live in isolation as if they have

their own god, a superior god, or none at all.
Several propositions follow from this research.

First: each faith came into existence by Divine initiative in such a manner that they are
each subject to a specific role and obligations and also one role which is common to each
of them. By virtue of that common role, they are partners. The adoption of the belief by
the early church that it and the Jewish community were competitors, thus forcing the
Jewish and Muslim communities to respond on that basis, and that their understanding is
either exclusively correct or superior reflects a misunderstanding of the circumstances in

which Christianity and subsequently Islam were called into being.
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Second: the self-understanding that each stream has developed, and the policies and
decisions adopted as a consequence, have contributed to a social environment in which, as
a group, the Abrahamic faiths have become divided from the non-Abrahamic faiths in
significant attitudes and policies which might or might not be in accord with the basis on
which they were called into existence. As a consequence, communication and cooperation
between them is significantly impeded by their interpretation of the fact that they came
into existence through Divine influence. They confuse role and obligation with privilege
within their covenantal relationship with God, and assume a position of superiority such
that, either as individuals or communities, they are entitled to special influence and

recognition.

Third: there are commentators and communities within all three faiths who recognize
certain stages in a succession of divine revelations but respond as if revelation was
complete at the point at which their faith was called into existence and resist
acknowledging that revelation is an ongoing process. They are not representative of their
whole stream, but their influence has been significant, leading to the assumption that their
faith takes precedence in one sense or another. In the thinking of certain communities this
imputes to them final and absolute revelation and annuls the possibility that they may be
subject to divine judgement in such a way that their status, relative to other communities,

may change.

Fourth: there have been, and still are, situations in which, on the basis of their belief in
precedence and finality, authorities have sought to isolate communities on the basis of their

faith and to prevent interaction. (See Chapters Six and Nine.)

Together with Lindbeck’s view, already noted, that there is no common foundation for
religions to come together and that formulation of a single ground for dialogue applicable
to any and every religious encounter is not possible'’, there is a widely held view that
because covenant is a divisive and polarizing consideration it must be avoided in interfaith
discussion. This thesis challenges those views, and asserts that if interfaith understanding
and relationships remain as they are, violence and conflict between faith communities
which are linked to their traditional covenantal self-understanding will prejudice the

human future by making the attainment of harmony and stability, and thus epoch six,

10 Lindbeck, Nature of Doctrine. p. 55..
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impossible. Therefore, because of the importance of these matters, Lindbeck’s views are

considered at this point.

Lindbeck states that a religion can be viewed as a cultural and/or linguistic framework that
shapes the entirety of life and thought.'' He acknowledges that “different religions seem in
many cases to produce fundamentally divergent depth experiences of what it is to be

12
human,”

and that “interreligious dialogue and cooperation (is) urgently needed in a
divided yet shrinking world.”"® He notes that a ground for interreligious dialogue should
not involve “what for many believers is the impossible condition of surrendering

exclusivist claims.”"

He contrasts two approaches to dialogue, saying that in one, “the
various religions are diverse symbolizations of one and the same core experience of the
Ultimate,” while in the other it is hard to think of religions as “having a single generic or
universal experiential essence of which particular religions ... are varied manifestations or

. . 15
modifications.”

Reviewing the intra-Christian matrix, Lindbeck said dialogue participants deceived
themselves in their desire to combine ecumenical harmony with denominational loyalty if
they expected doctrinal reconciliation without doctrinal change; agreement can only be
reached if one or both sides abandon their positions, and there is little possibility of
doctrinal reconciliation without capitulation.'® Then, pursuing the urgent need for
interreligious dialogue, Lindbeck said that a non-theological theory of religion should not
argue for or against the superiority of any one faith, but it must allow the possibility of
such a superiority, and it must not exclude the claims that religions make about
themselves.'” He suggested that the approach favoured at the time of writing (1984),
cooperative exploration of common experiences, was not likely to remain dominant. There
are other possible theological grounds for dialogue which do not presuppose that religions
share an experiential core, he said, and Christian churches are called to imitate their Lord

by selfless service to neighbours quite apart from the question of whether this promotes

11 ibid. p. 33.
12 “ibid. p. 41.
13 Ibid. p. 23.
14 Ibid. p. 11.

15 Ibid. p. 23. Contrasting an experiential-expressive (symbolic) model with a cultural-linguistic outlook for
which he expresses a preference, p. 30.

16 Ibid. pp. 15-16.
17 Ibid. p. 46.
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conversions, on the authority of passages such as Amos 9:7-8 which show that: Nations
other than Israel — and by extension, religions other than the biblical ones — are also

peoples elected (and failing) to carry out their own distinctive tasks within God’s world."®

When the concept of covenant is considered in the light of these concerns for urgently
needed dialogue it can be seen as the common ground which Lindbeck is looking for. The
expression ‘the same core experience of the Ultimate’ surely refers to either the experience
of creation or the experience of the Divine entity, God, and implies either a sense of
responsibility towards it, or a relationship with it. Either a sense of responsibility toward
creation or a relationship with the Divine Entity is a basis of covenant, and the theological
ground on which to recognize ‘peoples elected (and failing) to carry out their own
distinctive tasks within God’s world.” If, as Lindbeck says, religious understandings shape
the entirety of life and also cause conflict because believers find it impossible to surrender
exclusivist claims, then it is not a reason to avoid them, but to reflect on them and to

resolve them.

Concerning the Jewish covenant, Peter Ochs says the issue is of a relationship with God,
of how that relationship is characterized in the Torah, and of the consequences of what the
Torah says for Israel, and that Covenant is that which binds the people Israel to each other
by way of God, and to God by way of each other. He adds that Torah is the tangible
vehicle of that covenantal relationship which does not exclude God’s covenants with other
nations."” If Torah is the tangible vehicle for a non-exclusive relationship between God and
Israel, then the Synoptic Gospels are the equivalent for Christianity, and the Qur’an is for
Islam. This is in direct contradiction of the view, exemplified by Thielman, * that covenant
equates to law, and that the covenant that God made with Moses at Mount Sinai is

considered obsolete, and in its place Paul has substituted ‘the law of Christ.’

Thus this thesis argues that the concept of covenant can provide the ground for dialogue in
a range of formats, and in particular for conversation-dialogue to bring Christians, Jews

and Muslims together in meaningful cooperative ventures and collaborative research to

18 Ibid. pp. 53-4.

19 Peter Ochs, "Wounded Word, Wounded Interpreter," in Humanity at the Limits, ed. M. Signer
(Bloomington: Indiana University Prss, 2000). pp. 148-49; ibid.

20 F. Thielman, Paul and trhe Law: A Contextual Approach (Downers Grove, IL.: InterVarsity Press, 1994).
Cited in Todd A. Wilson, "The Law of Christ and the Law of Moses: Reflections on a Recent Trend in
Interpretation," Currents in Biblical Research 5, no. 1 (2006). p. 126.
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face and to endeavour to resolve, together, the ever-deepening world crisis which affects
people of all faiths. Concern for doctrinal disputation should be lessened because
conversations can be based around principles of faith, fundamental pillars or core beliefs,
and the interpretation of revealed laws, truths and hadith which provide the basis or
guidelines for action, rather than dogma, doctrinal formulations and creeds which result
from a centralized system of teaching authority and which, according to Lindbeck®',
hamper intra-Christian dialogue. Furthermore, if leaders of each Abrahamic faith are able
to accept and approach conversation dialogue on the basis of the following three-point
understanding, tension and the likelihood of antagonism during the process will be

ameliorated.
The basic understanding that I anticipate will develop incorporates these points.

® The three primary Abrahamic faiths — Judaism, Christianity and Islam — are each
subject to a critical conditional covenant in perpetuity and, in spite of their history of
intense competition, deep antagonism towards each other, and episodes of devastating
conflict between their communities, and also with non-Abrahamic faiths, they will
recognize that they are partners in a common task.

® Their origins and continued separate existence are legitimate and consistent with the
pattern of a network of covenants and covenantal obligations. They are each equally
subject to the penal provisions of covenant, and their obligations and their fates are
inextricably linked within the network of covenants.

® Their continued separate existence in this manner will confirm, perpetually, the manner
in which God participates and intervenes in humanity’s affairs, and that God has not
withdrawn after the fact of creation and left humanity to a fate of its own making.
Thus recognition of the inversion of relationships between the WWCB and the WMP
as an outcome of the current crisis in world affairs, noted above, will be the point at
which humanity-at-large becomes more aware of its relationship with God, engages in
a search for a clearer understanding of that relationship, and recognizes and

acknowledges the responses which it requires.

In conjunction with continuing research, covenant-based interfaith dialogue programs can
be expected to contribute to the development of harmony and stability in world affairs,

they can exemplify the concept of Covenant and, in so doing, indicate the nature of Divine

21 Lindbeck, Nature of Doctrine.



Chapter One.: Templates for the Future 29

Intention for humanity. More scholars of non-Abrahamic faiths are likely to welcome the
opportunity to move from observers to participants in conversation-dialogue, and thus

facilitate humanity’s progressive understanding of its relationship with God.

However, an examination of the schisms, disagreements and conflicts of interest or
interpretation which have led to the establishment of diverging streams or denominations
within each primary faith shows that these schisms and divisions cannot be seen in the
same light as the divinely inspired establishment of the primary faiths. Therefore, because
they exacerbate differences in covenantal and self-understanding between the primary
faiths, inter-religious dialogue is likely to be inhibited unless those schisms are also subject
to conversation dialogue on an ecumenical basis concurrent with the inter-religious
programs and focusing on the context in which they occurred. This is especially the case

with schisms within Shi’a Islam.?
5. The stimulus for this research

The nomination of the concepts of covenant and dialogue, together, as the subject for this
research project was an outcome of my concern about the nature and consequences of the
series of 20™ and early 21* cent. conflicts in the Middle East. It is widely acknowledged
that the primary cause of these conflicts was the bitterly contested decision to partition the

mandated territory of Palestine to establish the State of Israel.*®

The partitioned territory,
the heartland of Biblical history, had been a theatre of strategic competition and battle
between European powers in World War One (WWTI) and had subsequently been governed

by Great Britain for twenty seven years under a Mandate of the League of Nations.**

It has been less widely acknowledged publicly, at least in the WWCB, that the roots of

those conflicts lie in disagreement about matters of theology and religious belief, and

22 Bulend Shanay, "Islam: Charts and Explanatory Essays," in Philtar Religion: Overview of World
Religions, ed. Elliott Shaw (Carlisle: University of Cumbria, 1998).

23 Alfred M. Lilienthal, The Zionist Connection: What Price Peace? (New York: Middle East Perspective
Inc., 1979).

lan R. Fry, Trouble in the Triangle: Christians, Jews and Muslims in Conflict, 2 vols., vol. 2 (Fitzroy:
Compton Arch, 2000/2). The history of the difficult and corrupted passage through the UN of the
proposal to partition Palestine is set out in detail in chapters 27 and 28, pp. 1363-1549. Details of voting
in the UN and statistics for the populations and religious affiliations of countries involved and those not
involved are set out in endnotes 29, 30 and 31 of chapter 28.

Mark Aarons and John Loftus, The Secret War Against the Jews, First ed. (Melbourne: William
Heinemann, 1994).

24 Leonard Stein, The Balfour Declaration (London Vallentine, Mitchell, 1961).
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policies pursued and actions taken on the basis of theology and religious belief over an
extended period.”” However, there has been widespread reluctance to acknowledge that the
conduct of the European powers and the United States during the first half of the 20™ cent.,
and the gross exploitation of the region in the period during and subsequent to the partition
process, was in sharp contrast to Biblical teaching and any reasonable interpretation of

obligation under covenant.
6. The Yom Kippur War

The immediate stimulus for my concern was the political, economic and social impact of
actions taken in connection with the Yom Kippur War of 1973. Specifically, it was the
barrage of propaganda about the partial oil embargo imposed on the US in a non-military
strategy by allies of the Palestinians, in retaliation for US support of Israel, and attempts to
deflect responsibility for the economic damage caused by cuts in oil supplies imposed by
the United States on European countries (and non-European countries which supported the
Palestinians) to coerce them into supporting Israel. That manipulation of oil supplies by
the US confirmed that the conflict in the Middle East is of world and not regional

significance.

The circumstances in which I became involved in studies of the conflict and its theological
implications are set out in an autobiographical statement provided as Appendix F, and
letters from Dr. Alan Brash, Deputy General Secretary of the WCC, Appendix G. (See also
Appendix I).

The reality of the immediate cause of that war, Israel’s attempt to divide and rule the
Palestinians and thus avoid its obligation to the UN to ensure a viable Palestinian state, and
its implications for the future were in contrast to commentary which dominated media
reports and discussion within the churches in the Western World at that time. US interests
took steps to suppress both research and media reporting concerning the possibility that
theological considerations were involved in the war.’® Some of those measures are

referred to in this thesis, together with a systematic examination of the anti-Semitic and

25 This reluctance to acknowledge the roots of the conflict is indicate by the suppression of debate at the
first assembly of the WCC and the ‘pause’ in related publications by Christian theologians for some
years after WWIIL. See chapter 8.

26 Willem Adolf visser 't Hooft, ed. Man's Disorder and GHod's Design. The First Assembly of the World
Council of Churches: The Official Report Vol V, Second ed., 5 vols., vol. 5 (London: SCM Press, 1949).
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exploitative policies of the church and its associated powers which generated a heritage of
hatred which only varied in degree from the early days of the church to the Shoah. It was
this heritage of hatred which placed the Jewish community in the situation in which it

resorted to long-standing colonial policies.

Other factors which focused my attention on the significance of the Yom Kippur
War included the contradictory effects of dramatic rises in the price of crude petroleum
imposed by OPEC and OAPEC; the allocation of aid funds by Muslim oil producers to
countries in Africa and Asia and the likelihood of a rise in the influence of Islam; Western
determination to undermine a series of resource producer associations that were modelled
on OPEC; the diversion of funds by Western financial institutions into WWCB projects
against instructions that funds which were being invested with them by OPEC members
were to be made available for programs in developing countries; the related rejection by
Western governments of proposals for a New International Economic Order, and the rise

of international civil society organizations.
7. Covenant as a consideration in the Yom Kippur War

A relatively limited action taken a full generation before the attacks on the US in
September, 2001, by a group of countries which were not directly involved in the Yom
Kippur War, but which supported the weaker of the warring parties by imposing a partial
oil embargo against the US, could have gone almost unnoticed. However the response by
the US drew world attention to the difference in understanding of responsibility or

obligation under Covenant of the people of all three Abrahamic faiths.

The AOPEC group was motivated by what they each acknowledged as an obligation under
covenant to a relatively small sub-community of their wider community. The obligation
was that they should counter the injustice and oppression which that community was
suffering because of a particular view of a right and an obligation which were being
pursued by the other party to the conflict, Israel, under a covenant which it acknowledged

and which was widely understood.

The right which the Israeli’s claimed was the occupation of the region of Canaan promised
to them by God under the Mosaic Covenant, and which they were determined to maintain
whether their restoration to the land was by divine intervention or through their own

efforts. The obligation was to ensure the security of the Jewish faith by ensuring the
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security of the community and, in particular, the protection of its young people. It was to
them that the responsibility to honour the obligation of continuity of the faith would fall in
the event of any future attempt at genocide. Their fear of that, they believed, was justified
by the well-documented history of the church’s policies and teachings, and the propensity
for people to revert to former prejudices when they are under stress. In the context of their
restoration to the land of Canaan, they believed the security of the faith required the
integrity of the whole region and this certainly included the West Bank as it had in the days
when Joshua led the sons of Israel to occupy it.”” (Num. 34:1-12, Deut. 34:1-12.) This

matter and its consequences are examined in chapters 6, 7 and 8.
8. Deteriorating relationships

Subsequent to the Yom Kippur War relationships between the Jewish community and the
Muslim community steadily deteriorated. Since the events of September 11, 2001 an
additional factor has become critical. It is an amalgam of Islamophobia® and anti-
Semitism. Anti-Semitism, accompanied by the active denigration, oppression and
exploitation of Jewish communities, had begun immediately the church’s authority was
established through links with imperial powers, and it was an accepted aspect of Christian
culture until it reached a peak of intensity at the time of the Catastrophe, the Shoah, during
World War Two (WWII). Due to the shock of the Shoah anti-Semitism subsided
somewhat for a period. But the response to the Shoah by the Christian powers,” the
partition of Palestine to enable the establishment of the State of Israel, became the cause of
systematic oppression of the Palestinian people and encouraged anti-Semitism within

countries and communities that had opposed partition.

From the time of the Yom Kippur War, that oppression of the Palestinians was
accompanied by denigration of the predominantly Muslim countries that were the principal

supporters of the Palestinians. Islamophobia, which had largely subsided in response to

27 Eugene B. Borowitz, Studies in the Meaning of Judaism. (Philadelphia: Jewish Publication Society,
2002). These matters referred to by Borowitz were impressed on me by senior Israeli officials during my
week in Israel in 1975, and by conference participants in Landegg, 2002, and Melbourne, 2003.

28 The term ‘Islamophobia’ came into use at the time of the Yom Kippur War as if the phenomenon was
new. Its origins are similar to those of anti-Semitism: the reluctance of the Christian Church to accept the
legitimacy of a faith-competitor and its efforts to denigrate and suppress the competitor.

29 Mark Tessler, A4 History of the Israeli-Palestinian Conflict (Bloomington: Indiana University Press,
1994). p. 261. Details anti-Jewish riots the day after the UN General Assembly endorsed the
partition resolution on November 29, 1947

Bernard Lewis, Semites and Antisemites (New York/London:: Norton, 1986). p. 256.
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Napoleon’s policies relating to culture, ethnicity and religion began to rise again. Those
circumstances provided the rationale for the launching of Al-Qaeda and its expansion from
a small base in 1988 into a sophisticated highly integrated network capable of mounting

devastating attacks on the United States on September 11, 2001.

Those attacks, in turn, provided the rationale for the US-sponsored ‘War on Terror’ and
encouraged a further upsurge of Islamophobia which destabilized multi-faith communities,
causing communal tension and episodes of conflict in countries in which Islam is either the
majority or a significant minority religion throughout the World. Then, as a consequence
of the complex interaction between the Western Christian powers and the State of Israel
and the upsurge of Islamophobia, leaders of both Muslim and Christian communities began
organizing Christian-Muslim dialogue programs parallel with Christian-Jewish programs
with a sense of real urgency.’® But concurrent Islamophobia and Anti-Semitism, and
parallel conversations introduced uncertainty and disquiet in existing Christian-Jewish
conversations, with some concern about Jews being deserted or a reversion to former

policies, and called for new approaches to interfaith conversations.

There is now widespread recognition that Inter-religious conversations relating to the crisis
in the Middle East and its consequences can no longer be considered solely in terms of
dialogues between two parties held in isolation from the third.*! It is not only agreed that
they must involve all three faiths in trialogue, because the process has become both more
urgent and more difficult, but there are strong efforts to broaden the process to include all

world faiths.?” Initiatives have been taken at an unprecedented rate in most countries of the

30 Zeynep Sahin, "Interfaith Dialogue Organizations as Actors of Peace Building: Case of Rumi Forum "
in Alternative Perspectives of the Giilen Movement (Georgetown University, Washington, D.C.:
fethullahgulen.org, 2008). “Although the interfaith movement (has existed in a formal sense) for about a
century with the emergence of Parliament of the World's Religions in Chicago in 1893, it has recently
experienced rapid growth, specifically after September 11.”

Australian examples: JCMA, (Jewish Christian Muslim Association), established 2003; ANDCMJ, (The
Australian National Dialogue of Christians, Muslims and Jews) 2003/2004, a joint initiative of the
National Council of Churches in Australia, the Australian Federation of Islamic Councils and the
Executive Council of Australian Jewry, was established “in the light of heightened tensions in the
Middle East and the possible export of tensions and violence to societies such as Australia.”

31 Having left office, former British Prime Minister Tony Blair established a foundation to foster greater
understanding between the three Abrahamic faiths, and former Iranian President Mohammad Khatami
has established the Foundation for Dialogue among Civilizations.

32 Such efforts include:

1.) The InterAction Council (a group that involves a number of former heads of state and other eminent
persons) has been working towards multi-faith programs since 1983. (See:
http://www.interactioncouncil.org/index.html accessed July 10, 2006)
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Western World, but the situation has also become more complicated, and in some
influential sections of the Christian Church and the Jewish community, notably in the
United States, opposition to the process has also increased. It is therefore noteworthy that,
in his inauguration address, President Obama indicated that under his administration there
would be a definite change in emphasis and that his administration would seek a new way
forward, based on mutual interest and mutual respect. He has also asserted that no religion,
be it Christianity, Islam, Buddhism or Hinduism, teaches hatred, and he will reach out to

world leaders to foster a more productive and peaceful dialogue on faith.

9. The need for this research: to facilitate cooperation between

Christians, Jews and Muslims as partners

Continuing conflict between communities linked to the primary Abrahamic Faiths has
prevented the development of world harmony and stability and threatens the future of
humanity. Such conflict has either been caused or aggravated by actions taken by each of
those faith-linked communities, and the people involved have sought to justify their actions
on the basis of heritage, communal self-understanding, or human rights. The self-
understanding of each community is distinctly different. None is uniform and each is
intimately linked to its contemporary interpretation of covenant. They have a heritage of
animosity and competition, for which the Church has been mainly responsible, and this
inhibits an appreciation that they each have a common task under Covenant: to enable
humanity to develop a greater awareness of its relationship with God and to live in

harmony and stability characterized by love and justice.

This has prompted many scholars and leaders within each faith to organize programs of
dialogue with the aims of understanding “the other”, reconciliation within and between
communities, and cooperation in the search for peace. This thrust began with the
Parliament of the World’s Religions in 1893 but lapsed and no further significant
initiatives were taken until the very late stages of WWI. It accelerated in the final quarter

of the 20th cent. and reached a milestone when, in 1999, the UN General Assembly

2.) On March 4, 2009, formation of a coalition to advance a "United Nations Decade for Inter-religious
and Intercultural Dialogue, Understanding, and Cooperation for Peace." (WCC News Release, March 11,
2009)

3.) A Consultation of Eminent Persons in Kuala Lumpur in October 2010, agreed to proceed with an
international Multi-Religious Action Plan, and the Initiative on Shared Wisdom was established shortly
after.
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adopted a proposal by Iranian President Seyyed Mohammad Khatami to declare 2001 the

Year of Dialogue Among Civilizations.

However, that initiative was initially sabotaged, but then given greater significance in
theological education, by an attack on the US in September that year which became the
justification for an aggressive ‘war on terror’ instead of a year of dialogue which prompted

the Superior General of the Society of the Divine Word, Antonio Pernia, to note that:

the 21st cent. is and needs to be an age of dialogue — both in the sense of the
urgent need for dialogue in our deeply divided world and in the sense of the
tremendous possibilities for dialogue offered by our globalized world (and)
women and men of the 21st cent. need to dialogue in order to ensure their
own — and the world’s — very survival. **

Numerous initiatives have been proposed. The United Nations General Assembly
proclaimed 2009 the International Year of Reconciliation. The year 2010 was declared the
International Year of Rapprochement of Cultures, and a proposal was submitted in 2008 to
declare the years 2011-2020 as the UN Decade of Interreligious Dialogue and Cooperation

for Peace.

The importance of such initiatives is widely acknowledged but, in view of the urgency of
the international situation, these and most initiatives in dialogue are being planned to
ameliorate or offset current crises without adequate consideration of historical influences
in a longer-term epistemological context. Discussion is, in most cases, restricted to
contemporary circumstances or short term history, and, as a consequence, the widespread
assumption that the world’s religions, and the relationships between them, have always
been as they are at present is perpetuated and progress towards stability and harmony is

perilously slow.

Therefore, to optimize the effectiveness of dialogue programs it must be acknowledged
that the evolution of religious thought has occurred over a period of about forty thousand
years with much of it concentrated into the most recent four thousand years; that a series of
streams which emerged independently and in regional isolation have impacted on each
other, and that a patchwork of beliefs and practices resulted. The examination of the
circumstances in which the evolution of Abrahamic Yahwism occurred, indicates that its

fragmentation into three streams was by Divine initiative, but the subsequent further

33 Larry Nemer, "Prophetic Dialogue: A New Way of Doing Mission?," South Pacific Journal of
Mission Studies, no. 36 (2007).
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fragmentation of each stream — one aspect of the continuum of evolution in religious
thought — was essentially a consequence of human interaction resulting from the inability
of those concerned to recognize the considerations which led to the Divine initiatives in

calling into being the second and third covenanted communities.

Competition between the fragments of the Christian and Muslim streams, and to a lesser
extent the Jewish stream, led to the perceived need to formulate standardized doctrinal
statements supported by the collection of selected documents into canon of scripture. It
also led to dogmatics, apologetics, canon law, systematic teaching and regulation of
teaching authority and disciplinary procedures,* the adoption of the concept of heresy, and
the establishment of penal tribunals. Competition degenerated into opposition, tension, and
conflict which was said to be justified by either the conduct of “the other” communities or

the theological beliefs upon which their conduct was based.

Because tension and conflict occur at a range of levels, between local communities or
congregations, at regional level, and internationally, leaders of the faiths must be prepared
to engage in dialogue at each of these levels, and the immediate aim of each dialogue
event, the planning of it, and the participants involved, must be related to its specific

circumstances.
10. Dialogue to date

Dialogue programs to date have been essentially defensive, and have not adequately
addressed the theological concepts which have determined the self-understanding and
attitudes of each community and inhibited an understanding of the relationships between
each of them, and between them and God. A defensive approach has been adopted to
avoid discussion of the substantive causes of the underlying conflict and any issue that
threatens the prevailing self-understandings of the major communities of faith, and might

lead to recrimination.

34 Reference has already been made to schisms in Shi’a Islam, page 27. Pope John Paul II’s Ex Corde
Ecclesiae, an Apostolic Constitution on Catholic universities, 1990, was seen as necessary to offset the
drift away from Catholic teaching since the annulment of the Oath Against the Errors of Modernism
which had been obligatory for all clergy in teaching or pastoral positions, world wide, from 1910 to
1967.



Chapter One.: Templates for the Future 37

According to Wesley Ariarajah3 >, the level of resistance to self-exposure, confrontation
over doctrine, fear that dialogue would lead to syncretism or that it would compromise
faith in the uniqueness and finality of the revelation in Christ, and fear of the loss of
ecclesiastical authority, resulted in many organizations issuing guidelines for dialogue that
have been positively and rigidly proscriptive. These include the Vatican and the World
Council of Churches. In some situations theological education curricula have been
deliberately designed to emphasize interpretations that avoid apparently contradictory
theological positions of each faith in order to minimize the demands for serious theological

dialogue.* In 2002 Ariarajah wrote:

Within the ecumenical family interfaith dialogue will continue to remain a
profoundly important, if controversial, issue. The challenge it brings to the
ecumenical movement is far-reaching. It summons the church to seek a new
self-understanding in its relation to other religions. It requires it to look for
deeper resources to deal with the reality of plurality, and it calls the church
to new approaches to mission and witness~’

Since then there has been only gradual relaxation of the guidelines for dialogue programs.
Initiatives that have been taken, and the factors and decisions that have inhibited their
development are discussed in chapter nine. It is noteworthy that the Rector of the
Pontifical Institute for Arabic and Islamic Studies participated in the Kuala Lumpur Multi-
faith Consultation in October 2010, together with nominees of the WCC, and that
following the establishment of its Indigenous Peoples Consultancy in 2008, the WCC has
undertaken consultations with theologians from Indigenous cultures that have survived

since their evolution during the first epoch.”®

However, the paramount need is for barriers against non-defensive dialogue conversations
between Christians, Jews, and Muslims to be dismantled to facilitate development of

common understandings on matters that are deeply divisive. This means that formal

35 S. Wesley Ariarajah, "Interfaith Dialogue," in Dictionary of the Ecumenical Movement, ed. Nicolas
Lossky and et al (Geneva: World Council of Churches - William Eerdmans, 2002).

36 Personal conversations with Fr. Daniel Maddigan SJ, Director, Institute for the Study of Religion and
Culture, Pontifical Gregorian University, December 2002.

37 Ariarajah, "Dialogue."

38 The WCC’s website, www.oikoumene.org, states that its 9th Assembly in Brazil, 2006, reaffirmed its
commitment to accompany indigenous peoples in their struggles for justice and rights. It is initiating and
nurturing local and regional networks, and local-level leadership; supporting grassroots' movements for
justice, development, land, identity and self-determination to enable indigenous peoples to contribute to
the life and ministries of churches and the ecumenical movement, and supporting their participation in
international meetings.
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guidelines should be reviewed so that dialogue becomes a part of the process of research,
allowing evolutionary understanding or revelation of divine intention to continue on the
basis of the Hebrew prophetic era, examined in chapter two, ‘exemplary revelation.’ If the
formal guidelines are amended to facilitate conversation-dialogue on the theological
concepts around which the faiths divide and which determine the self-understanding of
each of the faith communities and their attitude towards each other, the potential for

conflict can be reduced.

The extent of dialogue and research undertaken by non-religious institutions since the Yom
Kippur War (chapter nine) indicates that the process will continue, with or without the
support and involvement of religious institutions. If it proceeds without institutional
support, or in the face of institutional resistance, then it can be expected that confidence in

the institutions will decline further and their relevance will be questioned.
11. The need for a vantage point

For non-defensive dialogue conversations to take place without judgement being passed on
the truth or falsity of any position, and with minimal recrimination and loss of
ecclesiastical influence, there is a requirement for a workable vantage point that opens or
exposes the internal logic of the theology of each faith to a critical understanding by each
of the other traditions so that they may each move forward together. At the level of
intermediate or subordinate institutions, regions, and congregations that vantage point must
be accessible without aggravating fears that have inhibited main stream religious
authorities in their approach to dialogue: fear of the consequences of self-exposure and
confrontation over doctrine; fear that dialogue would lead to syncretism or, in the case of
the church, that it would compromise faith in the uniqueness and finality of the revelation

in Christ, and fear of the loss of ecclesiastical authority.

However, while some progress has been made it is argued in this thesis that if real
progress is to be made towards world peace, justice, stability and harmony, an exception
must be made with conversation dialogue at peak-of-faith level. The basis of dialogue at
that point must be the comprehensive mature Hebrew understanding of covenant within a
framework of the points of agreement anticipated on p. 25. Furthermore, the critical
individual aspect of that mature understanding — obligation or responsibility — can also be
the vantage points for non-defensive dialogue conversations between scholars or

communities of each of the Abrahamic faiths at all levels concurrently.
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As already noted, this thesis is concerned only with the relationship between God and
humanity. No other type of covenant is considered. The evolution of the mature Hebrew
understanding of covenant, the components of which are the basis of the covenants under
which each of the Abrahamic faith communities exist and are obligated, is examined in
detail in chapters two and three, epoch one. The New Covenant and the Qur’anic
Covenant are then examined in chapters four and five.  Complex developments in
Christian Reformation covenant theology, and developments within reform movements in
both Islam and Judaism are then discussed in chapter six, with references to Mormonism

and the Baha’i Movement .

Since the Reformation within the Christian Church, covenant studies by scholars, and
dogmatic pronouncements by religious leaders, have resulted in the publication of many
schemes, classifications and definitions of covenants, and much debate and disagreement.

These became a major consideration in Epochs 4 and 5.

In his 1964 study’® Freedman drew attention to the typology of covenants recorded in the
Hebrew texts and introduced the terms “conditional covenant” or “covenant of human
obligation”, and “unconditional covenant” or “covenant of divine commitment”. Since
then, scholarly examination of Biblical covenants has tended to involve consideration of
whether a covenant falls into either one type or the other. They were briefly explained by
Freedman and Miano *’ as follows. In a conditional covenant the terms and stipulations are
imposed on the human party by God, and the maintenance of circumstances favourable to
the human party under the covenantal relationship is dependent on compliant behaviour by
that party and its adherence to the terms. In an unconditional covenant it is expected that
God will meet certain conditions in favour of a third party. But those conditions have not
been initiated or imposed by the third party in any sense. They have been undertaken as a

commitment by God of God’s own accord.

By this reckoning, according to Freedman and Miano: “A conditional covenant can only be

valid if the human party lives up to it, but the unconditional covenant must last

39 Republished in 1997 as paper No.17 in Divine Commitment and Human Obligation: Selected writings of
David Noel Freedman.

40 David Noel Freedman and David Miano, "People of the New Covenant," in The Concept of the
Covenant in the Second Temple Period, ed. Stanley E. Porter and Jacqueline C. R. de Roo (Leiden -
Boston: Brill, 2003).
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! However this contradicts the concept that a conditional covenant of human

indefinitely.
obligation applies in perpetuity and cannot be repudiated, and indicates that the authors
have taken abrogation of the Mosaic Covenant and supersession as a given in their
definition. That contradiction becomes apparent when continuity in the evolution of
understanding of covenant is recognized and considered in the context of the establishment
of the Christian community and the formation of Christian theology and self-

understanding.

The mainstream Jewish understanding of the term ‘covenant’ is illustrated by the statement
of delegates of the US National Council of Synagogues*” issued jointly with delegates of
the US Bishops Committee for Ecumenical and Interreligious Affairs in August 2002. The
delegates noted the words of Exodus 19:4-6, that God told Israel “Now, then, if you will
obey me faithfully and keep my covenant, you shall be my treasured possession among all
the peoples.. Indeed all the earth is mine, but you shall be to me a kingdom of priests and a
holy nation.” They then said: “To Jews this is not divine flattery but the burden of divine
obligation. And this, then, is the theological definition of the Jews: a physical people called
upon to live in a special relationship with God. That relation has special content. There are

rewards for its observance, punishment for its abandonment.”*

However, some Jewish leaders apply a different interpretation, imputing to their people the
capacity to negotiate, even if not as equals, and to accept or reject the terms of a covenant.
Rabbi Michael Gold of Temple Beth Torah, Tamarac, Florida**, teaches that the heart of
the Jewish religion is covenant, that God made a covenant with all humanity, symbolized
by the rainbow, and then made a second covenant with a particular people, known as the

people Israel. Consequently:

Covenant means mutual commitments and responsibilities. God had
promised the people Israel that we would be as uncountable as the stars and
through us would the nations of the world be blessed. God has also
promised us a land. (Today the nation Israel is known as “the Promised

41 Stanley E. Porter, "The Concept of Covenant in Paul," in The Concept of the Covenant in the Second
Temple Period, ed. Stanley E. Porter and Jacqueline C. R. de Roo (Leiden - Boston: Brill, 2003). p. 9.

42 US National Council of Synagogues, "Reflections on Covenant and Mission.," (Washington: US
Conference of Catholic Bishops, 2002).

43 ibid, 8.

44 Michael Gold, "God's Covenant with Humanity: A Covenant People.," Heartfelt Communications,
www.rabbigold.com/covenant.htm.
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Land.”) In return, we Jews promised to be loyal to God, to teach our
children the ways of righteousness, and to obey God’s commandments.*

The literature, interpretation and exegesis of the New Covenant in Christian teaching is
also very diverse, (as noted in the section following, ‘previous research in this field,” and
examined in chapter three), but while the principal creeds of the church, (Athanasian,
Nicene and Apostles), contain statements of fundamental belief they do not use the term ‘a
New Covenant’ nor introduce the concept of covenant. The only relationship described as
covenantal in the Code of Canon Law of the Roman Catholic Church is the “marriage

46 - 47 . .
"> or the “conjugal covenant™’ “by which a man and a woman establish between

covenant
themselves a partnership for their whole life, and which (has) been raised by Christ the

Lord to the dignity of a sacrament.” It is not described as a covenant.

In preaching and teaching in Christian churches it is often implied, on the basis of the
Biblical narrative, that Abraham took a leap out of a religious vacuum and that Judaism
then developed under divine guidance, more or less in isolation, but there was no isolation.
As Chart Three and discussion in chapter three indicate, there were a number of religious
traditions being practiced by, or having a bearing on, the people of Babylon at the time that

8 1t is said that the Patriarch,

Terah is reputed to have migrated from Ur to Haran.'
Abraham, reacted against the dominant religious practices at Haran, but must have been

favourably influenced by others.*’

Subsequently, Zoroaster’s stringent monotheism influenced both Cyrus of Persia and the
writer of Second Isaiah in exile. They both concluded that Israel’s God and Persia’s God
were one. But Second Isaiah also realized that God has a covenant with all humanity and

that Israel is to exemplify the nature of that relationship. That realization was backdated

45 ibid.
46 Code of Canon Law, book IV, part 1, title VII, canon 1055
47 Code of Canon Law, chapter 1, canon 1063.4

48 Joseph Naveh, Early history of the Alphabet: an introduction to West Semitic Epigraphy and
Palaeography (Jerusalem: Magnes Prss - Hebrew University, 1982).

Trevor Ling, A History of Religion East and West (London: Macmillan and Co Ltd, 1968).

Eli Barnavi and Denis Charbit, eds., A Historical Atlas of the Jewish People, Revised ed. (New York:
Schocken Books, 2002).

49 Giovanni Pettinato, The Archives of Ebla.

Cyrus H. Gordon, ed. Eblaitica: Essays on the Ebla archives and Eblaite language (Eisenbrauns, 1987).
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by editors of the Hebrew Scriptures and placed in Genesis and Exodus as if it had been a

fundamental belief from the earliest days of Abraham and his predecessors.

Subsequently Jonah, also inspired by the experience of exile, realized that God’s love and
compassion is for all who repent, not only those who were obligated under the Abrahamic
or Mosaic Covenants. Editors acted again, inserting an array of critical passages into
Genesis and Exodus which had been compiled from three to four centuries earlier.”® The
insertions included a greatly expanded statement of the Abrahamic Covenant plus the
expanded creation story and the Universal Rainbow Covenant. In due course the writer of
Jubilees asserted that this was the basic covenant and that both the Abrahamic and Mosaic

covenants were continuations or renewals of the Universal Covenant. (Jubilees 5:3)

Jubilees was cited in the Damascus Document of the Qumran community as one of its
central legal documents and it was in circulation among the Essene communities, but
scholars of the Dead Sea Scrolls’' agree that although it is based on Genesis and Exodus
and written in the form of a revelation from God to Moses, the author drew on the Aramaic
Levi Document from the 3rd cent. BCE, and additional traditional sources, and it was

composed only shortly before the establishment of the Qumran community.

The prominent assertion in Jubilees that the Universal Covenant is basic to religious belief
and obligations, and that the Noahide Laws which were Noah’s response under covenant
are basic to every system of moral laws which were to follow, is linked to heavy emphasis
on the requirement for Israel to return to strict adherence to the subsequent Law of

Moses.” That linkage is clear in the Damascus Document which refers to —

...those who “did their own will and did not keep the commandment of their
Maker until his anger was kindled against them (and) in it (their own will)
the sons of Noah and their families went astray; in it they were cut off.
Abraham did not walk in it, and he was accounted as God’s friend.” >

50 J. Philip Hyatt, "The Compiling of Israel's Story," in The Interpreter's One-Volume Commentary on the
Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971).

51 James C. VanderKam, The Dead Sea Scrolls Today (Grand Rapids: William B. Eerdmans Publishing
Company, 1994).

52 Crawford Howell Toy and Kaufmann Kohler, "Book of Jubilees," in Jewish Encyclopedia.com (West
Conshohocken, PA JewishEncyclopedia.com, 2002). The authors assert that:

53 Millar Burrows, "The Dead Sea Scrolls," in The Other Bible: Ancient Scriptures ed. Willis Barnstone
(San Francisco: Harper Collins Publishers, 1984).
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It is consistent with the Qumran community’s self-understanding that its members were an
enlightened remnant of the consecrated Eternal Communion with the task of reforming
Israel, ensuring its continuance as God’s People, and reinstating the Torah (which they saw
as long perverted) as the basis of Jewish life.”* However, being excluded from the
principal Hebrew Scriptures and recognized only as Jewish Pseudepigrapha, Jubilees and
its emphasis on the Universal and Abrahamic covenants attracted meagre attention until
the 1947 discovery of the Dead Sea Scrolls in the Qumran Caves — possibly because of that

fundamental assertion.

It was only in the wake of the Yom Kippur War that the Rebbe of the Hasidic Chabad
Lubavitch Movement, Menachem Mendel Schneerson, initiated and led a campaign to
encourage recognition and adoption of the Noahide Laws as basic to civil law and to
generate recognition of the Universal Noahide Covenant as fundamental to humanity’s
relationship with God that it began to receive wider attention. Schneerson’s campaign
evolved rapidly into a well-resourced Noahide movement, B’nei Noah, which has

demonstrated significant influence.

In 1989, US Congressional Joint House Resolution 173 noted that the ethical and moral
principles of all civilizations come in part from the seven Noahide Laws, and President
George Bush Snr. proclaimed April 16 to be “Education Day USA”. Two year later (1991)
a joint sitting of Congress resolved that the principles of the Noahide Laws are “the
bedrock of society from the dawn of civilization ...(without which)... the edifice of
civilization stands in serious peril of returning to chaos”.>> Following the Rebbe’s death in
1994, Public Law 102-14 determined that “Education Day USA” was to be celebrated on
his birthday’® and the movement’s influence increased in 2006 when the nascent
Sanhedrin, gathered in Israel, recognized a High Council of B’nei Noah as an international
Noahide organization and its bridge to Noahides worldwide.”” Subsequently the spiritual

leader of the Druze Community in Israel called on all non-Jews in Israel to observe the

54 Gaster, T. H. (1976). The Dead Sea Scriptures, New York: Anchor Press, pp. 4-6.

55 [Institute of Noahide Code. Source: http://www.noahide.org/article.asp?Level=91&Parent=0 Accessed
January 8, 2009

56 http://www.noahide.org/article.asp?Level=352&Parent=85 accessed 2009-01-08

57 Concerning the ‘Nascent Sanhedrin:’ see its complementary English language website maintained by
supporters in the USA, http://www.thesanhedrin.org/en/index.php/The Re-
established Jewish Sanhedrin , or the High Council of B'nei Noah website:
http://www.highcouncilofbneinoah.org/Home.aspx both accessed 2009-01-09
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Noahide Laws, and ambassadors to the USA for six countries®® responded to an invitation
from Chabad-Lubavitch and declared their support for the universal teachings of Noahide

9
Laws.’

From this is it clear that recognition of certain aspects of a common covenant are firmly on
the international public agenda and, with international recognition of all three faiths, two

other factors can also be recognized.

First: there is a firm basis for lasting cooperation between them towards the fulfilment of
their fundamental role and an end to the pattern of rejection, antagonism and conflict that

has marked their relationships for much of their history.

Second: this situation provides an illustration of a mode of divine intervention in human
affairs and thus a rationale for people of all cultures to recognize their relationship with
God, their ultimate dependence upon God, and the pattern of personal and communal

conduct which is incumbent upon them all.
12. Principal propositions

The following propositions support findings arising from this study which are stated under

‘the study’ and ‘contributions of this research.’

1. The mature and comprehensive Hebrew understanding of the concept of covenant,
achieved during stage two of the first epoch and encompassing a number of
subordinate concepts, was the critical development in the religion of ancient Israel and

was a template for each successive community-specific covenant.

2. The pronouncement of a covenant was preceded by a call or a command to the person
around whose ministry the community or the faith developed. It involved the
imposition of an obligation on the people of that community; a divine promise or
undertaking conditional on the people complying with the obligation; a penal clause
under which the community shall be judged on the basis of it response, and under
which punishment may be administered in the event of non-compliance with the

obligation; and an indication that the covenant applies in perpetuity.

58 Poland, Latvia, Mexico, Panama, Ghana and Japan

59 Source: http://www.noahide.org/article.asp?Level=510&Parent=88 accessed 2009-01-09
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3. During the period of about three centuries straddling the destruction of the Hasmonean
kingdom in 63 BCE, which marks the end of the first epoch and the start of the second,
Jewish scholars offered conflicting interpretations of critical events. These were
influenced by their interaction with communities with different heritage and belief
systems, dissatisfaction with the policies and conduct of the Hasmonean rulers, and

interaction with the Roman Empire through its vassal administrators. (Chapter Three)*

4. This led to the progressive construction of variant statements of belief, and the concept
of covenant became subject to diverse interpretations and usage. The circumstances in
which those divergent interpretations continued to evolve have determined the
perception of covenant by individual adherents of each faith and within each
community of faith, and how these perceptions impact on their self-understanding,

attitude to the others, conduct, and interaction between them.

5. Within Christianity, these circumstances influenced the development of a number of
specialist fields of study, including Christology, soteriology, eschatology and
hamartiology; systematic, doctrinal and sacramental theology; missiology,

ecclesiology, hermeneutics and religious philosophy.

6. Reliance on particular interpretations of the composite concept of covenant by
communities of each faith to support critical claims, political positions and religious
activities has contributed to injustices, provoked conflict and resulted in the crises that

now compel us to seek reconciliation and to strive for peace with justice.

7. Within the churches there is currently general agreement that three types of dialogue
should all proceed. These are: ecumenical, about the shape of Christian belief; intra-
Christian, about claims to goodness and truth; and with other religious traditions, about

understanding reality.

Those considerations provide an opportunity for the systematic re-examination of the
concept of covenant by religious leaders, scholars and community leaders within the

Christian, Jewish and Muslim traditions. They also provide a basis on which those scholars

60 Although the kingdom ceased to exist, the Hasmonean dynasty remained influential
for a further quarter of a century during a period of Jewish semi-independence and
intense intrigue until it was forced to accept the status of Roman vassal with Herod as
king.



46 Dialogue and Covenant

and leaders can work in collaboration, through conversation dialogue, and there is

therefore the potential that this will lead them to: —

1. recognize that each of the three faiths exists as a consequence of divine invocation,

adheres to, and is under an obligation to act upon, a valid imposed covenant;

2. acknowledge that while they have been called into existence sequentially, no one faith

has a prior claim on God’s attention or protection;

3. acknowledge that they therefore have a relationship as partners in pursuing divine

intent for humanity within the entirety of creation;

4. continue conversation-dialogue on other concepts and matters that are considered to be

important but are also divisive;
5. facilitate reconciliation between their communities to alleviate international conflict;
6. open passages to peace with justice.

Concurrent with conversation dialogue, other forms of dialogue conducted on a
community or regional basis and focused on programs of practical cooperation, and based
on obligations that each faith accepts under covenant, can lead to rapid improvement in

relationships at community and regional level.

Unfortunately it is apparent from press reports that in spite of the general agreement about
the need for interfaith dialogue, not all communities or practitioners of theology in any of
the Abrahamic faiths are prepared to participate in conversation-dialogue, are attuned to it,
or will be acceptable to practitioners in the other faiths as conversation-dialogue partners.
However, the circumstances and personal qualities or characteristics that will draw people
into the process and which facilitate it have been discussed by a number of authors
including Lindbeck , Swidler and GangadeanM, Chia®, and Pawlikowski®, and the basics
have been confirmed by my own experience during research for this thesis, and are

addressed in chapter nine.

61 Leonard Swidler and Ashok Gangadean, The Power and Promise of Deep Dialogue (Global Dialogue
Institute, 2000).

62 Edmund Chia, Towards a theology of dialogue: Schillebeeckx's method as bridge (Bangkok,
Thailand2003).

63 John T. Pawlikowski, "Reflections on Covenant and Mission Forty Years After Nostra Aetate," Cross
Currents 56, no. 4 (2006).
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13. Previous research in this field

In contrast to the intense debate and re-examination of covenant among Jewish theologians
in the post-Holocaust period and the early decades of the Fifth Epoch (Chapter Seven),
there was a distinct pause in publications related to covenant theology within mainstream
Christianity following the establishment of the State of Israel, (Chapter Nine). That pause
has been followed by the publication of a relatively large number of books and journal
articles devoted to commentary and explanations of the concept of covenant during the
past thirty-five years®, consistent with a significant increase in interest in the concept that
has accompanied, and been provoked by, the worsening crisis in the Middle East in the

same manner that the crisis inspired the fledgling dialogue movement.

However no research or publications prior to that period were located in which the concept
of covenant has been explored as a factor linking the three faiths, or from the perspective
of practical theology, at least within Christian scholarship. The most recent review of
relevant research reports covering the years 1986 to 2005, by Scott Hahn,” with a
bibliography of seventy publications for that period, does not identify any research-based
publications with that perspective, Covenant in the Old and New Testaments. Hahn noted

that:

At least four one-volume surveys of Biblical covenant themes have
appeared in the past decade. The authors differ widely in confessional
commitments and methodological preferences, but all four attempt to
produce readable, accessible condensations of contemporary covenant
scholarship and its theological ramifications®®

He opened his review with the observation that “The flowering of research on covenant in
the modern era was inaugurated by George E. Mendenhall’s form-critical studies

comparing the Old Testament covenants, particularly the Sinai covenant (Exod. 19-24),

9567

with Hittite suzerainty treaties He then referred to a number of other influential

64 For major contributions see Louis E. Newman, "Covenant and Contract: A Framework for the Analysis
of Jewish Ethics," Journal of Law and Religion 9, no. 1 (1991). p.1.

65 Scott Hahn, "Covenant in the Old and New Testaments: Some Current Research," Currents in Biblical
Research 3, no. 2 (2005/2).

66 1ibid., 270.

67 George E. Mendenhall, Law and Covenant in Israel and the Ancient Near East (Pittsburgh: Biblical
Colloquium, 1955).
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contributions between 1955 and 1985 before reviewing “the state of covenant research in

the past decade (1994-2004),” thus:

Although the mass of scholarship on the subject is not great, some
significant advances have been made, especially in overcoming certain
reductionistic tendencies of older scholarship, acquiring greater precision in
the definition and taxonomy of covenant, and grasping the canonical
function of the term and concept in Scripture.*®

He divided the works surveyed into foundational studies, surveys and studies on particular
covenants, and noted that the common element of all the studies termed ‘foundational’ is
their move beyond reductionistic categories to explore the richness of the covenant concept
reflected in the Biblical text® Then, in the course of reviewing ‘Studies of Particular
Covenant’ (Noahic, Abrahamic, Sinai, Davidic, in the Prophets, Deuterocanonicals, Non-
Canonical Second Temple, Qumran, New Testament, Jesus and the Gospels, in Paul and in
Hebrews) he made specific comments on the propositions of nearly forty authors (with

cross-references to a similar number) and on some of the fields of covenant.
Concerning Covenant in the Qumran Texts:

The concept of covenant was central to the theology and self-identity of the
Qumran community ... (and both, Bilhah Nitzan (2001) and Craig Evans
(2003) concluded that:) The ‘new covenant’ of the Qumran community was
in essence the same covenant established with Israel at Sinai. The Qumran
covenanters saw themselves as an ‘clect within the elect’, who alone
followed the one covenant properly.”

Concerning Covenant in the New Testament:

New Testament scholarship has been crowded with studies of aspects of
‘covenant’ in the past decade, but the vast majority of this work debates the
merits of E.P. Sanders’s concept of Second Temple Jewish ‘covenantal
nomism’ and its implications for Pauline theology. When these studies are
excluded as belonging to a genre of their own, we are left with very few
direct treatments of covenant concepts in the New Testament "

He completed his review expressing a degree of disappointment at its limited scope.

68 Hahn, "Research," 264.
69 1ibid., 270.

70 1ibid., 280.

71 ibid.
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Covenant is a multifaceted theme encompassing a variety of phrases, terms
and concepts (e.g. the ‘covenant formula’), and is tied to other important
Biblical themes such as creation, wisdom and the eschaton (and) while
treatment of other covenants (Sinaitic, New) and the role of covenant in
Second Temple and Qumran literature has been adequate, research on
covenant in the gospels and the life of Jesus has been meagre.”

However Hanh makes no mention of one stream of theologians which, although small in
number, is growing and is encouraging an approach to New Covenant Theology and
investigations along lines quite different to mainstream Christian covenant theology. Its
founders were all from Reformed Baptist circles and it is centred on four institutions and
an annual conference in the U.S., the first of which was held in 1983.% 1t is described by

one its leaders, Dennis Swanson, as:

a reactionary movement against the key aspects of Covenant Theology, that
is, the Covenant of Redemption, the Covenant of Works, and the Covenant
of Grace. Seemingly, it also is a reaction against a real or perceived dilution
of traditional Baptist distinctives that the adoption of Covenant Theology
has brought into Reformed Baptist circles’*

Larry Pettegrew’” explains why those concepts are rejected. He describes John Calvin as
the main sponsor of the “renewed Old Covenant viewpoint”, or the single covenant
concept; asserts that the proper approach to covenant theology is: first, the formulation of a
Biblical theology from the OT; next, the formulation of a Biblical theology from the NT,
and, finally the production of a systematic theology by harmonizing all Biblical inputs to

theology; and concludes by saying:

New Covenant Theologians have taken a large step in recognizing that the
New Covenant is really a new covenant—that Christians live under the
commandments of the law of Christ, as the NT states it (1 Cor. 9:19-21).
New Covenant Theologians’ spiritual maturity and honest desire to interpret
the Scriptures accurately is obvious in their literature. However,
replacement of Israel by the church in New Covenant passages is Biblically
unwarranted, and  represents  extreme  continuity in  the
continuity/discontinuity debate.”®

72 ibid., 285.

73 The four institutions are Providence Theological Seminary, Sound of Grace Ministries, The Master’s
Seminary and In-Depth Studies. The conference series is the annual John Bunyan Conference.

74 Dennis M. Swanson, "The New Covenant and New Covenant Theology," The Master's Seminary
Journal 18, no. 1 (2007). p. 151.

75 Larry D. Pettegrew, "The New Covenant and New Covenant Theology," The Master's Seminary Journal
18, no. 1 (2007).

76 ibid., 198.
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In similar vein, because Hahn’s review dealt only with research related to Covenant in the
Old and New Testaments it was not to be expected that he would review works relating to
Covenant in the Qur'ran. However, as those covenants are dealt with in the Qur’an, and
the idea is promoted, erroneously, in some quarters that Jews and Muslims both lay claim
to Palestine on the basis of competing covenants,”’ the lack of publications to report
suggests a significant omission from research by scholars within Christian and Western
institutions generally. Apart from general studies of world religions, very few publications
were found which acknowledged Muslim interest in the concept of covenant. Three stand
out: F. E. Peters, Leonard Swidler, and Race and Shafer.”® Few scholars appear to have
taken note of an observation by Swidler in one of that suite of papers which helped initiate
interfaith conversation-dialogue. After noting the commonalities in their religious

heritage, he wrote :

There are many more things that the three Abrahamic faiths have in
common, such as the importance of covenant, of law and faith, of the
community (witness in the three traditions the central role of the terms
“People,” “Church,” and “Ummah,” respectively). L

14. Contribution of this research

This research into the evolution of the concept of covenant, the diverse interpretations of it
within each of Judaism, Christianity and Islam, and the consequences of attitudes, policies
and conduct of adherents of each of them that have been developed on the basis of their

divergent interpretations, is original and explores a field that has not been traversed before.

77 This is not an attitude I have ever encountered among Muslims, but an Evangelical Christian group
based in Colorado Springs, All About Religion.org, states: —

“The problem is that the Qur'an teaches that Ishmael was the child of promise (Sura 19:54; compare Sura
37:83-109 with Genesis 22:1-19) and so Muslims believe that God's covenant promises were meant for
Ishmael's descendants, not Isaac's. Muhammad descended from Ishmael and so Muslims seek to lay
claim to these covenant promises, namely the land of Palestine. Since Israel's U.N.-sanctioned return to
Palestine in 1948 there has been unceasing hostility between Israel and her Arab neighbours, with major
armed conflicts in 1948-49, 1956, 1967, 1973-74, and 1982. That Israel remains today is a miracle in-
and-of itself.” Source: http://www.allaboutreligion.org/origin-of-islam.htm Accessed February 24,
2009.

78 F.E. Peters, Judaism, Christianity and Islam: From Covenant to Community, First ed., 3 vols., vol. 1:
From Covenant to Community, Judaism, Christianity and Islam: The Classical Texts and Their
Interpretation (Princeton: Princeton University Press, 1990a).

Leonard Swidler, Theoria > Praxis: How Jews, Christians, and Muslims can together move from theory
to practice (Leuven: Peeters, 1998).

Alan Race and Ingrid Shafer, eds., Religions in Dialogue: From Theocracy to Democracy (Aldersgate:
Ashgate, 2002).

79 Swidler, Theoria > Praxis: 8.
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15. Methodological approach of the study

This investigation was warranted by the evidence in scholarly literature, dialogue activities
of churches, and informed international debate that significant international conflicts have
been, and currently are, at least in part, a consequence of disputes that originated in
disagreements over theological concepts between Christians, Jews and Muslims, and, in
particular, disregard for the concept of covenant with intimately linked component aspects
of divine promise, human obligation, and the application of a penal clause in the event of

action contrary to the obligations.

Therefore, as already indicated, this research project was designed to address the question:
“In what manner and on what basis can the communities of the three primary Abrahamic
faiths, Christianity, Judaism and Islam, be engaged in conversation dialogue relating to the
understandings of covenant of each faith to enable a greater awareness of their relationship

with God and the relationships between each of their faiths?”

While the focus throughout the research has been firmly on relationships and interaction,
an examination of the history of those relationships through the writings of each faith has
been required. Those writings include prophetic expectations about the possible
consequences in the event of adversarial or antagonistic interaction between the faith
communities. In the event that there had been no such interaction there would not have
been any consequences to consider and the validity of the prophetic expectations would
have remained a matter of conjecture. No prophetic pronouncements which may have been
read as predicting definite or fixed-date events have been considered, whether they occur
in original sources or in subsequent commentaries, except in certain isolated cases to note
that they have been subject to historicist methods in a bid to support particular projections

. . 80
or mterpretations.

80 Circulation of the Book of Revelation provided a base for early historicism which expanded during the
Medieval period so that biblical references were used to identify the Papacy as the Antichrist, but it was
not widely espoused until the Reformation when it became a mechanism for two-way accusations of
apostasy. More recent illustrations include Methodist enthusiast George Bell’s prediction of a dramatic
end for the world on 28th February, 1763, Kenneth G. C. Newport, "Charles Wesley in Historical
Perspective," (Gresham College, 2007).; and William Miller’s similar prediction in 1833 of the imminent
Second Advent of Jesus Christ, Sylvester Bliss, Memoirs of William Miller (Boston: Joshua V. Himes,
1853). Millerism then led, directly, to the establishment of the Seventh-Day Adventist Church, Fernand
Fisel, "Edson’s Cornfield Vision, Frisson or Figment? [Revised]," Adventist Currents 1, no. 1 (1983).
However, while certain Qur’anic passages might support claims by some Muslim writers that
Muhammad’s personal ministry was foretold by both Moses and Jesus, (Sura 46:10, n.4783; Sura 61:6,
nn. 5436-8), they can reasonably be interpreted as an indication that Muslim teaching has also been
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The approach taken in this research

The evolution of religious belief is a fundamental aspect of human evolution. Every
religion has absorbed or has been built on some aspect of the experience of communities
with which it has come in contact, or with which it has emerged. It is a matter of record
that communities in many regions experienced significant religious activity prior to the
Abrahamic Era,*' and therefore the circumstances in which Judaism, Christianity and Islam
were established, and the interaction between them as they emerged as separate streams of

Abrahamic faith, are examined in that context.

Because the concept of covenant, as formally stated, is most often associated with the
Abrahamic faiths, there has been an assumption that it originated either within Yahwism or
somewhat earlier in the valleys of Mesopotamia which are the setting for the Biblical

myths of the Garden of Eden and Noah. However that is now known not to be the case.

As indicated in Chart Three, the Evolution of Systematic Religion, (inserted in chapter two
at p. 69, and enlarged as Appendix C), there is now evidence of religious consciousness
from c. 17,000 BCE among the Indigenous people of Australia,*> and the earliest
indication of an awareness of a covenantal relationship between humans and God was
among the same people, c. 4,000 BCE, long before the rise of the Abrahamic belief

83
system.

The appropriate starting point for the examination of covenant as a matter of religious
belief is therefore a brief reference to what is now known about the most fundamental
aspect of divine intervention, creation, to place humanity in the context of the totality of
universal creation, before following the path to the Abrahamic Era. The age of the
universe, its potential future ‘life,” and the course of biological evolution have now been
estimated within a scientifically acceptable range of probability, and these things must be

recognized and taken into account in any consideration of the concepts of divine

affected by historicist interpretations through the editing of those passages in the authorized version of
the Qur’an which was issued in 653.

81 Bernard J. Verkamp, The Evolution of Religion: A Re-Examination (Scranton, PA.: University of
Scranton Press, 1995).

82 Peter Michaelsen et al., Australian Ice Age Rock Art May Depict Earth's Oldest Recordings of
Shamanistic Rituals. , vol. 41, Mankind Quarterly: Council for Social and Economic Studies. Provided
by ProQuest LLC (2000).

83 Paul SD. C. Tacon, Merideth Wilson, and Christopher Chippindale, "Birth of the Rainbow Serpent in
Arnhem Land rock art and oral history," Archaeology in Oceania 31, no. 3, October 1996 (1996).
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intervention in the ongoing affairs of humanity and the revelation of a covenantal
relationship, or relationships, between God and humanity. Simplified charts of universal
history and humanity’s entry into that history are therefore provided here, as chart one, and

chart two, and in enlarged format as Appendix A and Appendix B.
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Biblical texts make reference to the concept of covenant prior to the Abrahamic era,** but
the people who became known as the Hebrew community did not mention or recognize the
concept until the advanced stages of the Abrahamic tradition, during the Exilic Period.
The Hebrew Biblical texts, as they are generally available, are a compilation of edited
material, and, according to the source dating sequence Julius Wellhausen’s Documentary
Hypothesis, references to the origins and development of law and the unfolding
understanding of covenant are not presented in those texts in the historical sequence in
which they occurred.® Therefore, to trace the evolution of awareness and understanding of
that concept chronologically from the Abrahamic era to the present, and to enable a proper
understanding of these matters, it has been necessary to draw on recognized works for the
dating of editing and insertion of relevant records during the compilation of the critical

Hebrew texts.

This approach to the use of texts and historical resources has facilitated consideration of
particular factors and events that have influenced the understanding of the application and
the consequences of component concepts in covenants in the context in which they
occurred. In turn, an appreciation of the social and political context in which communal
interaction has occurred has enabled me to identify and delineate the five epochs in the
progressive or evolutionary revelation of the nature and administration of divine covenant.
That pattern of progressive revelation through five epochs then enabled me to formulate
conclusions about the relationship between covenant and prophecy generated within the

three faiths, and to identify a basis for conversation dialogue between them.

The five epochs are indicated in Chart Three, described at that point, and examined in that
and the following five chapters. This diagrammatic representation of the five epochs
indicates the principal phases and influences in the evolution of systematic religion and the
understanding of covenant that can be demonstrated by my research. Together with Charts
One and Two, this chart visually illustrates the continuum in the evolution of those two

concepts, systematic religion generally, and covenant in particular, in conjunction with the

84 Genesis 3, 7.

85 Julius Wellhausen, Prolegomena to the History of Israel: with a reprint of the article from the
Encyclopaedia Britannica, trans. J. Sutherland Black and Menzies. Allan, Third edition with preface by
W. Robertson Smith ed. (Edinburgh: Adam & Charles Black, 1885/1).

W. Nicholson, The Pentateuch in the Twentieth Century: The Legacy of Julius Wellhausen (New Y ork:
Oxford/Clarendon, 1998).
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parallel development of the three Abrahamic faith streams and the schisms and divisions

within each of them which are discussed substantially in chapters two to six.

From these resources cause and effect relationships have been identified which are
involved in interaction between the institutions of religion, the adherents of the three
communities of faith and secular authorities which have influenced their self-
understanding, their conduct, consequent interaction and, at times, their circumstantial
participation in the mechanisms of the penal clause of either the Universal or a
community-specific covenant. As discussed in Chapter Two, the primary mechanism for
the application of a punishment or retribution for a breach of covenant is a reaction by a
wronged or disadvantaged party against the actions of the party which perpetrated the
wrong. Any suggestion that a natural disaster is, by virtue of its occurrence, a punishment
for misconduct, or is always one aspect of divine retribution for evil deeds, is explicitly

rejected and excluded from this thesis.

Two additional charts, Chart Four, ‘The Human Population Explosion: The Abrahamic
Faiths, Rise, Competition and Conflict,” and Chart Five, ‘The Yom Kippur War and the
OAPEC Oil Embargo,” will be found where the first reference to the subject matter occurs,
on pages 204 and 327 respectively. Considered in sequence, this set of charts illustrates
that the progressive revelation of the nature of covenant is a part the continuum in human
evolution and is a guide for the future conduct of humanity. It is not simply a matter of
confirming the historicity of relationships that God has established with certain specific
communities. For convenience of reference, the set of five charts is provided as a set in

expanded format in the file of appendixes.

Methodology

Covenant is a theological concept and this research project is an investigation into
theology. With the exception of the first-order concepts of creation and incarnation,
covenant is arguably the most critical concept in the entire theological system of the
Abrahamic faiths, and it, too, is a consequence of divine intervention in humanity’s affairs
over a long period. However it cannot be considered in isolation. It requires consideration
of a wide range of concepts and circumstances, and the research for this thesis therefore
involved both historical and sociological considerations, and in view of this complexity, an

extensive study of texts.



58 Dialogue and Covenant

Biblical and Qur’anic texts can be read as both history and theology. They were inspired
at different times and many of them were transmitted as oral tradition for extended periods
before being committed to writing for posterity as records and worship or teaching aids.
They reflected — either consciously or otherwise — the composer’s interpretation of the oral
material, and they were subsequently edited, in some cases many times, before being
considered by religious authorities and accepted for inclusion in canon or rejected, possibly
to be destroyed or just set aside.®® Such processes inevitably resulted in disputes over
authenticity, accuracy and reliability both within and between communities of the three
faiths, and there is internal evidence in some texts that pragmatism in the interpretation of
historical texts gave way to the concealment of circumstances in order to convey the

emphasis that the composer wished to perpetuate.®’

To be able to establish the pattern of evolutionary development and to construct the epochs
in the revelation of the concept of Covenant it was necessary to understand the progressive
construction of the Biblical and Qur’anic texts, the way in which sacred history has been
shaped, and sociological developments. This required a study of non-canonical texts and
commentaries, and works of recognized historians, as well as canonical texts of each faith,
and the processes by which those canonical texts were constructed or edited, and both the
constitutional and non-constitutional authorities who were involved in the processes.

Because the recorded links are not always complete, extensive extrapolation was required.
The data required has been obtained from the following sources.

First, and basic to this research, were the primary scriptural sources of each faith: the
Hebrew Bible, the Christian Gospels, and the Qur’an. These were complemented by a
selection of the literature of writers and scholars of each faith whose recollections and
interpretations were shaped by their particular theological perspectives and the context in
which they were working, and whose writings have influenced the subsequent theological
understanding of their communities. These sources, including portions of the Talmud,
Hadith, Letters of the Christian Apostles, and works of Doctors and Reformers of the
Church, have been basic to my construction of the epochal pattern, and claims made in

constructing the series of epochs.

86 G. E. Von Grunebaum, Classical Islam, trans. Katherine Watson, First ed. (London: George Allen &
Unwin Ltd, 1970).

87 For example, see the insertion of the Oracle of Nathan (1 Chr. 22:1-19 and 2 Sam.7:5-16) and subsequent
Christian interpretation of the passage, Chapter Three, page 115.
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They have also been basic to the development of the hypothesis concerning the origins of
significant current international conflicts, stated above under ‘Study’ and ‘Stimulus for this
Research.” This will be argued progressively in chapters four, five, six, seven and eight

with reference to the principal Holy Texts of each faith, and published scholarly literature.

In addition, to assess and gain an understanding of the attitudes of clergy and scholars of
each faith concerning the covenantal status of each faith and relationships between them,
data has been gathered in a qualitative research project which involved semi-structured
interviews and a questionnaire based on the research question. It is reported in chapter

eight.

The questionnaire was drafted to solicit responses which would show how the
participating professional practitioners of Christianity, Judaism and Islam personally
understand or view the concept of covenant; how their understanding relates to the
normative teachings of their faith or denomination; whether the concept can either provide
a basis for dialogue programs, or complement ideas or systems that are currently employed
to enhance relations within and between communities of those faiths, and to reduce
tension or conflict where these are significant; and what circumstances or personal
attributes can be identified which might either help or hinder such programs. Clearance for
the project was granted by the MCD Human Research Ethics Committee on that basis
within the broader context of ascertaining whether there is general recognition of a number
of related matters. These included whether Judaism, Christianity and Islam are each
regarded as legitimate, divinely inspired instruments of Divine Will, linked as partners by
common obligations under covenant, and whether this covenantal partnership provides a
foundation for cooperation, reduced tension and conflict, and greater harmony and stability

in humanity’s affairs.

Invitations to participate in the project were initially addressed to fifteen persons of each
faith, but in view of the denominational diversity within the Christian faith an additional
four invitations were extended to Christians, making a total of 49 persons invited. The
intention was to involve equal numbers of people from three basic professional role areas:
clergy in pastoral or religious leadership roles, designated as Group ‘P’; academics in
tertiary institutions, not necessarily clergy, Group ‘A’; and practitioners in interfaith
dialogue programs or in interfaith studies, Group ‘D’. Participants in the Christian group

were designated C-R, Reformed; C-C, Roman Catholic; and C-O, Orthodox. It was not
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possible to designate either Jewish or Muslim participants on the basis of their streams
within their faith groups. Participants are identified by a reference code, being letters for
their faith group and their professional status, and a sequence number, but not by either
their country or gender. The aim was to involve participants from a wide range of
countries, both men and women, and the respondents include people from Australia, the
United Kingdom, the United States, Europe, the Indian sub-continent, South East Asia and
the Middle East. Thus, for example: C-R/Al is the Christian-Reformed/Academic,

reference No.l1.

Although lay people are widely and increasingly represented in the administrative and
leadership structures of each community of faith (in many cases being equal in number to
clergy), it is to the three groups identified that the role and responsibilities of opinion
leaders and decision makers generally, and naturally, devolve. Lay members of
congregations in each case are, and will increasingly be involved in practical programs of
dialogue, widely referred to as dialogue of life, action and prayer, and to a lesser extent
conversation or prophetic dialogue programs. This is consistent with Pope Benedict’s
statement in November 2008, that intercultural dialogue which deepens the cultural
consequences of basic religious ideas is important,®® but few will be attracted to, or
equipped for, the critical field of non-defensive conversation dialogue, previously referred
to as theological discourse. Some will find that involvement in, or exposure to, a process
in which theological beliefs and religious practices which they have accepted without
question are subjected to critical examination, possibly in contentious debate, is

confronting, challenging and even a traumatic experience.

This is not to suggest that clergy will be free from such stresses. Because of their role as
teachers, many find a challenge to belief just as difficult to respond to as the people for
whom they have pastoral responsibility, and all dialogue programs must be planned to
minimize personal distress or social disruption for worshiping congregations, and be
conducted with sensitivity and maturity. However, by virtue of their specialized training,
being constantly immersed in theological discussion and debate, and especially if their
pastorate is in a multicultural community, they are better equipped to respond in an
appropriate manner to conversation dialogue. Three exceptions were encountered. Two

were circumstantial or blind introductions, and after receiving the formal requests to

88 Rizzo, Alessandra. November 24, 2008. ‘Pope: Dialogue among religions should be pursued’.
Washington Post.
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participate their attitudes changed from passive participation to some degree of resistance.
The third was a senior church cleric who simply refused to participate. He could not
tolerate the idea of a process which implies a challenge to the church’s self-understanding

or its still-dominant Supersessionist theology.

The groups of people approached are those who have taken, or been involved in, the bulk
of new initiatives in dialogue since the devastating attacks on New York and other cities in
the United States in 2001, and it is noteworthy that academics working in secular
institutions, but collaborating with clergy and fellow academics in religious teaching
institutions, and laity, have been more prominent in initiating new endeavours in dialogue
than clergy working in religious institutional administration and pastoral roles. (Chapter

nine.)

Over a period of thirty five years close personal discussions with many people in this range
of positions have been possible, either as a result of participating in conferences with them,
being referred to them, or approaching them directly as research respondents in connection
with earlier publications. In particular, extensive collaboration was involved in research
for ‘Trouble in the Triangle’ (set of two books, 2000), ‘A review of interfaith relationships
with proposals for scholars of Abrahamic faiths to jointly reassess the concepts of
covenant, incarnation and messianism’ (Landegg International University, Conference
paper, 2002), and ‘Interfaith relations: our critical place in universal history and the
imperative — reassessment of theology’ (University of Melbourne Flagship Conference,

paper 2003).

Discussions with that wide range of people related to their experience of contact,
theological disputation and dialogue with people of the other two faiths and the way in
which their experience has influenced them. While those discussions were not formally
structured, they were approached with a pattern of discussion in mind to explore how they

perceived an extensive range of related issues.

Those issues have included the following: how they perceived the nature of the Abrahamic
communities of faith; obligation to God and living under divine authority; a structured
covenantal relationship; Divine influence and intervention; separate identities; their
dominant perception of God in terms of immanence, gender specificity, historicity,
transcendence, omnipotence, creativity, intervention; delegation of authority; omniscience,

requiring submission to an eschatological judge; a manifestation of existence, “the Force
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that makes for Salvation”, or “the Power that makes for Social Regeneration”;89 Conflict
and judgement; the causes of conflict, contemporaneous, continuing, or progressive;
eschatology; the linkage between Covenant, obligation and judgement; continuing personal
or communal responsibility or obligation for the future of humanity; protection of the
environment; Biblical or Qur’anic precedents for contemporaneous or progressive
imposition of divine judgement or retribution; the role of Abrahamic faiths in relation to
the non-Abrahamic faiths, and any sense in which the Abrahamic faiths may be in a

partnership with a common role.

As a consequence of that extensive experience, all invitees except the three noted above,
were personal acquaintances, and encounters with them were taken in account in preparing
the questionnaires. Each participant was asked to respond in writing to twelve questions
after reflecting briefly on the research question which assumes that each of the primary
Abrahamic faith communities exist in a relationship with God, that they each recognize the
concept of covenant, and that they each acknowledge an historical relationship between
them. They were also asked to agree to a brief follow-up telephone conversation if it was
felt that this would be advantageous. Such conversations were arranged with about half of

the respondents.

That diversity of data confirms that there is not a common understanding of the concept
between the Abrahamic faith communities, and corresponds with the confusion among

Christian theologians which is apparent from published works.

The limited number of responses, 23 from 49 requests, did not warrant using them as a
base for the whole thesis. However, the responses received complement the primary
research methodology and confirm that confusion within the church inhibits ecumenical
and interfaith cooperation. Also, in view of the careful selection of the people approached,
the pattern of responses supports the belief that the centrality of covenant is acknowledged
at the level of personal consciousness among Christians. However it is of such sensitivity
in view of the church’s long-expressed supersessionism that a number of those approached
did not want to go through the process of systematically reflecting on the matter, or did not

wish to commit themselves in writing, even given the assurance of research confidentiality.

89 Mordecai M. Kaplan, The Meaning of God in Modern Jewish Religion, Second, 1962 ed. (Detroit:
Wayne State University Press, 1994; reprint, 1994), 40,104. The founder of the Jewish Reconstructionist
Movement in the United States, Kaplan saw Judaism as an evolving religious civilization with a
common history that was the source of its covenant and the motivation that commands the community to
‘live Jewishly’.
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It is acknowledged that a statistical analysis of the responses would not be valid, and that
an extensive research effort by a three-faith research team would be necessary for that
purpose, but the need for conversation dialogue relating to covenant is far greater and more
urgent than the need for such research. The percentages of the people who received
research forms and agreed to participate, and the percentages who completed and returned
were: Christian, 95% and 47%; Jewish, 60% and 33%; Muslim, 87% and 60%; overall,
82% and 47%. An overall summary of the responses is included in chapter eight, and they
are taken into account in chapter nine. The letter of request, the questionnaire, and a table
of the response rate is provided as Appendix J. Appendix K is a summary of all responses,
condensed and tabulated. Appendix L is a summary of responses to each question in

sequence, and the perspectives of each faith are set out succinctly in Appendix M.

16. Limitations of this thesis

This research examines how a matter involving both academic and practical theology — the
interpretation of covenant — has contributed to conflict and how a conversation-trialogue
may help to resolve it. The circumstances in which the research question is asked and
examined are very complex. There are many factors that may contribute to conflict
between communities of the three faiths, factors which impinge on any particular
consideration, and which must be identified and acknowledged but which cannot be
comprehensively examined within the confines of this thesis. The sources examined
during this research have included principal references of each faith and an extensive list
of interpretative works (as indicated by the reference list), but the intensity of internal
scholarly interaction has been great, and the available literature is vast, especially in the

case of Judaism, as noted by Ochs:

For the communal study of TR (Textual Reasoning), the primary texts are
Mishnah, Talmud, anthologies of midrash and readings of Tanakh.
Secondarily, TR also examines the history of commentaries on Tanakh and
on the rabbinic literatures, including legal, aggadic, kabalistic and literary-
historical commentaries.”

It has therefore not been possible to consider or to give adequate emphasis to every aspect

of covenantal debate and related interaction within each faith. This may give the

90 Peter Ochs, "Scripture and Text [Pragmatism and Talmud Torah: Textual Reasoning in Modern Jewish
Philosophy]," in The Cambridge History of Jewish Philosophy.: The Modern Era, ed. Martin Kavka,
David Novak, and Zachary Braiterman, Cambridge History of Jewish Philosophy (Cambridge Univerisyt
Press, Pending: 2012). p. 11 of pre-publication copy.
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impression that the current need to reconsider the application of divine covenants relates
principally to Christianity and Islam. This is not the case, and critical considerations in the
life of each faith have been identified to enable sources to be selected to place research

emphasis on interaction between the faiths because, as Michael Stone says:

The historical enterprise is an interpretative one; there is a great danger
inherent in the study of the origins of one’s own tradition. Modern and
medieval "orthodoxies" tend to interpret the time before they existed in
terms of themselves.”'

Stone proposes that the books of the Apocrypha and Pseudepigrapha, which were written
during the period from completion of the books of the Tanakh to the beginning of the era
of substantial Rabbinic and Christian Gospel and letter writing should be studied for
several reasons.”” They embody an expression of the human spirit in which central
religious questions, and above all, the justice of God, are dominant. Concentration on the
segment of the past in which Judaism took on its present form, and in which Christianity
emerged, has the potential to pervert truth; and “it is the Pseudepigrapha that provide us

with evidence of vital aspects of Judaism that would otherwise have remained unknown."**

However, Jacob Neusner maintains that there are few really comprehensive accounts of the
history of a single idea or concept; the treatment in the available accounts of early rabbinic
Judaism of one topic after another must be characterized as "unhistorical and superficial;"
there is no critical text of the Babylonian or Palestinian Talmuds; there are scarcely any
critical work(s) comparing various versions of a story appearing in successive
compilations; and "the only document satisfactorily edited, with reliable, contemporary
exegesis as well, is Tosefta [an appendix to the Mishnah], the work of Saul Lieberman."**
Therefore, while it is reasonable to assume that the works named by Stone influenced a
number of factors, including the development of Christology, the adoption of the notion of

Supersession, and the deviation from the mature Hebrew understanding of covenant, it is

the consequences of those factors which influenced relationships and events in later

91 Michael E. Stone, "The Apocrypha and Pseudepigrapha," Jewish Virtual Library,
http://www jewishvirtuallibrary.org/jsource/Judaism/apocrypha.html. p. 4.

92 Ibid. p. 3.
93 Ibid. pp. 4-5.

94 Jacob Neusner, "The History of Earlier Rabbinic Judaism: Some New Approaches," History of Religions
16, no. 3 (1977). p. 222 incl. footnote 10.
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periods. They have also influenced the circumstances which, on the basis of this research,

now require intensive conversation dialogue with the concept of covenant as the basis.

Similarly there are many religious concepts and practices that have a bearing on the
relationships between the three faiths and which may cause friction between their
communities, but which are not attributes of, or directly related to, the concept of
Covenant. They include social, economic, health and educational policies and practices
that impact coincidentally on the socio-economic environment; political and foreign policy
issues such as immigration and defence that impact on relationships between communities
of faith but which might originate from non-religious considerations, and the globalization

of communications and trade.

Thus, while the following matters may all be important — together with the understanding
and administration of Covenant — in assessing the contribution which intensive
conversation dialogue at peak-of-faith level can make toward resolution of the world crisis,
it is not possible to deal with them in the confines of this thesis. Further research focusing
on these matters may complement the contribution of this thesis to the resolution of faith-

related conflict.

® The influence of the Apocrypha and Pseudepigrapha in the development of Christology
and Supersessionism, and the deviation from the mature Hebrew understanding of
covenant, in the early church.

® The circumstances and consequences of the schisms and divisions within Sh1’a Islam.
The Reformation in Sunni Islam concurrent with upheavals in European Christianity
due to sequential Inquisitions.

® The relationship between the promulgation of the papal document Dictatus Papae and
the establishment of radical Islam in North Africa.

® The initiation of Mormon and Baha’i faiths concurrent with Reform Movement in
Judaism.

® Massive abuse of obligations under Covenant in the processes of colonization and
industrialization, Epoch Four.

® The manipulation of concepts of faith and faith communities for political purposes,
introduced by Napoleon and applied without scruple during World Wars One and Two.

® The evolution and application of Marxism.
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® Consideration of factors involved in interaction between the British Government,
Britain’s Jewish community, and Zionist interests during the critical period between the
failed Evian Conference and Hitler’s unwritten “Fuhrer Order for the Final Solution.”

® The promotion of the development of nuclear weapons in the first instance as a means
of eliminating Hitler before he could implement his anti-Jewish program®, and the
significance of its actual first use in an alternative sphere of conflict when it was not
developed in time for its initial purpose.

® Australia’s protracted and negative deliberations about pre-war and wartime settlement
of Jewish refugees, and the effect of this on immediate post-war policy decisions
concerning resettlement and the Palestine Mandate, long-term interfaith relations, and
foreign policy direction during the deepening crisis in the Middle East.

® The impact of the policies and actions taken by the waring powers during WWII
relating to the Jewish Question, and how they related to rapid post-war decolonization.

@ Similar consideration of the impact of the Jewish Question in the rise of the Human

Rights Movement, especially in the USA and Southern Africa.

The extent to which those considerations are relevant to this research thesis is indicated in
the section ‘Stimulus for this research,” and by brief references progressively through the

thesis.
17. Structure of the thesis

This study is presented in a total of ten chapters.

Following this introductory chapter, Chapters Two to Seven examine each of the five
epochs in succession, with critical attention to the circumstances in which the
understanding of covenant developed. Epoch 1, Exemplary Revelation, which relates to the
period of religious evolution up to the year 63 BCE, is examined in two stages in Chapters

Two and Three.

95 Concerning Einstein’s conversion from a pacifist, Hitler’s occupation of Czechoslovakia in August 1939,
a letter to President Roosevelt, and the threat to the Jewish community, see: Banesh Hoffman and Helen
Dukas, Albert Einstein: Creator and Rebel (New York: Viking, 1972). Robert William Reid, Tongues
of Conscience: War and the Scientists' Dilemma (London: Constable, 1969). Walter La Feber, America,
Russia and the Cold War, [1945-1984] (New York: Knopf, 1985). William Burr, ed. The Atomic Bomb
and the End of World War I1: A Collection of Primary Sources, No. 162: 202/994-7000 ed.
(Washington: National Security Archive, 2007).
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Chapter Two, Stage One of Epoch One, ‘Exemplary Revelation,” examines a period of

divine challenge and initial community preparation, up to the event that marks the
embryonic beginning of the nation of Israel: the migration of Jacob’s family to Egypt as

refugees.

Chapter Three, Stage Two of Epoch One, ‘A Mature understanding,” examines a period of

promise, with great expectation, the development of a mature understanding of major
aspects of covenant through the experience of failure and reprieve recorded in the Tanakh,
completed c. 400 BCE’, and closes at the point at which the Qumran Community believed
it was ready to assume the mantle of Pharisaic Judaism in succession to the Hasmonean

Kingdom.

Chapter Four, Epoch 2: ‘Shared responsibility,” opens with the demolition of the

Hasmonean Monarchy c. 63 BCE, and the ministries of John the Baptist and Jesus of
Nazareth which mark the opening of the epoch which is characterized by Pentecost and the
rise of the embryonic Christian Church. It encompasses another amalgamation of religious
and sovereign power — the church and Imperial Rome — with further abuse of covenantal
obligation, and the command to Muhammad to undertake a reforming or corrective

ministry.

Chapter Five, Epoch 3: ‘An Extended network,” opens with the Hijra, 622 CE, and the rise

of Islam as a third stream of Abrahamic faith living under specific covenantal obligation as
a consequence of the self-understanding of the Christian Church and its interaction with

other faiths and ethical traditions.

Chapter Six, Epoch 4: ‘A Brutal demonstration,” covers the period from 1453/55 to 1948

when the church was involved in further conflict with each of the other faiths, and in which

each of Christianity, Judaism and Islam experienced periods of reformation and renewal.

Chapter Seven, Epoch 5: ‘A period of application,” examines the critical years from the

establishment of the State of Israel in 1948 through a period of turmoil to the present.

Chapter Eight, ‘Covenant in Fifth-Epoch understanding,” examines the multiple strands

and confusion in current understanding of covenant; the immediate consequences and the

96 Stone, "Pseudepigrapha". p. 1.
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implications of the Second Vatican Council; the dramatic impact of Dispensational

theology, and the range of considerations raised in responses to my research questionnaire.

Chapter Nine, ‘Dialogue in the Fifth Epoch,” examines early initiatives in face-to-face
dialogue programs; the development of techniques and guidelines; reluctance within the

churches to proceed, and restraints imposed; circumstantial pressure, and signs of change.

Chapter Ten, ‘No Turning Back,’ presents conclusions from this study, that covenant is not
only intrinsic to each of Christianity, Judaism and Islam, but basic to their self-
understanding and conduct; and that effective conversation dialogue between them is a

matter of urgency.

Appendixes

A series of appendixes are provided to complement matters considered in the thesis or to
indicate the complexity of issues relevant to this research and which have been taken into

account but which are beyond the confines of the thesis.



Chapter Two

The first epoch — stage one

Prehistory, the Abrahamic era to Israel’s migration

1. Introduction

Proposals to enhance dialogue between the three primary Abrahamic faiths must be
considered in the context of the current understanding of the relationships between them,
and the evolution of religious belief, taking account two factors. First, what has been
established through scientific research concerning the existence of the planet Earth and
humanity inhabiting it. Second, the nature and recognized status of texts on which current
patterns of belief, understanding and relationships have been based. This chapter therefore
opens with examination of the origins and compilation of the Hebrew texts. Charts 1, 2
(pp. 52, 53) and chart 3 provide an outline of current understanding of universal and
human history. An overview of early stirrings of religious belief and an examination of the
Abrahamic tradition as understood from Biblical and Qur’anic texts follow, with an
assessment of the Abrahamic Covenant and the affairs of Abraham’s descendants to the
point of the migration of Jacob’s family as refugees to Egypt that marked the embryonic

stage of the nation of Israel.

2. Compilation of the Torah

The circumstances of their release or escape from bondage in Egypt in the Exodus, and
their eventual settlement as a community in Canaan, reminded the embryonic Israelite
nation that it was to play an exemplary role in God’s relations with humanity, and, it can
be assumed, stimulated its efforts to preserve an understanding of its origins and history for
posterity. However it was not until the establishment of the monarchy, between 200 and
400 years after the Exodus that the written recording of its history began, and gathering
and recording that history from oral tradition took several centuries and various stages of
editing translation and compilation. While the establishment of the monarchy, with Saul as
king, is generally accepted as taking place during the last two or three decades of the 11th
cent. BCE, the dating of the Exodus, and whether it was a single event or a series of

migrations over an extended period, is widely disputed, but Eriksson’s explanation that the
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critical first stage of the Exodus took place c. 1479 BCE is persuasive, and that date is used
in my Chart Three. (Alternative approaches to dating the Exodus are noted in Appendix P).

The scholarly understanding and interpretation of subsequent events recorded in biblical
history, and an assessment of the revelation and application of covenant are influenced by
the date accepted for the Exodus. An extensive review of literature to determine which
dating should be used in this research showed that in some matters significant confusion
results if alternative dates of compilation and redaction are applied. The extent of
confusion is indicated in the chart below, and further details considered in the review are
provided in Appendix Q. Confusion is most notable in the case of the P source material for
which Kaufmann and Friedman found 6" century dating most supportable. Conclusions
reached in this research are not materially affected by transposing the critical P source
texts from the late 5™ cent. to the 6™ cent.. The dating of Marks, Gray and Hyatt, modified

by substituting the earlier date for the P source, has therefore been applied in this research.

Dating summary by Nicholson, Dating applied in

1998 p.21 this research

The Wellhausen Dillmann & Marks, Gray & Kaufmann &

'school' supporters Hyatt Friedman

J: ¢. 840 BCE E: 900-850 BCE | J: c. 950 BCE J: Before 722 BCE J: ¢. 950 BCE

E: ¢.700 J: 800-750 E: 81 cent. E: After 722 E: 8" cent.

D: ¢.623 P: 800-700 D: c. 550 P: c. 715-687 P: c. 715-687

P: ¢.500-450 D: 650-623 P: c. 400 (late 5t D: c. 622 D:c. 550
cent.)

Final Redaction

Torah: c. 458 Torah: c. 458 Torah: c. 458

3. The dawning of an understanding of covenant in divine intervention

The understanding of a relationship between God and humanity, or a covenant, was not
spontaneous. As indicated in Chart Three, the Evolution of Systematic Religion, inserted
below and expanded as Appendix C, there is now evidence of religious consciousness from
c. 17,000 BCE among the Indigenous people of Australia,”’ and the earliest indication of
an awareness of a covenantal relationship between humans and God was among the same

people, c. 4,000 BCE, long before the rise of the Abrahamic belief system.”

Aboriginal
Dreaming indicates that humans were obliged to a superior being to care for their

environment and if they refused, or failed, they had to expect a penalty of some kind.

97 Michaelsen. Australian Shamanism.

98 Tacon. Arnhem Rock Art.
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Current belief concerning people on the northern land mass is that shaman were
universally present from about the eighth millennium BCE.” Their influence was
dependent on the belief that they could invoke some form of supernatural intervention, and
early Mesopotamian mythology contains allusions to such occurrences, confirming the
presence of shaman in the region. This indicates that an elementary concept of an external
divine authority and divine intervention in the affairs of humanity were probably
recognized very soon after the close of the most recent cyclical glacial era (c. 10,000 BCE)
when Neolithic humans began to spread from South West Asia into Mesopotamian. The
region was prone to periodic extensive flooding and a number of Mesopotamia’s myths
refer to floods that swept through its valleys. It is therefore reasonable to expect that if
belief in any form of covenant, as an extension of belief in supernatural intervention and
involving both favour and punishment, was part of the culture at the time of such floods it

would be reflected in its mythology.

There are no references to a covenant in the Mesopotamian flood heritage or mythology,
although the first book of the Tanakh, Genesis, includes a story of such a flood and a
covenant made by God with humanity through a person named Noah in the earliest phase
of human history as it was understood at the time of editing the Torah. (Genesis 9 and 10)
There are no further references in the Tanakh to the concept of covenant involving a direct
relationship between one or more persons and God, a reciprocal promise or undertaking, an

obligation and a penal clause or provision for judgement, until the Abrahamic era.

On the basis of Biblical textual analysis it is now known that although the reference to a
covenant between God and a figure referred to as Noah is placed chronologically prior to
the Abrahamic Era it was not composed until the turn of the 8"/7™ centuries BCE, between
eleven and thirteen centuries after Abraham. It was added to the documents of ancient
Israel as part of the Priestly “P” source material and it does not occur in any of the J or E
sources composed in the tenth or the eighth centuries. However, the earliest tablets with
texts of the Babylonian Atrahasis Epic that present the flood story in a context comparable

100

to Genesis have been dated c. 1650 BCE. According to Frymer-Kensky,  this is evidence

99 Daniel Rogers, "The Contingencies of State Formation in Eastern Inner Asia," Asian Perspectives: the
Journal of Archaeology for Asia and the Pacific / University oof Hawaii Press 46, no. 2 (2007).

Jonathan Z. Smith, "HarperCollins Dictionary of Religion," in HarperCollins Dictionary of Religion, ed.
Jonathan Z. Smith and William Scott Green (New York: HarperSanFrancisco, 1995), 977-9.

100 Tikva Frymer-Kensky, "What the Babylonian Flood Stories Can and Cannot Teach Us About the
Genesis Flood," Biblical Archaeology Review 4, no. 4 (1978).
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that it was composed not later than the beginning of the second millennium BCE, and
therefore prior to the Abrahamic era. Therefore, because references to successive
covenants from Abraham and his sons to Moses at Sinai occur in the J and E sources two

conclusions can be drawn.

First: Abraham, his successors and the early Israelites almost certainly knew of Babylonian
flood myths but had not developed a notion of universal covenant through Noah, and a
new world order was not part of ancient Israel’s oral tradition and played no part in Jewish
understanding during that period. Second: the Universal Covenant was added by authors
who adapted early epics to accommodate or to give substance and continuity to the
Hebrew community’s evolving understanding of humanity’s relations with God and the
development of covenant theology at the time that Hebrew Yahwists were thrust into direct
contact with the traditions of other communities. Acknowledging mankind’s sinfulness,
they substituted God’s decision to deliver a set of laws for human conduct to the remnant
population in place of the notion of destructive over population that was the focus of the

Atrahasis Epic.'"!

This draws attention to the origins of Yahwism, the faith of Ancient Israel and,
subsequently, Judaism. It has been widely assumed that Yahwism, as the basis for the
subsequent beliefs, evolved spontaneously in a religious vacuum, but that is certainly not
the case. Two Sumerian codes of ethics (the Ur-Nammu and Lipit-Ishtar) and one
Akkadian code (the Bilalama) had been introduced to Ur prior to the migration, (the Ur-
Nammu code possibly 300-400 years earlier). The Amorite Hammurabi Code was
introduced at the time of the invasion, at the beginning of the 18th cent. BCE. In addition,
Aryan Hurrians from Iran invaded the region during the 18th cent. BCE, and on the basis
of the names of the gods worshipped by the Hurrians, it is assumed that the 18th cent.
invaders brought with them the beliefs and practices of Vedic Aryans from India.'" Thus
Abraham did not grow up and migrate — nor did the evolution of Israel’s religious thought

begin — in religious isolation.

101 Ibid.

102 Gavin Flood, An Introduction to Hinduism, First ed. (Cambridge: Cambridge University Press, 1996;
reprint, 2004). Flood notes that the origins of Hinduism lie in two civilisations: the Indus Valley
civilisation which dates from the Neolithic period (7000 — 6000 BCE) but flourished from 2500 — 1500
BCE, and the Aryan culture which developed during the second millennium BCE and was influential for
the next 2000 years. He also notes that while some authors date the composition of the sacred RgVeda
Samhita (the earliest and most important of the Hindu texts) from a much earlier period a “more sober
chronology” of 1500 — 1200 BCE is proposed by Max Miiller. Because he favours that range I have used
it in chart 3.
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4. The Biblical starting point: creation, Adam and Eve

When Jewish religious leaders sought to bring system or order into their community’s
recognized writings following the Babylonian Exile they placed the stories of the Creation
and Adam and Eve ahead of the history of Israel. It is apparent that their purpose was to
draw attention to the need to acknowledge and respond to an external and divine authority,
superior to themselves, who they believed had influenced their circumstances and their
conduct, and to give appropriate priority to that belief. It also provided a logical sequence
in which to illustrate the way their community had responded to the demands of religious
belief, its special relationship with the divine authority, and a means by which to introduce

the concepts of right and wrong, and covenant, through the legend of Adam and Eve.

There are two versions of the Creation myth in Genesis. The first version, (Gen. 1:1-2:4),
with which the entire Bible opens, is a very precise composition from the P Source
material. It sets out the Hebrew understanding of the sequence of Creation, was probably
compiled in either the late 8" or early 7™ centuries, and was inserted in its present

sequence at the turn of the fifth/fourth centuries for the reason already stated.

The second version, (Gen. 2:2-4:26) a portion of J source material which was among the
earliest compilations, dated to the 10th cent., is placed next in Gen. 2, 3 and 4. It is more
extensive, sets out the legend of the Garden of Eden, deals with several basic issues and
recognizes that all necessities for human life are provided in advance of the need by divine
authority. The capacity to act with honesty or dishonesty, to understand right from wrong
(wisdom), and to understand justice and punishment was developed as a consequence of
human interaction and experience. There are norms of conduct for human interaction and
the use of available resources that lead to stable and harmonious relations, or personal and
communal fulfilment, and freedom is conditional upon obligation and responsibility. These
matters were recognized as a result of human interaction and perverse conduct, and the
experience of using and misusing available resources. These outcomes indicated a
common external, absolute and divine source for both the provision of all that humanity
needed, and the demonstration of norms for human conduct. The expansion of the human
population through sexual reproduction and progressive settlement in both urban and
nonurban areas is a natural process that should be governed by the norms recognized

within this J source material.



Chapter Two. First Epoch - Prehistory 75

The J strand of the Creation legend is complemented by the introductory P strand in Gen.
1, the opening four verses of Gen. 2 (which serve to provide a link with the J strand), and
Gen. 5, in which the myth of Adam and Eve is extended with a genealogy purporting to
link the Creation, the flood events and human progress.'” The effect of this construction is

to enhance the inspired Hebrew perception of a number of matters.

First, that humanity exists by divine authority and is subject to divine authority; Second,
humans are provided with the capacity to develop or acquire skills, to utilize and to harness
(subdue or conquer) all other components of Creation; third, humans did not assume that
capacity or authority independently or spontaneously; fourth, humans are also provided
with the capacity to reason and therefore to progressively recognize and to comprehend
their delegated or subordinate authority and responsibility to maintain harmonious
interpersonal relationships and to act in a manner consistent with the sustainability of the
human environment; and fifth, the manner in which those capacities are utilized or

exploited is always subject to divine intervention, judgement and discipline.

Although it is clear from those passages that gratitude and obedience are due to the divine
authority, the concepts of homage, or worship, and covenant were not introduced until the
account of the great flood legend. The editors and redactors introduced those matters in

logical sequence, immediately following the creation stories.

5. The concept of covenant: the flood, Noah and the Universal Covenant

The account of the flood opens with an acknowledgement of divine judgement and
punishment for human sin, wilfulness and corruption. “When people began to multiply on
the face of the ground, and daughters were born to them, ... (and) ...The Lord saw that the
wickedness of humankind was great in the earth, and ... the Lord was sorry that he had
made humankind on the earth, and ... said, ‘I will blot out from the earth the human beings
I have created—people together with animals and creeping things and birds of the air, for |
am sorry that I have made them.” (Gen. 6:1,5-7) That portion parallels the thrust of the
Atrahasis version of the flood story, except for the vital distinction that “The Lord”

(singular) is substituted for the multiplicity of gods. The biblical account then indicates

103 Hyatt, "Israel's Story." says it is possible that the J strand originally included a version of the story of the
creation of the universe but, if it did, the P strand was substituted for that material, and no evidence of it
remains. If that is the case, it is a further indication that Hebrew thinking and understanding had evolved
during that early phase of the preparation of the Hebrew scripture.
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that Noah found favour in the eyes of the Lord; that the Lord decided that he and his
family should live to repopulate the earth, saying “... I will establish my covenant with
you,” and instructed Noah to construct an ark and take selected people, animals and birds
on board. He did so, survived the flood, and when the flood receded he built an altar to the
Lord and offered burnt offerings in an apparent act of gratitude or homage. The distinction
is not clear from the text, but that action by Noah is then represented as prompting the

Lord to pronounce the Universal Covenant and a blessing on Noah and his sons.

That the Hebrews had developed an understanding and acceptance of the concept of an
overriding and all-encompassing covenant with humanity, introduced or implied in the
legend of Adam and Eve, is here made definite and absolute in the legend of Noah with the
Lord’s promise coupled with an undertaking required of Noah and his successors (the

whole of humanity), and punishment for transgression.

The promise was: to never again curse the ground because of man; to maintain seedtime
and harvest, day and night “while the earth remains”; to enable humanity “to be fruitful
and multiply (and) to bring forth abundantly on the earth and multiply in it”; and to
provide food for all humanity. The obligation or undertaking required of Noah and
humanity included: refraining from eating flesh with the blood of life, and not taking the
life of another person. The punishment: a “reckoning” for every beast, and the life of a
man for every man’s brother. God and God alone will be the judge and will demand an
account from every beast and from man. That statement of covenant places “beasts”
together with man as worthy of consideration. It indicates that man cannot avoid
judgement by seeking to conceal facts, (they will be disclosed by his fellows), and that any
punishment that is a consequence of divine judgement will not be a matter of God waving
a divine wand. It will be reaction and interaction of those sinned against. “Whoever sheds
the blood of a human, by a human shall that person’s blood be shed; for in his own image

God made humankind.” (Genesis 9)

Those passages leave no doubt that the covenant into which God entered was not a matter
of negotiations or agreement, and provide a very logical prelude to the delivery of the Law
which was to follow. Noah was not consulted or given any option. The covenant was
imposed and could not be debated, questioned, denied or rejected. It was simply to be
acknowledged. It was all encompassing, not being restricted to either the people of any

existing ethnic or religious community (there were no others because they had all been
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eliminated by the Flood) or that might be established at some future date. There was a
direct line of communication between God and all living creatures, both human and
nonhuman. There were to be no intermediaries, only messengers. The covenant was
forever — or for whatever period God might determine at God’s sole discretion as the term

of existence of humanity and all Creation.

The reference to water and a flood as a mechanism for retributive or penal destruction in
this legendary explanation of the origins of the Universal or Noahide Covenant is purely
illustrative. It is not directly comparable with either of two other classical Biblical episodes
in the illustration of the revelation of the nature of covenant: the destruction of Sodom and
Gomorra, and the destruction of an Egyptian army in the deliverance of the Hebrew
people. These episodes occurred during the early phase of Hebrew history, and while there
is much dispute about their historicity and the extent to which religious teaching and myth
may be intertwined,'® and alternative scenarios are offered for their siting, dating and

circumstances, there is archaeological evidence that is offered to support each of them.'*

The escape of the Israelites from bondage in Egypt in the Exodus, which serve to illustrate
both the protective and penal attributes of covenantal relationships, is a special case. The
occurrence of disease and deaths by supernatural intervention, and a natural disaster
involving a tidal wave-type flood, possibly associated with a volcanic eruption, is accepted
as a matter of historical fact by scholars of all three faiths even though the precise

circumstances and dating cannot be verified and are widely disputed.'®

104 Andrew L. Slayman, "Sodom and Gomorrah Update," Archaeology Vol. 49 no. No. 4, July/August 1996
(1996). Responses were mixed when Graham Harris and Tony Beardow argued in the Quarterly Journal
of Engineering Geology that the two cities may have been swallowed when land near the Dead Sea
literally liquefied in an earthquake, ca. 1900 B.C.

"This is Noah's Ark stuff," says ARCHAEOLOGY Contributing Editor Neil Asher Silberman. "The real
challenge for biblical archacologists today is not to search for long-lost cities, but to understand why the
ancient Israelites formulated these powerful myths."

105 Jessica Cecil, "The Destruction of Sodom and Gomorrah," BBC,
http://www.bbc.co.uk/history/ancient/cultures/sodom_gomorrah 01.shtml.

Michael S. Sanders, "Sodom and Gomorrah Found? Satellite Spots Submerged Sodom & Gomorrah?,"
Biblical Mysteries - Gateway Films, http://www.biblemysteries.com/library/satellite.htm.

106 Doug Petrovich, "Amenhotep II and the Histopricity of the Exodus Pharaoh," Associates for Biblical
Research, http://www.biblearchaeology.org/post/2010/02/04/ Amenhotep-I1-and-the-Historicity-of-the-
Exodus-Pharaoh.aspx.

Kathryn Eriksson, "Thera: Redating the Exodus (Provisional)," in Australian Institute of Archaeology
2006 Petrie Oration (LaTrobe University Melbourne2006).
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Each of those situations illustrate a phase in the evolution of covenantal understanding, or
revelation of the nature of divine intervention through natural disasters either to destroy
people whose conduct was contrary to divine will or to save people whose actions have
been consistent with divine will or who have been obligated to a particular role. However
there is no evidence that the authors of those passages intended to imply that a natural
disaster is necessarily, or is always, divine retribution for evil deeds, and any such
suggestion is explicitly rejected by the writer and excluded from this thesis.'”” The primary
mechanism for the application of a punishment or retribution for a breach of covenant is a
reaction by a wronged or disadvantaged party against the actions of the party that
perpetrated the wrong. However the possibility of a natural disaster as an aspect of a
subsequent act of divine retribution cannot be discounted. To reject it is tantamount to
denying the validity of the Torah and the legitimacy of the three faiths that exist as a

consequence of its delivery.

Thus, while natural disasters in general cannot be regarded as acts of divine retributive
intervention, Biblical evidence is that divine intervention is not limited to one mechanism
or another; it is reasonable to acknowledge that the Universal Covenant is a reality, and
that divine intervention in one manner or another will be applied to avoid the total
destruction of humanity or a segment of Creation (such as the Earth) through human
agency or action. People may be involved either in policies and events that threaten total
human destruction, or in processes to prevent total destruction and to administer justice
and retribution. However, on the basis of what is known of Hominid Evolution (Chart
Two), if the total or near-total elimination of Homo sapiens-sapiens were to occur either
through human megalomania or through divine retributive intervention, a successor species
could evolve during a much shorter period than is represented by the exaggerated hairline

used to illustrate the presence of humanity in Chart One, (Humanity in Universal History).

6. Compilation, redaction and historical distortion

There was no person “Noah” to experience a flood in the manner of the Biblical story, to

acknowledge the imposition of a covenant on behalf of all humanity, or to give his name to

107 In the case of a penalty under Aboriginal Dreaming, (p. 69), the penalty may have been experienced as a
natural disaster, but it would be a consequence of the person’s or a community’s own actions, such as
erosion resulting in flooding or loss of water or food supplies as a result of unwise vegetation
destruction. In the modern era, as a result of the population explosion illustrated in Chart 4, and the
greater scale of human environmental intervention, the consequences of such actions, whether simply
illogical or illegal, may be far more devastating and traumatic.
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the Noahide Covenant. As discussed above, the account of the Flood in Genesis is based
on myths which originated in a region that was prone to dramatic floods in an era long
before the Abrahamic era, the establishment of the Jewish nation, and the evolution of
Judaism. There were ritual myths and origin myths, but there was no Babylonian covenant

myth for the composers of the P source texts to adopt.'*®

It must therefore be concluded that the Hebrew writers composed the Covenant of the New
World Order on the basis of the understanding of the Divine (Yahweh or G-d) and the
understanding of humanity’s relationship with the Divine which had evolved as a
consequence of their community’s experience of, and exposure to, divine intervention from
the time of Abraham to the time of the Babylonian Exile. That experience and that
exposure were to be an illustration and a pattern around which the whole of humanity
would be enabled to develop or accept an understanding of its relationship with the Divine

and with all of Creation. They were, therefore, instruments of Divine intervention.

Their use of pre-existing Babylonian myths, coupled with others that related to the actual
construction of towers for religious purposes under regimes that preceded Abraham, is
confirmation that the writers who composed both the J and P source texts acknowledged
the existence and the influence of their predecessors on the evolution of Jewish
understanding. They openly used those myths to illustrate their own evolving theology,
and in 200 BCE Jewish writers elaborated or embellished the story of the Tower of Babel
as it appeared in Gen. 11 to say that the builders were giants who survived the Flood and
who meant to ascend to heaven via the tower. A version of this Midrash with Hellenistic

. . T 109
overtones was later incorporated into rabbinic literature.

However, when the J, E, D and P source materials were integrated during the fifth/fourth
centuries BCE to illustrate the matters noted above, there was no reference to the influence
of either prior or contemporary religious understandings in the evolution of the religion of
the First Temple period, or the sequence of its writings. This imputes a history to that
phase of religious evolution much longer than the reality by introducing totally implausible

genealogies from the time of Creation to the Flood and then from the Flood to Abraham.

108 S. H. Hooke, Babylonian and Assyrian Religion. . (Norman, OK: University of Oklahoma Press, 1963).

109 Judah Gribetz, Edward L. Greenstein, and Regina Stein, The Timetables of Jewish History, First
Touchstone ed. (New York: Simon & Schuster, 1994), 41.
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In plain reading terms, the P source material in Genesis 5 linked to the J source material in
Genesis 1 and 4, notably Gen. 4:25-26, purports to, but does not, establish a genealogy for
the early generations of the Jewish community, or even for a community from which the
Jewish community was founded. Neither does it establish that recognition of The Lord
God occurred at such an elementary stage in humanity’s communal development and the
evolution of religious understanding. These passages were intended to complement or
supplement the JED source materials and to provide continuity and logic in their total
presentation for the community for which they were written, and the writers could not
foresee that they would become a cause of confusion and dispute in a later era after the

Yahwist stream had become further divided circumstantially.

They were, as Nahum Sarna suggests, illustrating “the nature of the one God who is
Creator and supreme sovereign of the world and whose will is absolute,” and, in the same
narrative, constructing “the biblical polemic against paganism” and the notion of a
hierarchy of gods which were the thrust of the Babylonian and Sumerian myths then in
circulation''’, and which they built on to introduce the concepts and beliefs which flow
progressively through the biblical literature.''' Sarna notes that the Pentateuch is not a
unitary work, that its source fragmentation is a consequence of processes for selection and
rejection of texts that redactors used in composing the sources and we cannot know
whether they omitted earlier texts that may have contained the same ideas and
understandings as the extant sources. Similarly, there is no record of tests that biblical
editors applied at later stages in canonizing the Tanakh, and it is not possible to know
whether the assessed dates of sources indicate the earliest time at which those
understandings had been reached. The composers and redactors were using all the

resources available to them for what they saw as a divinely imposed purpose.

Schiffman''? sees the purpose of Genesis and the beginning of Exodus as to set out a

variety of theological concepts and views of humanity’s relationships with God and the

110 Nahum M. Sarna, Understanding Genesis (The Heritage of Biblical Israel) (New York: Schocken
Books, 1970). p. 3. Sarna believes the Enuma Elish, tablets of which were discovered in the ruins of
Ashurbanipal’s library in Nineveh, dated to the 7" cent. BCE and published in the 1870s CE, is the most
important because it is thought to have been composed not later than the 1 1™ cent. and possibly as early
as the 18™ cent. BCE, and is presumed to have been current during the Exile.

111 However, some Jewish scholars were trapped into literalist plain reading of the biblical genealogies as
well as Christians. In 150 CE the Jewish chronology, Seder Olam Rabbah, placed the Exodus at 2,448
years after creation and 500 years after the birth of Abraham. Gribetz, Greenstein, and Stein, Timetables.

112 Lawrence H. Schiffman, "The Biblical Heritage," in From Text to Tradition (Hoboken: Ktav Publishing
House, 1991).
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world. These, he says, include the evolution of civilization from hunter-gatherer to
agriculture and crafts stages, the oneness of humanity through common descent, and the
dangers of urbanization and decline in moral standards, which became the basis of
Judaism. Sarna, Schiffman and Frymer-Kensky''® each insist that finite genealogies were
not used to describe the periods from human evolution to the flood, and from the flood to
Abraham, in order to delineate the age of the earth in the manner of Archbishop Usher''*

and other 17" cent. scholars.

A number of creation timelines and genealogies were known at the time the biblical
composers set to work, and although their purpose is not clear, they relate to king lists
beginning with mythical figures in the antediluvian era, and convey a sense of prevailing
world views and continuity in authority from either creation or the origins of particular
cultures to their time of composition. The Isin list of Mesopotamian Dynasties has been
dated c. 2000 to 1800 BCE. Another list was prepared by Berossus, a Hellenistic
Babylonian priest of Marduk (the patron deity of the city of Babylon) c. 290 BCE. Both
lists have ten antediluvian monarchs, a number thought to have been used in other lists
also, and being suggestive of a systematic pattern in human affairs leading to climactic
events or leadership. Very soon scholars would also have an additional classical timeline to

. 11
consider.'"”

However, as Sarna suggests, the Hebrew writers had sound reasons to adopt that system to
express the fundamental biblical teaching that history is not a series of haphazard
incidents. It illustrates a progressive and meaningful pattern of events under the perpetual
scrutiny of God. The revelation of covenants to Noah and Abraham were climactic events
that showed their predecessors to be in constant fellowship with God, that all humanity is
traceable to common ancestry, and that the divine injunction to be fertile and increase is
being fulfilled."'® Schiffman notes that the Genesis patriarchal list relates to progressive
selection which led, eventually, to Israel’s role as the recipient of the revelation of the

Torah, and that the lives of Abraham, Isaac, Jacob and their descendants illustrate the

113 Frymer-Kensky, "Babylonian Flood."

114 James Ussher, The Annals of the World, trans. Not identified, Early translation from Latin ed. (London:
E. Tyler for F. Crook and G. Bedell, 1658).

115 Flood, An Introduction to Hinduism. pp. 109-113. During the First Temple Period, the brahmanical
tradition of Vedic ritual. During the Second Temple Period, the great Hindu Epics. During the 3" and 4"
centuries CE the Epics and Purana, complemented with a complex timeline of Yuga ages to illustrate the
vastness of the Hindu concept of time since creation.

116 Sarna, Understanding Genesis (The Heritage of Biblical Israel).
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development of the monotheistic ideas of early Israelite religion. However he also
proposes that “in each new generation, an unsuitable son — Ishmael, Esau — finds himself
excluded from the line which eventually becomes Isracl.”''” That proposition is not

consistent with the assessment in Section 9.

Frymer-Kensky also proposes that the Biblical authors have adapted Babylonian epics to
introduce and illuminate fundamental Israelite ideas, but of the epics known from that
period he proposes that they adapted the Atrahasis Epic rather than the Enuma Elish. He
notes especially that law and the sanctity of human life are the prerequisites of human
existence; that the Biblical flood was brought to cleanse the earth of its blood guilt and its
affront to the sanctity of human life; that God gave Noah and his sons basic laws intended
to prevent future pollution of the earth and to offset or supersede the earlier myths, and that

. : . 118
the concept of covenant was introduced in Genesis.

It is clear from J source material, Gen. 12:1-9, that Abraham responded to the divine
command to leave his country and his father’s house to go to another land without seeking
to know the identity or the name of the divine authority from whom he received the
command. According to Gen. 12:6-8, he acknowledged an identity for God only when
confronted by Divine Authority at the Oak of Moreh.

However this is in contrast to the first reference to the divine authority, in the third person,
in the reference to the Lord attributed to Eve in the statement: “Now the man knew his
wife Eve, and she conceived and bore Cain, saying, ‘I have produced a man with the help
of the Lord.”” (Gen. 4:1) Another reference occurs at the end of this mythical J source
passage, Gen. 4:26, where it is said of the grandson born to Adam and Eve’s third son: “To
Seth also a son was born, and he named him Enosh. At that time people began to invoke
the name of the Lord.” It is therefore reasonable to assume that the compiler used those
expressions to acknowledge involvement and intervention by God, the external, absolute

and divine source of influence from the moment, and in the act of, creation.

However that usage gives the impression that The Lord God had been recognized by name

continuously from the point of Creation and had been understood throughout that period in

117 Schiffman, "Heritage."

118 Frymer-Kensky used the expression that God “offered” Noah and his sons a covenantal promise not to
again bring a flood to destroy the world, but as noted above (p. 94) this is not consistent with the
command term “shall” which is used consistently in Genesis 4 to indicate that the covenant was imposed
by God and not offered or negotiated, notably Gen. 4:18 and 22. (Judaic Press English translation)
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the context of absolute divine authority. That approach to compilation and translation,
using or substituting a term out of the expected context, contributes to difficulty for people
not accustomed to it in understanding the text and, especially in this case, to reconciling
the evolutionary nature of Creation, the validity of the biblical text, and the progressive

recognition of both the absolute authority of God and the concept of covenant.

As already noted, the J source material was composed first, but even that was not
composed until after the young Jewish community had already been exposed to religions,
philosophy and technological developments in Egypt, had experienced the Exodus, and
had acknowledged the Covenant of Sinai. When the P source material was composed at
the turn of the 8" / 7" centuries the writers had been exposed to the conquest of Samaria,
the fall of the kingdom of Israel (722), Samaria’s depopulation by deportation, and the
assimilation of its remnant people into Assyrian culture by re-population with Assyrians.
The exiles had come directly under the influence of the religions and mythology of
Babylon — and experienced the destructive struggles between Assyria and Babylon — while
in Judah King Hezekiah was defending Jerusalem under siege and implementing religious
and political reforms guided by Isaiah. It is reasonable to conclude that this accounts for
the tighter structure of the P strand of the Creation story, with very specific steps in
Creation set out in contrast to the more general situations dealt with in the J source
material. Subsequently the Hammurabi Code was inserted into the Pentateuch as Exodus
20:23 —23:33 at the same time that redactors may have been integrating the JED sources of
history, c. 550 BCE, to enhance the presentation of the Hebrew law that had been in use

prior to that time. '*°

The Hebrew writers of both the J source material in the 10" cent. and P source material in
the 8th / 7" centuries BCE were clearly concerned with the fundamental issues of Creation,
God’s intention for humanity, and continuity in human affairs. They sought to provide a
base of logic for the progressive evolution of Jewish belief in the absolute authority of
Yahweh and the pattern of teaching for personal and community relationships and conduct
that was developed in the following books of the Pentateuch. The genealogies offered in
both the J and P source material are intended to illustrate continuity in human affairs from
Creation to the establishment of the Jewish community as a consequence of the divine

commands to Abraham and the evolution of early Israelite religion and, subsequently,

119 John van Seters, A Law Book for the Diaspora, First ed. (New York: Oxford University Press, 2002). pp.
125-27, 172-75.
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Judaism. However these stories refer to periods well before Abraham, and therefore, by
composing the material as we have it, their authors have acknowledged either prior
recognition of a supreme divine authority that predated that evolutionary period, or that
parallel religious developments during the formative era of Israelite religious belief

influenced its evolution.

In due course the progressive editing of the Hebrew historical texts in this manner,
especially placing of the legend of Adam and Eve ahead of the stories of Abraham, his
successors and the Mosaic Law, and in using incredible extended life spans to illustrate
conceptual periods without intending to illustrate actual genealogy, as discussed above,
proved to be a major distraction. The imputation of historical continuity from Creation to
the divine command to Abraham was strengthened when redactors integrated traditions
from all four sources to produce the Pentateuch in near-final form only a generation or two
after the incorporation of the Creation and Flood stories, in the 4™ cent. BCE.'® This had
major consequences following a series of subsequent developments. First, during the split
of the Judaic stream into two parallel partner streams: the continuing stream of Judaism,
and Christianity. Second, in the wake of publication of the Vulgate translation of the Bible
in the 4™ century CE. Third, when two streams became three with the establishment of
Islam. Fourth, at the time when tension between their communities led to conflict over the
proposition of Biblical inerrancy following the publication of the King James Strand in the

17" cent. CE.

Human progress was retarded when the church challenged scientific discoveries and
philosophical propositions on the basis of its claim to unquestionable knowledge and
absolute authority to rule on all things by divine delegation or deputation.'*' The leaders of
the embryonic church and the Gospel writers were confused, and with incredible insistence
on Biblical inerrancy, the church became embroiled in controversy whenever a scientific or
archaeological discovery challenged its interpretation of Creation, the universe, human

history, evolution or, even more so, the basis of its teaching authority.

Confusion or disagreement about the historicity of the Biblical Creation stories aggravated

divisions within the Jewish community as well as causing problems for the church. This is

120 Hyatt, "Israel's Story," 1084.

121 J. Neuner and J. Dupuis, eds., The Chrisitian Faith in the Doctrinal Documents of the Catholic Church,
Third ed. (Bangalore: Theological Publications in India, 1978), 51-54.
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illustrated by the different approaches that scholars and teachers take to the festival of the
New Year (or Head of the Year) Rosh Ha-Shana, also known as Yom Ha-Din, Judgment

122 Inconsistencies in the Hebrew text also contributed to tension after the division of

Day
Judaism gave rise to Christianity and subsequently Islam. It is therefore necessary to relate
the Hebrew text to certain Qur’anic texts in this chapter before considering the ministry of
the Prophet Muhammad, the dictation of the Qur’an and the establishment of Islam in

sequence in chapters four and five.

7. Abraham’s origins and response: precursor to a covenant

The Biblical account of the initial communications between God and Abraham, including
the command to leave Haran and found a new nation, does not indicate the circumstances
of those communications except that the first is reported as a spoken command, “And the
Lord said to Abram ...” (Gen. 12:1 JP), to which there was no spoken response, and
Abraham simply acted upon it. The second is reported as visionary, and Abraham is again
reported as taking action in response, although there was no command to do so. It was
after the family’s arrival at Moreh that ‘the Lord appeared to Abram, and He said, "To
your seed I will give this land," and there he built an altar to the Lord, Who had appeared
to him.” (Gen.12:7 JP)

Those communications, either singly or together, did not constitute a covenant. They did
not involve the essential components of a promise, an obligation and a penal clause, either
explicit or implied, in the event that the obligation was not honoured. There was a promise
associated with a command, but there was no penal clause: only the implication that the
promise might not be fulfilled if the command was not acted upon. What prompted the
initial communication is not recorded in the formal Hebrew texts, but some post Biblical
Jewish literature ascribes Abraham’s recognition of an external power to a childhood
intuition long before his father’s decision to migrate to Canaan and his own subsequent
experience of THE LORD ’s self-revelation.'” The command to leave Haran was therefore
only a precursor to a covenant, and it cannot be assumed from the Hebrew texts that a

childhood experience of Abraham’s, or any similar experience of his father, influenced his

122 Ronald L. Eisenberg, The J P S Guide to Jewish Traditions (Jewish Publication Society, 2004); ibid.
123 Barnavi and Charbit, Jewish History Atlas, 2. Abraham.

Tracey R. Rich, "The Patriarchs and the Origins of Judaism," in Judaism 101, ed. Tracey R. Rich
(JewFAQ.org, 2010).
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father’s decision in a way that it could be taken as the point of initiation of the Jewish

community.

The Biblical text indicates a gap of many years after God’s initial communication with
Abraham before the next partial pronouncement of the covenant. That occurred only after
he had obeyed the first command and he, his family and his entourage had been subjected
to a range of circumstances and testing experiences, including years of famine, migration
to the Negeb, expulsion when Abraham compromised his wife, and family disputes until,
in difficult circumstances, Abraham parted company from Lot, giving him the choice of
the best land, and was, in effect, rewarded by God for his action.. °...all the land that you
see I will give to you and to your seed to eternity. And I will make your seed like the dust
of the earth ...” (Gen. 13:15-16 Judaic Press) The complete covenant was still to be
revealed, invoked and reinforced in several stages. It is against all of those experiences

that it must be considered.

8. The Abrahamic Covenant

Some time after the family separation Abraham invoked the name of THE LORD in
declining a corrupt offer of land in return for allowing the enslavement of Lot and his
family by the king of Sodom, and received an assurance from God of protection and great
reward, ("Fear not, Abram; I am your Shield; your reward is exceedingly great ...I am the
Lord, Who brought you forth from Ur of the Chaldees, to give you this land to inherit it."
Gen 15:1,7 JP). Then, having prepared a sacrifice as God instructed, Abraham received a
dramatic promise that his descendants (“the one who will spring from your innards ... your

seed,” Gen 15:4,13 JP) would inherit the region.

Being conditional upon him, an aged childless leader, having a son and heir, that promise
appeared unfulfillable, and Abraham was traumatized upon having a vision in which THE
LoORD told him his descendants would be exiled as strangers in a land that is not theirs, and
they would be enslaved and oppressed for four hundred years; that the fourth generation
would return with great possessions, and judgement would also be passed on the nation

that enslaved them because its wickedness had not ended. (Gen 15:13-16 JP)

Finally, God delineated the land commitment that "To your seed I have given this land,
from the river of Egypt until the great river, the Euphrates river” (Gen. 15:18 JP);

confirmed the divine commitment; and added the obligation which Abraham and his
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descendants were to uphold — ‘walk before Me and be perfect ... keep My covenant, you
and your seed after you throughout their generations ... circumcise the flesh of your
foreskin ... and at the age of eight days, every male shall be circumcised to you throughout
your generations, one that is born in the house, or one that is purchased with money, from
any foreigner, who is not of your seed.” (Gen. 17:1.4.9.11.12 JP) However God also
indicated that rejection of the covenant, or failure to honour it, would attract the penalty of
rejection and exclusion from the benefits of the covenant, telling Abraham that “an
uncircumcised male, who will not circumcise the flesh of his foreskin -that soul will be cut

off from its people; he has broken My covenant.” (Gen. 17:14 JP)

That was the point at which the communication between God and Abraham took on the
full dimensions of a covenant.'”  There was an obligation on Abraham and his
descendants to worship God (the initiating party) and to maintain a level of conduct
acceptable to God. There was a commitment by God to Abraham and his descendants (the
subject party or respondent) that they were entitled to occupy a region nominated by God,
and that commitment was subject to judgement by God that the conduct of the responding
party was worthy of it, with a penalty clause to be activated in the event that the obligation

was not honoured.

The commitment by God became the trigger for a chain of traumatic events of far-reaching

consequences and significance. It prompted:

® a proposal by Abraham’s wife that he should father a child through her slave-girl so
that God’s promise could be fulfilled (Gen. 16:1-2)

® coercion of the slave-girl to become a surrogate mother (Gen. 16: 3-4)

® a consequent family feud and expulsion of the slave-girl (Gen. 16:5-6)

® God’s intervention, the return of the slave-girl, and the birth of Abraham’s first son,
Ishmael (Gen. 17:7-14)

® Abraham’s assumption that the divine promise of the growth of the tribe into a great

nation would be fulfilled as a matter of course (Gen. 15:6)

As noted in Chapter One, the fact of the penalty clause was confirmed by God at Sinai in
telling Moses: “You have seen what I did to the Egyptians ... now, if you obey Me and

124 Thomas Edward McComiskey, The Covenants of Promise: A Theology of the Old Testament Covenants
(Nottingham: Inter-Varsity Press, 1985).

Freedman, "Divine Commitment and Human Obligation: The Covenant Theme." p. 169.
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keep My covenant, you shall be to Me a treasure out of all peoples ... These are the words
that you shall speak to the children of Israel." (Ex. 19:4-6 JP) However, at the Oak of
Mamre the pattern of conduct required by God was not specified. The fact that judgement
and penalties would be imposed in the event of conduct that was unacceptable to God
implied that specific rules, codes of conduct or laws should not be necessary and that
human conscience, intelligence and capacity to determine right from wrong should be

adequate to ensure that the party under covenant acted appropriately.

It was not until Ishmael was thirteen years of age that God again invoked the Abrahamic

Covenant and imposed specific provisions. (Gen. 17:1-22)

1. God’s promise and undertaking: to increase Abraham’s family greatly and to make him
the father of a multitude of nations of which his issue would be kings; to bless his wife
with a son born to him to give his descendants the whole land of Canaan to own in
perpetuity, and to maintain the covenant with his descendants generation after
generation through the son to be born to his wife - in perpetuity - and to bless Ishmael,

making him the fruitful father of a great nation of twelve princes.

2. Abraham’s obligations: to accept name changes for himself (from Abram) and for his
wife (from Sarai to Sarah), and to name their future son Isaac; to circumcise himself
and all members of his household, and to ensure that all male children whether natural
born or enslaved were circumcised at the age of eight days, generation after generation,
as a bodily mark and sign of the covenant; to maintain the covenant personally through
recognition and worship of THE LORD , and to ensure that his descendants did likewise

generation after generation, in perpetuity.

3. A penal clause. The nature and parameters of God’s judgement were not specified, nor
the terms of the penal clause. It is implied that judgement would be exercised and
punishments imposed on Abraham’s household and successors in the use of the
expression: “I will pass judgement also on the nation that enslaves them.” The word
“also” would have been superfluous if judgement was not to be imposed on Abraham’s
household, and the context establishes that exile and enslavement were to be imposed
as punishment for breaches of the Covenant that, again by implication, included abuse
and oppression of neighbours. The uniqueness, also the sole and absolute authority of

God are apparent in God’s demand for recognition, allegiance, worship and obedience
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from Abraham, his relatives and his household, but to this point there is nothing to

indicate that other forms of worship should be suppressed. That was still to come.

In imposing a Covenant on Abraham, God made it clear that judgement on his descendants
would be based on their adherence or non-adherence to the Covenant, but that God would
exercise comparable authority to judge other communities on the basis of their wickedness,
meaning abuse or oppression of their neighbours, and not on the basis of their worship.
The exclusive application of the worship provisions of God’s relationship with humanity at
that stage is established by the words: “With him (Isaac) I will establish my Covenant, a
Covenant in perpetuity, to be his God and the God of his descendants after him.” (Gen.
17:19) That in no way qualifies or contradicts either the direct relationship between God
and all humanity, or God’s love, mercy and justice for all humanity — free of any
exclusivity — established by the Creation stories, (especially as interpreted in the Qur’an;
S2:21-28; S79:27-41; S39:5-6; S55:1-45; S4:28,122; S62:6 ), or the Covenant with Noah,
or the covenantal obligations that rested on the elder sibling, Ishmael, and on all of

Abraham’s other children whose births apparently spanned a considerable period.

9. Isaac and Ishmael: divided inheritance, anomalous records and

conflict

In due course, after Isaac was born, weaned and was old enough to play with his older half-
brother, Ishmael, the jealousy and feud between Sarah and Hagar that had been caused by
Hagar’s pregnancy, some 15 or 16 years earlier, again caused a crisis and deep division
within the family when Sarah insisted on the expulsion of Hagar and Ishmael. The
Biblical record indicates that Abraham also fathered six sons by a second wife, Keturah,
and additional unnumbered offspring by concubines. (Gen. 25:1-6) The sequence of the
Biblical record, with the birth of the children to concubines and Abraham’s second
marriage placed after the report of Sarah’s death at the age of 127 years, implies that there

were no other offspring prior to the expulsion of Hagar and Ishmael.

Whatever the reality, incomplete recording of the family’s history, and inconsistency in the
Hebrew records were to become of vital significance at a time and in a situation in the
distant future that could not be anticipated or imagined when the half-brothers, Ishmael
and Isaac, were growing up together or during the generations immediately following the
expulsion of Hagar and Ishmael. The significance did not become apparent until nearly

four thousand years later. It is my assessment that the significance might not have become
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apparent — ever — if Abraham’s successors had not divided into three streams. Even after
the divisions it might have remained simply a matter of literary interest if relationships
between the three streams of faith had been friendly, or at least on an even keel. The
significance of the inconsistency in the Biblical records became apparent only
progressively from the mid-19" cent. CE after Darwin’s research stimulated greater

interest in Biblical textual research.

That increased research coincided with both a resurgence of Jewish self-confidence and
institutional renewal, and increased oppression of Jews by the church and political and
institutional bodies associated with it across Europe. Critical events, referred to in Chapter
Six, the Fourth Epoch, included the disenfranchisement of Jews in Germany, a wave of
massacres and pograms across Russia, and an effort to eliminate all Jewish presence from
the French army. That situation further undermined relations between Christians and Jews,
stimulated latent desires among Europe’s Jews to find a homeland in which they could be
free of such oppression, and prompted Theodore Herzl’s strenuous efforts in 1895, in the
wake of the Dreyfus case, towards the establishment of such a homeland in Palestine.'*’
Then — in quick succession — followed the establishment of the World Zionist
Organization, 1897; the Balfour Declaration, 1917; the Shoa, 1941, the establishment of
the State of Israel, 1948, and consequent disadvantage for the successors of Ishmael and

other siblings of Isaac who had been expelled - reluctantly - by Abraham.

As a consequence, differing interpretations of the situation recorded in the sacred texts of
three streams, the Hebrew Bible, the Christian Gospels and the Qur’an, have become a
consideration in conflict that has brought the world to a state of crisis. (Chapter Six) The
Qur’anic texts and the implications of differences between them and the Hebrew texts will

be examined in Chapter Five.

The Biblical and Qur’anic texts are consistent in acknowledging Abraham’s reluctance to
accept Sarah’s demand that Hagar and Ishmael be banished, and the assurance that God’s
commitment that Ishmael would also lead a great nation was still valid, even though
specific aspects of the Abrahamic Covenant would rest with Isaac’s line. However there

are several anomalies in the Biblical record as well as significant differences between the

125 Jean-Denis Bredin, The affair : the case of Alfred Dreyfus trans. Jeffrey Mehlman (New York: G.
Braziller, 1986). A great miscarriage of justice occurred in France when senior army officers colluded to
have Captain Dreyfus falsely charged, court-martialled and publicly degraded to free the army of its only
Jewish officer
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canonical and non-canonical Jewish texts and the Qur’anic interpretation that raise

questions as to the validity of the Genesis account of the banishment.

(God said to Abraham) ... in Isaac will be called your seed. But also the son
of the handmaid I will make into a nation, because he is your seed." And
Abraham arose early in the morning, and he took bread and a leather pouch
of water, and he gave [them] to Hagar, he placed [them] on her shoulder,
and the child, and he sent her away; and she went and wandered in the
desert of Beer Sheba. And the water was depleted from the leather pouch,
and she cast the child under one of the bushes. (Gen. 21:12-15 JP)

The implication that Abraham would either sentence them to die in the desert or leave
them to find a family somewhere with whom they would be safe is hardly consistent with
Abraham’s demonstrated love for his firstborn son or the level of responsible conduct that
one would expect under the Covenant he had accepted. Furthermore, the text does not
make it clear whether Ishmael walked or was carried by his mother and the Jerusalem
translation uses the expression that Abraham “put the child on her shoulder and sent her

o

away.” A mother would hardly take a strapping youth of 15 or 16 on her shoulders as she
wandered off! On both grounds the story cannot be regarded as biographical or factual
history and its significance is therefore the promise that God had repeated to Hagar, that
her son would found a great nation in spite of not being given principal responsibility for

the perpetuation of the Covenant.

The Biblical record does not have sufficient evidence to be certain about what expectations
for the future the two main branches of Abraham’s descendants held following his death.
The uncertainty is compounded by the fact that in settling the disputes between them Esau
(Isaac’s elder son who had married a daughter of Ishmael) emigrated, leaving Jacob/Israel
in control of Canaan, and merging, (in a regional sense) with the larger branch of the
family to the east and south of Canaan. In addition, there are numerous accounts that
indicate a continuing relationship between Abraham and Ishmael, and between Ishmael,

Isaac and other members of the family during Abraham’s later years.

The Book of Jubilees, Jewish Pseudepigrapha, notes that in the forty-second jubilee
Abraham called Ishmael, Isaac, Keturah, and their sons, commanded them to observe the
way of the Lord, to work righteousness, and to love their neighbours so as to be a blessing

on the earth.'*® He told them all nations would bless their sons in his name. Then he gave

126 R. H. Charles, ed. The Book of Jubilees in The Apocrypha and Pseudepigrapha of the Old Testament
(Oxford: Clarendon Press, 1913; reprint, Scanned and Edited by Joshua Williams), Ch.20:1-13.
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Ishmael, Keturah and their families gifts, sent them away, and gave everything else to
Isaac. They went together and settled from Paran to Babylon, mingling with each other as
Arabs, and Ishmaelites. That appears consistent with Gen. 28:6-9 which records that Esau,
Isaac’s disinherited elder son, having married outside the Hebrew clan the first time, had
been instructed that he was not to do so again, and went to Ishmael to seek an additional
wife and married his cousin, Mahalath, Ishmael’s daughter. The passage in Genesis which
relates the circumstances of Abraham’s death, Genesis 25:7-10, notes that after breathing
his last Abraham “was gathered to his people”, and his sons Isaac and Ishmael buried him
in the cave of Machpelah opposite Mamre. These passages suggest continuing contact
between the two wings of the family, but there are clear indications of continuing tension
in the contrasting interpretations of the final verse of that passage, and complete
rapprochement could hardly be expected in view of the circumstances of Ishmael’s
banishment.. While the NRSV rendering of Gen. 25:18 indicates that Ishmael “settled
down alongside all his people,” and the JP notes that “before all his brothers he dwelt,”

according to the Jerusalem translation “he (Ishmael) set himself to defy his brothers.”

It is clear that when the writers of Israel’s histories were prompted to begin their task — no
less than two centuries after the events of Sinai and between 500 and one thousand years
after the division in Abraham’s family — there seemed little point in seeking to include the
history of the much greater population that made up the descendants of Ishmael and Isaac’s
other siblings. However some Rabbinical literature of the 4™ Cent. BCE, the scholar
Josephus (writing in Antiquities), and an anonymous 12™ cent. rabbi each discuss some
aspects of the development of the Arab nation as descendants of Ishmael, and their
influence, and in addition, about 440 CE, Sozomen took the matter further. According to

127
Sozomen

, the Saracens owed their origins to Ishmael but adopted the appellation
“Saracens”, after Sarah, (to avoid the charge of bastardry), and followed the Hebrew
practice of circumcision. They refrained from eating swine long before the Law of Moses,
but they were disrupted in their ancestral practices by pagan demon-worshippers, and in
many cases adopted Hebrew customs and laws after being reacquainted with their ancestry.
In effect they were seeking to revert to Abrahamic custom, consistent with the fact that

Abraham is venerated as the father of the Arab Nation through Ishmael’s line of

descendants: a status and veneration amply justified by these passages.

127 Peters, Classical Texts, vol. 1, 1: From Covenant to Community: VI, 30-31. Citing Sozomen, Church
History,
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Ibn Kathir '*® relates a tradition that Abraham took Hagar and Ishmael to Makkah (Mecca)
while she was still suckling the child: a story that bears strong similarity to a portion of the
Genesis 21 account of Hagar being banished at the insistence of Sarah. The coincidence of
these accounts raises the question whether Hagar and Ishmael were actually banished on
two occasions: first when Ishmael was a baby, then again later when he was approaching
full adulthood. The Qur’an ascribes the building of the Ka’ba at Makkah to Abraham and
Ishmael, (S2:125-129, 3:96-97), and traditions in the Hadith and stories of the prophets
expand upon those passages in terms that indicate that Ishmael would certainly not have
been a young boy. The fact that the Ka’ba tradition has not yet been confirmed by
archaeological discoveries does not make it any less valid than many traditions from the

same era that have not been so verified, and the Qur’anic texts are quite explicit.

And remember that Abraham was tried by his Lord with certain commands,
which he fulfilled: He said: “I will make thee an Imam to the people.” He
pleaded: “And also (Imams) from my offspring!” He answered: “But My
Promise is not within the reach of evil-doers.”

Remember We made the House a place of assembly for men and a place of
safety; and take ye the Station of Abraham as a place of prayer; and We
covenanted with Abraham and Ishmael, that they should sanctify My House
for those who compass it round, or use it as a retreat, or bow, or prostrate
themselves (therein in prayer).

And remember Abraham said: “My Lord, make this a City of Peace, and
feed its People with fruits, — such of them as believe in Allah and the Last
Day.” He said: “(Yea), and such as Reject Faith, — for a while I will grant
them their pleasure, but will soon drive them to the torment of Fire, — an
evil destination (indeed)!”

And remember Abraham and Ishmael raised the foundations of the House
(with this prayer): “Our Lord! Accept (this service) from us: for Thou art
the All-Hearing, the All-Knowing.” (S 2:124-127)

The following passage then proclaims categorically —

And Abraham enjoined upon his sons and so did Jacob; “Oh my sons! Allah
hath chosen the Faith for you; then die not except in the state of submission
(to Me). Were ye witnesses when Death appeared before Jacob? Behold, he
said to his sons: “What will ye worship after me?” They said: “We shall
worship thy God and the God of thy fathers, — of Abraham, Ishmael, and
Isaac, — the One True God; to Him do we submit.” (S2:132-3)

128 Ibn Kathir, Stories of the Prophets, Revised ed. (Riyadh: DARUSSALAM, 2003).
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10. ‘The Binding’

The experience that both Abraham and his son had to endure when Abraham was
commanded by God to sacrifice the boy can be considered to be one of many things. It has
been described as one of the ongoing tests of Abraham’s faith in God; the supreme test of
his obedience and fidelity, and the act that verified the merit of the Hebrew people as
worthy of God’s election; an atonement for communal sin; a necessary act to placate God
in His anger for other failures; and a means of pleading for protection from conflict,
famines or other calamities. In the early church the belief developed that this episode was
a foreshadowing of the death of Jesus, who, in Christian belief, was simultaneously God's
only son and God Himself. A 2" cent. Apologist, Justin, claimed to have adopted
Christianity purely by identifying Christ in Hebrew scripture in which the Logos had
manifested Himself in various forms to Abraham, Isaac and Moses, appearing in the
semblance of fire, and finally manifesting Himself as a man, Jesus, born from the Virgin.
The late 1% cent. writer of ‘the Epistle of Barnabas’, regarded as an Apostolic Father,
“detected a prophecy of the Saviour’s name and His crucifixion in the number (318) of

95129

Abraham’s servants” “°, and wrote that Jesus was the fulfilment of “that which was

foreshadowed in Isaac, who was sacrificed upon the altar.”'*°

In addition, those who supported the practice of human sacrifice saw the Angel’s
countermand of the command that Abraham sacrifice his son as a demonstration that,
although God did not require it, on this occasion it was a legitimate means of paying
homage to God."' Numerous subsequent passages in the Hebrew Bible describe human
sacrifice as a great abomination, but child sacrifice did not disappear from Biblical history
at that point'*, so this circumstance cannot be regarded as the divine command that ended
the practice among Hebrew communities and led to the substitution of animal sacrifice for
human sacrifice, nor the practice of "banning" an enemy town in war by slaughtering all,

or a specified portion of the population.

129 J. N. D. Kelly, Early Christian Doctrines (London: Adam & Charles Black, 1958), 31, 66, 145.

130 Barnabas 7:3, Trans. Kirsopp Lake. ‘The commandment was written, "Whosoever does not keep the fast
shall die the death," and the Lord commanded this because he himself was going to offer the vessel of
the spirit as a sacrifice for our sins, in order that the type established in Isaac, who was offered upon the
altar, might be fulfilled.’

131 G. Gilbert Yates, A Guide to the Old Testament (London: Epworth Press, 1965), 41.
132 See Judges 11:29-40 and also II Kings 16:3 and 17:17
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However, there are several very important aspects to the aborted sacrifice experience, and
because the distinction between breach of covenant and obedience and readiness to honour

an obligation is basic to the concept of covenant, they must be examined.

First: the resolve of the people of his small community (still numbered only in hundreds) to
submit to divine will was steeled by the realisation that Abraham was prepared to submit to
the One who he acknowledged to be his God. He was seen to be prepared to sacrifice his
son and possibly prejudice the role in humanity’s evolution that had been promised to him
through Isaac as his successor as, together, they moved forward into a future with a role
and a host of challenges which they could neither anticipate nor understand. Although
they were not descendants or successors to Abraham they were, in effect, marked to be a
foundational part of the community through which humanity would be enabled to better

understand and to respond to its relationship with God.
Second: it established Abraham’s unquestioning submission and obedience to God.

Third: it was the paramount illustration of the fear of God — or fear of the consequences of
disobeying God — which motivated Abraham and was a dominant consideration in every
decision he made and every action he took. Submission and obedience are not necessarily

products of fear. They are better regarded as the products of respect and self-discipline.

Fear of THE LORD sat together with the realisation that THE LORD was the one God having
absolute authority for the totality of Creation which, according to Hebrew tradition, led
him to break from the polytheism of his ancestors, and also to the confidence that God
would unerringly act on every promise made to him. According to the Biblical text, on
other occasions Abraham was prepared to discuss or even debate with God the

appropriateness of decisions which God advised him to take.

However on this occasion Abraham was too fearful of what might happen to him if he did
not obey, or if he even argued with God. He had been seized by terror when God
confronted him and told him that his descendants would be exiled and enslaved in a
foreign land for sins they would commit but which he could not possibly understand or
anticipate. (Gen. 15:12) Now, being confronted with the command to sacrifice his son, he
was too fearful to ask what sin he had committed to be so severely punished that the
promise was to be annulled — absolutely — by the death of his son at his own hands. That is

made abundantly clear in the Hebrew text with the words: ‘(An angel of God) said, “Do
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not stretch forth your hand to the lad, nor do the slightest thing to him, for now I know that
you are a God fearing man, and you did not withhold your son, your only one, from Me." ’
(Gen. 22:11-12 JP) At that critical moment there is no reference by the angel, or God, to
faith, but, together with fear, obedience is implied by recognition of the antonymous: non-

refusal.

The descendants promised to Abraham, but not yet born at the time of the promise, were to
be his descendants only by virtue of the fact that they were also to be the descendants of a
son as yet unborn. That circumstance — that Abraham was without issue at the time that
God foreshadowed the exile, oppression and subsequent return of his descendants — must
be considered in the light of conflicting evidence about which son he was commanded to
sacrifice, his age and the circumstances at the time, and whether alternative conclusions
that have been reached have any consequences for our understanding of Abraham’s

response.

The Hebrew Torah, now incorporated as part of the Christian Bible, refers to Isaac by
name as the son to be sacrificed, and it attributes to God the statement addressed to
Abraham that “your wife Sarah will bear you a son, and you shall name him Isaac, and |
will establish My covenant with him as an everlasting covenant for his seed after him..”
(Gen. 17:19 JP) However it also attributes to God the identification of “the boy” as “your
son, your only one, whom you love, yea, Isaac” (Gen. 22:2 JP) and indicates that he was
old enough to carry a load of wood up a mountain, with the words: “Abraham took the
wood for the burnt offering, and he placed [it] upon his son Isaac, and he took into his
hand the fire and the knife, and they both went together.” (Gen. 22:6 JP). In contrast, the
Qur’anic revelation (Sura 37:100-113) does not identify the son to be sacrificed by name,
but as the first born, and translations differ in describing his circumstances. One
translation reads “when (the son) reached (the age of) serious work with him”, but other
translations qualify his circumstances further. '** All translations indicate that Abraham

discussed with the boy a dream in which he had seen that he offered him in sacrifice and

133 "The Holy Qur'an: Trans. Yusuf Ali." The translation by Al-Hilali and Khan identifies the son as “old
enough to walk with him”

George Sale’s, (1869), reads: “when he had attained to years of discretion, and could join in acts of
religion with him”

Those by Mahmud Y. Zayid (1980) and Dawood (1974)both read “when he reached the age when he
could work with him”
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asked “what is thy view?”, at which the boy acquiesced, saying: “Oh my father! Do as thou

art commanded: Thou will find me, if Allah so wills, one of the steadfast.”"**

The Hebrew Biblical text is quite definite that Isaac was not the firstborn son. Nor was he
ever the only son. The elder son was definitely alive throughout Abraham’s life and
present at his funeral. (Gen. 25:9) On that basis the interpretation accepted almost without
exception by Qur’anic scholars is that the son who was subject to the command to sacrifice
him was Ishmael, not Isaac. Current Jewish and Christian interpretations of the text justify
the assumption that it was Isaac who was offered by the fact that Ishmael had been
banished and Isaac, having been shown God’s favour and being the only one present at the

time, was thus the only son in Abraham’s consideration.

Neither son had been born at the time that Abraham experienced the terrifying vision and it
was only in the light of that vision that Sarah made the decision to offer her slave, Hagar,
to bear a child by Abraham so that the divine prophecy could be fulfilled. (Gen. 16:2)
Ishmael had not been banished at the time that the expanded terms of the Covenant were
imposed by God. He was circumcised at the age of thirteen years together with his father,
and it was not until at least four years later when Isaac, who was born subsequent to divine
revelation some time after the covenantal circumcisions, was still a toddler playing with
his much older brother, that Hagar and Ishmael were finally banished together. Ishmael,
then not less than eighteen years of age, was certainly capable of carrying firewood up a
mountain and of understanding the implications of the venture. The Hebrew text records
that the angel of THE LORD told Hagar: "Behold, you will conceive and bear a son, and you
shall name him Ishmael, for the Lord has heard your affliction And he will be a wild
donkey of a man; his hand will be upon all, and everyone's hand upon him, and before all

his brothers he will dwell." (Gen.16:11-12 JP)

Consistent with the Qur’anic contention that the person to be sacrificed was of working
age and able to discuss the situation with his father, it is suggested by some Jewish authors,

including sages of the Talmudic period and the historian Josephus, that Isaac was a mature

35

adult at the time of the binding. '*> However it follows that the expression “your only

134 ibid. S.37:102.

135 The historicity of none of the alternative versions can be established, and each of these versions at first
seem implausible on the basis that a strong adult would be most unlikely to passively allow an aged
person to bind him and lay him on an altar. However there is a case that is apparently well documented
which occurred some 400 to 600 years after the binding, in which the only daughter of Jephthah
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child ... whom you love” could apply only if either Ishmael was the person referred to, or
if, in THE LORD’s view, Ishmael was no longer considered a son of Abraham after being
banished and that time had elapsed for Isaac to mature to the point described. The
circumstances of the situation and the jealousy shown by Sarah towards her slave, Hagar,
and Abraham’s trauma on bowing to his wife’s demand that he should banish Ishmael and
his mother while Isaac was still a toddler playing with his elder brother, might suggest that
Abraham could consider Isaac to be his only son, but that is not consistent with the
intervention attributed to the angel of THE LORD in the Hebrew text, and Ishmael’s

subsequent circumcision. (Gen.: 16:9-10,15, 17:23.)

The difficulty of assessing the significantly different records and interpretation of the
circumstances of the imposition of the Abrahamic Covenant and the offering of one of
Abraham’s sons as a sacrifice is compounded by the way in which the Hebrew Biblical
record has been transmitted and edited with the integration of the various sources. Using
the source identification of Marks, a series of passages describing 34 significant incidents
have been analysed. These relate to matters from the initial command to Abraham to leave
home and go to a land he would be shown, to God’s final appearance to Jacob at
Beersheba in which the instruction to take his family to Egypt in what proved to be the
circumstances foreshadowed to Abraham prior to Isaac’s birth. Within those passages
there are 56 segments that are identifiable and six that are listed as ‘not known’. The
segments are from: J, 28; E, 14; P, 8; unknown, 6; D, nil, indicating that no further editing
of those critical passages was considered necessary by the D editor(s). The passage of
seven verses relating to the birth, naming and circumcision of Isaac, Gen. 21:1-07, is
especially complex in its construction, being successively, J,P,J.P,P,E.J. The critical

naming and circumcision verses are P, and glaring errors and inconsistencies are apparent.

Perhaps the most critical is the fact that the reference to the naming of the son to be
sacrificed is accepted as E source, compiled probably in the 8" cent. but included in the
stage one redaction in the 7t cent., while the reference to the future conception, birth and
naming of Sarah’s child is accepted as P source, compiled late in the 5" Cent. but included
in the stage three redaction in the 4™ cent.. In the circumstances of the time it is quite

conceivable that either the compiler of the P source material or the redactors sought to

acquiesced in her own sacrificial death because her father had made a vow to THE LORD. (Judg. 11:30-
31,35-39)
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achieve a degree of historical and textual harmony when inserting the chronologically
earlier reference. It would have been done with the best of intentions and with no basis at
all on which to anticipate the subsequent division of the faith and questioning of textual

accuracy. They were preparing historical text solely for the use of their own community.

However in this case questioning of the historicity of each or any part of the central story
does not change the importance of the command to Abraham to sacrifice his son, and his
response. Nor does it require a determination of whether it was Isaac or Ishmael who was
the subject of that divine command. Whether the interpretation by Qur’anic scholars (that
it was Ishmael) or the Hebrew Biblical record (that it was Isaac) is correct makes no
difference to either the meaning of the Abrahamic Covenant and the communities that
were subject to it, or the succession through Isaac and Jacob to the eventual imposition of
the Mosaic Covenant of Sinai on a small proportion of Abraham’s successors. The fact that
the sacrifice was not carried out does not, however, make those inconsistencies in the
Biblical record irrelevant. It draws attention to a different consideration. Who was being
tested by the command to sacrifice the son: the father, Abraham, or the son, or both, and

what have been the consequences of the event?

Concerning Isaac, it is said that the chronological details of his life are confusing and
difficult to put together as a coherent whole. There is no indication of any reaction by him
after the reprieve, and “Commentators have noted that Isaac appears in the narratives
chiefly in a passive role (as) the ‘one in the middle’ whose activities are more constricted
than those of his father and son” and is seen as simply preserving the tradition intact.'*
The absence of any recorded reaction — no shock and horror or great relief and gratitude to
God, and no sign of either intense reflection or dynamic leadership in the evolution of
Judaism that could reasonably be expected in view of the enormous obligation and
responsibility placed on his shoulders by God in the statement of covenant — is almost

inexplicable.

Concerning Ishmael, if the sacrificial event occurred prior to his being banished at the
behest of Sarah, then the absence of any record of his reaction in the Hebrew scripture

would be totally understandable, as would antagonism between him and Isaac, and the

136 Louis Jacobs, "The Jewish Religion: A Companion," in The Jewish Religion: A Companion, ed. Louis
Jacobs (Oxford: Oxford University Press, 1995), 271.
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latter’s apparent reticence when the principal obligation under the covenant already rested

on him.

The obligations to worship THE LORD and to circumcise all males, and the right to occupy
the region initially specified in the Covenant applied equally to all of Abraham’s
descendants. Adherence to any particular code or Law is not a consideration because no
specific laws had been invoked beyond the demands referred to in stories of the Garden of
Eden and the Flood, even though a reference is attributed to THE LORD that Abraham
“hearkened to My voice, and kept My charge, My commandments, My statutes, and My
instructions." (Gen. 26:5 JP)

However the factor or motive that determined adherence to the Covenant must be
considered, and an examination of texts relating to the Abrahamic Covenant leads directly
to examination of the imposition of the Mosaic Covenant of Sinai and the subsequent
declaration of the New Covenant. It was not the banished Ishmael’s family that was
subjected to refugee status and subsequent slavery-like conditions for breaches of the
covenant. It was the family of Isaac as a consequence of the massive breaches of covenant
by Jacob/Israel and his kinsmen. That chain of events, (following in this chapter), would
arguably have been the same irrespective of which sibling was the subject of the sacrificial
event, and the nature of both the Abrahamic and Mosaic Covenants would not have been

any different.

The question whether the level of “bibliomania” and focus on sacrificial narratives in
contemporary Israel which Feldman discussed would be the same if it were shown that
Ishmael were that subject and not Isaac, is clearly debatable, but there have been so many
sacrificial events through the course of Jewish history that Ben Gurion or any other
politician would have had no need to rely on the name of Isaac to generate a nationalistic
and ultra-defensive Jewish self-understanding in the wake of the declaration of the State of

Israel.

Fear of the consequences of a misdemeanour or a breach of an agreement, code or law is a
basic motivation for not breaking the law in many cultures, and knowledge of the existence
and impact of that fear has been used to establish and maintain discipline through codes of
conduct in both civil and religious societies. Fear of their fate if they did not obey the
instructions from THE LORD for preparation for the Passover in Egypt, which were

conveyed through Moses, and fear of the consequences of disobeying the Law and the
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codes of conduct delivered at Sinai, again through Moses, was basic to the evolution and

strengthening of Judaism.

In due course Jesus was scathing in his criticism of the Jewish authorities for their
continued reliance on the Law and codes of conduct. He changed the emphasis in

Deuteronomy, but not the reality.

And now, O Israel, what does the Lord, your God, demand of you? Only to
fear the Lord, your God, to walk in all His ways and to love Him, and to
worship the Lord, your God, with all your heart and with all your soul, to
keep the commandments of the Lord and His statutes, which I command you
this day, for your good. (Deut. 10:12-13 JP Emphasis added)

His response to a question about which commandment in the law is the greatest was:

“You shall love the Lord your God with all your heart, and with all your
soul, and with all your mind.” This is the greatest and first
commandment. And a second is like it: “You shall love your neighbour as
yourself.” On these two commandments hang all the law and the prophets.’
(Mt. 22:37-40)

This change in emphasis illustrates the evolution of understanding that occurs in the light
of the knowledge of the experience of prior generations or eras. With a growing
understanding and acceptance of what God requires under covenant, fear need no longer be
the dominant consideration in one’s approach to religious belief and life. Given an
appropriate environment, that evolution in understanding and response is progressive and

may be exponential.

Enhanced understanding leads to enhanced recognition of God’s absolute authority over all
of creation, love for all humanity, provision of human capacity for reasoning, and
provision of the facility of free will which is balanced by God’s judgement and penalties
when that free will is abused. If the enhancement continues and is not interrupted or
reversed, a flowering or maturing of understanding leads further: to a change in the
emphasis in human response from fear to respect, honour and homage, then love, with
service and the pursuit of justice as logical and sequential outcomes. Love can become the
focal point of all relationships and fear can recede as love becomes dominant, but the

knowledge of judgement is always at hand to temper free will.

Fear should therefore have no prominence in religious life and teaching, but in spite of

that, and in blatant disregard for Jesus’ teaching about undue reliance on the Law and
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codes of religious practice and discipline, fear and codes are nowhere more apparent than
in the history of influential streams of the Christian Church. That history shows that the
enhancement has been interrupted and, in critical circumstances, inhibited and even
reversed. However, an examination of their interlocking histories in this research shows
that each of the Abrahamic faiths has failed to live up to its covenantal obligations and

have contributed to the interruptions and reversals.

It is no wonder that in the circumstances of the time, Abraham was wracked with fear upon
receiving God’s command to sacrifice his son. The fact that he remained obedient, did not
argue, and did not try to evade the penalty or fight back, even though he could not
understand what sin of his had caused God to impose a judgement of such magnitude,
confirmed for God that Abraham was an appropriate model and leader for the people who
were nominated or set apart to guide all humanity to an understanding of its relationship

with God.

The Covenant imposed on Abraham by God was therefore confirmed — on the basis of his

obedience — when the command to sacrifice his son was withdrawn.

‘An angel of the Lord called to Abraham a second time from heaven., And
he said, "By Myself have I sworn, says the Lord, that because you have
done this thing and you did not withhold your son, your only one, That |
will surely bless you, and I will greatly multiply your seed as the stars of the
heavens and as the sand that is on the seashore, and your descendants will
inherit the cities of their enemies. And through your children shall be
blessed all the nations of the world, because you hearkened to My voice."
(Gen. 22:15-18 JP Emphasis added.)

11.The Exemplary Covenant with Abraham passes to Isaac

In due course, after ‘The Binding’ and the division in the family, the exemplary Covenant
was reconfirmed with Isaac. The context was not changed: all of Abraham’s descendants
were still subject to the foundational Covenant with its components of divine promise,
obligations and a penalty clause, and there was substantial ongoing contact between the

7

branches of the family.””” However, although the specific obligations had not been

revealed, the primary responsibility for continuity of the exemplary covenant, for which

137 The region which some scholars believe Ishmael and Ketura’s sons migrated to at the behest of Abraham
includes the district of Paran, where Ishmael’s half-brother Midian settled, and also extended into central
Arabia. Isaac’s descendents passed through Paran on their way to and from Egypt.
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Isaac had been specifically designated would pass through two generations of Abraham’s
descendants, with little distinction and lengthy periods of apostasy, before family affairs

again triggered dramatic developments.

The circumstances in which the Covenant was confirmed demonstrate that Abraham’s
successors, and in particular his grandson, did not have the same level of faith,
commitment to obedience, honesty and justice, or readiness to submit, as their Patriarch.
This was consistent with the warning of the fate of his descendants that Abraham received

from THE LORD prior to the birth of Isaac, while he and Sarah were still childless.

The formal Hebrew Canon does not record a great deal about Isaac’s life and conduct, but
it is clear that he lived in the shadow of his revered father and that he well understood the
importance of the Covenant and the circumstances in which he became responsible to
ensure that it was honoured, and for the future of his people in the lands that Abraham had
been promised. It appears that he must have wavered in his confidence for his people’s
security under the Covenant when they again faced famine and he was tempted to go to
Egypt just as his father had done — but it had subsequently been placed beyond the
boundaries of the Covenant. THE LORD appeared to him directly for the first time and
delivered a message: the warning and an instruction not to leave his territory. There was
no mention that he had merited the continuing covenant in any way, and it was divine

confirmation that the Covenant was in return for his father’s obedience.

Sojourn in this land, and I will be with you, and I will bless you, for to you

and to your seed will I give all these lands, and I will establish the oath that

I swore to Abraham, your father. And I will multiply your seed like the stars

of the heavens, and I will give your seed all these lands, and all the nations

of the earth will bless themselves by your seed, because Abraham

hearkened to My voice, and kept My charge, My commandments, My

statutes, and My instructions." (Gen. 26:3-5 JP Emphasis added)
Isaac stayed, but he promptly repeated an error that his father had made by identifying his
wife, Rebekah, as his sister and exposing her to danger as the price for personal security.
The discovery of his deceit invoked a vigorous response which must have contributed —
together with jealousy in view of his rapid business and farming success — to disputes over
water supplies which made it necessary for him to move further inland, towards Beersheba.
At that point THE LORD appeared to Isaac again to support and encourage him, but, as

before, making it clear that it was not his conduct but his father’s that warranted the

support, saying: "I am the God of Abraham, your father. Fear not, for I am with you, and I
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will bless you and multiply your seed for the sake of Abraham, My servant." (Gen. 26:24
JP Emphasis added.)

Isaac also experienced division within his family. The first born of his twin sons, Esau,
surrendered his birthright and succession to the second born Jacob, in circumstances of
trickery and disinterest that did neither any credit. He then incurred Isaac’s displeasure by
contravening Abraham’s instructions under the Covenant and marrying outside the Hebrew
community. In due course, when Isaac was blind and infirm, Jacob fraudulently and
deceitfully invoked his father’s blessing under the Covenant and caused Esau, his elder
brother, great anguish by thus cheating him out of the role of leader of the community. In
spite of that, Isaac refused to revoke the blessing and ordered Esau to serve his younger
brother. Jacob, on his father’s orders and with his blessing, fled in fear of his life for
Padan-aram near Haran, the home from which Abraham emigrated at God’s command to

establish a new nation:

“May the Almighty God bless you and make you fruitful and multiply you,
and you shall become an assembly of peoples. And may He give you the
blessing of Abraham, to you and to your seed with you, that you may inherit
the land of your sojournings, which God gave to Abraham." (Gen. 28:3-4 JP
Emphasis added)

On his way he dreamed that he encountered God standing over him and announcing: “I am
the Lord, the God of Abraham your father and the God of Isaac” the Lord confirmed the
Covenant in the terms Isaac had prayed for, with the words “the land upon which you are
lying, to you I will give it and to your seed. And your seed shall be as the dust of the earth,
and you shall gain strength westward and eastward and northward and southward; and
through you shall be blessed all the families of the earth and through your seed.” But there
was a proviso “I am with you, and [ will guard you wherever you go, and I will restore
you to this land, for I will not forsake you until I have done what I have spoken concerning
you." On waking, Jacob unwittingly demonstrated that his faith and understanding were
not of the same order as those of his grandfather. He said, "Indeed, the Lord is in this
place, and I did not know [it]." And he was frightened, and he said, "How awesome is this
place! This is none other than the house of God, and this is the gate of heaven." (Gen.

28:13-17 JP) He then confirmed his less-than-total faith with the very conditional vow:

"If God will be with me, and He will guard me on this way, upon which I
am going, and He will give me bread to eat and a garment to wear; and if |
return in peace to my father's house, and the Lord will be my God; then this
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stone, which I have placed as a monument, shall be a house of God, and
everything that You give me, I will surely tithe to You.” (Gen. 28: 20-22 JP
Emphasis added.)

There is no indication that the significance of God’s closing words registered with Jacob:
“I will not forsake you until I have done what I have spoken concerning you.” If he had
grasped those words and recalled the words that had struck fear into Abraham’s heart his
response would surely have been different. “You shall surely know that your seed will be
strangers in a land that is not theirs, and they will enslave them and oppress them, for four

hundred years.” (Gen. 15:13 JP)

There was trouble ahead and the community’s contradictory conduct and neglect or
rejection of the Covenant would certainly lead to retribution. It was already failing to
maintain the conduct God required. The use of the term here translated as “leave you”,
(and elsewhere translated variously as “desert”, “forsake”, “depart from”, or “be with you
constantly until I have finished”), does not imply annulment of the Covenant because the
punishment was temporary — for four hundred years — after which God’s blessing may be

experienced again.

Jacob had been warned that the community’s partial response to the Covenant was not
good enough. He was the new leader of the community: the person to set the standard.
But he had not so far demonstrated that capacity or integrity, and his conduct did not
improve. He continued with fraud and deceit in his dealings with his relatives (at what
place is unclear) and they responded in like manner. His marriages and the births of his
children to a mix of wives and concubines were enmeshed in deceit, bitterness and hatred,
and when he fled for the second time he was again pursued. It was left to his cousin Laban
to bring some stability into their relationships by proposing a treaty of non-belligerence, or

a civil covenant.

When Jacob then set out again for home he knew that he also had to reach rapprochement
with his elder brother, Esau, on the way; he realised the reputation he had to overcome, and
he accepted that Esau had good reason to attack him and his travelling household, and he
planned some deceitful conciliatory manoeuvres. When he halted to camp overnight he
recalled the Covenant and sought solitude to reflect on it. He pleaded with God (Whom he
had acknowledged only provisionally) to save him from his brother’s wrath, admitted his
unworthiness, and sought to justify the way he had accumulated great wealth by reminding

the Lord of the promise that he, Jacob, would be made to prosper, that he should return to
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his own country and his family, and that his descendants would be beyond counting. Left
alone, he was confronted by “a man (who) wrestled with him until dawn,” and, seeing that
he could not master Jacob, struck him and dislocated his hip. The J source narrative

continues:

He (the angel) said, "Let me go, for dawn is breaking," but he (Jacob) said,

"I will not let you go unless you have blessed me." So he said to him, "What

is your name?" and he said, "Jacob." And he said, "Your name shall no

longer be called Jacob, but Israel, because you have commanding power

with [an angel of] God and with men, and you have prevailed.” And Jacob

asked and said, "Now tell me your name," and he said, "Why is it that you

ask for my name?" And he blessed him there. And Jacob named the place

Peniel, for [he said,] "I saw an angel face to face, and my soul was saved."

(Gen. 32:25-31 JP)
His provisional acknowledgment of God gave way to something approaching recognition,
but it was not with honour, gratitude and humility, and certainly not absolute belief and
acceptance because he still had not arrived home with all his wealth. It appears that he
interpreted the words “because you have been strong against God, you shall prevail against
men” as a compliment. He ought to have understood that he was being challenged because
his conduct was against or contrary to a worshipful response to God’s wishes, and that God
recognized that he would “prevail against men” in a competitive sense because of his
deceitful conduct and in spite of God’s foreshadowed imminent withdrawal of support.
He survived his deceitful reunion with his brother; paid lip service to the presence and
generosity of God to justify his wealth; then chose to settle among pagans at Sheckem
rather than complete the journey home. This series of episodes, together with his response
to the rape of his daughter, Dinah, and subsequent negotiations for a matrimonial alliance
with the then uncircumcised Shechemites whose leader’s son was the guilty person, was

proof that he was certainly not observing and did not understand the requirements of the

Covenant under which he was obligated.

According to the interwoven traditions from the three sources available when Genesis was
composed in its present form, God confronted Jacob again, ordered him to move on to
Bethel and to build an altar to “the God who appeared to you when you fled from your
brother Esau.” He did so, destroying the pagan gods his household was carrying as he
went, and named the altar to acknowledge, with palpable reluctance, that God had
appeared to him and that he had indeed returned safe and wealthy. God thereupon

confirmed Jacob’s change of name to Israel and reconfirmed the Covenant in these terms:
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"I am the Almighty God; be fruitful and multiply; a nation and a multitude
of nations shall come into existence from you, and kings shall come forth
from your loins. And the land that I gave to Abraham and to Isaac, 1 will
give to you, and to your seed after you will I give the land." (Gen. 35:11-12
JP Emphasis added)

The text then acknowledges that God had completed the undertaking given to Jacob that “I
will not forsake you until I have done what I have spoken concerning you.” with the
words: ’And God went up from him in the place where He had spoken with him.” Israel
was left to his own devices. There is no further reference in the text of the canon to any
demonstrations of devotion to God by Israel, or divine intervention in his affairs, until his
later years. Division, conflict and ill will — consistent with the pattern of his personal
conduct in earlier years — characterised the affairs of his enormous family of twelve sons
and twenty-one daughters. That ill will culminated in his favoured youngest son, Joseph,
being sold into slavery in Egypt by his envious brothers in a piece of criminal intra-family
dirty business. The traders were all great-grandsons of Abraham and distant cousins: the

sellers, through Isaac’s branch, and the buyers (Ishmaelites) through Ishmael’s branch.

Protected and guided by divine intervention Joseph rose to a position of great influence,
and when famine forced his brothers to seek help in Egypt he was able to arrange their
resettlement in very favourable circumstances, even though they were, to all intents and
purposes, famine-induced refugees. When Joseph insisted that they bring their father,
Israel, with them to reunite them as a family, he was reluctant and it was only then that
God responded to his appeal for divine guidance. Using his former name, and thus

reminding Israel of his misconduct, God said:

"I am God, the God of your father. Do not be afraid of going down to
Egypt, for there I will make you into a great nation. I will go down with you
to Egypt, and I will also bring you up, and Joseph will place his hand on
your eyes.” ( Gen. 46:3-4 JP)

Thus Joseph saved his criminal brothers and their families from famine, and they grew
into a community, but their relationships with their neighbours fractured and they were
subject to oppression. In due course a later descendant on Isaac’s line, Moses, who had
married into the apostate line of another of Abraham’s children, Midian, was called by
God to intervene with the Egyptian ruler and ensure the Israelites release. He succeeded,
aided by Divine intervention, and, in traumatic circumstances the Israelites experienced the
Exodus and reached Sinai under Moses’ guidance. Moses was then assisted in organizing

the People Israel into a cohesive community by his father-in-law, a priest, and also a
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descendant of Abraham through that apostate Midianite line. What had appeared to Israel
to be an act of migration under an invitation in response to a crisis brought on by famine

was, in reality, three things.

First: the fate of refugees. Israel and his family were, in reality, refugees fleeing famine in
much the manner that vast numbers of people are forced into refugee status, and seek
escape from their circumstances and assistance as “boat people”, asylum seekers, “queue
jumpers” or on long marchers to the protection of the United Nations and welfare agencies
today. Thus, while their kinsman welcomed them and provided very favourable
circumstances, when his son Joseph was no longer in power they lost all privileges and
were subjected to bondage — also in much the manner of today’s unwelcome refugees in
Australia and many other countries, being deprived of job opportunities, permanent
residence, education and health services, and even being charged for their enforced

bondage.

Second: it was the imposition of the fate of Abraham’s descendants foreshadowed by God
at Hebron as a penalty, under Divine Judgment, for failing to maintain conduct appropriate
to the Abrahamic Covenant, and in particular the unquestioning and total recognition of,

homage and obedience to THE LORD as their God.

Third: it was the beginning of the process of building the nation of Israel, initially within
Egypt, triggered by virtue of God’s intervention through Joseph who thus became the next
in a line of descendants with responsibility to ensure that the Abrahamic Covenant was
honoured in perpetuity. Israel acknowledged this in pronouncing his death-bed blessings
on his sons and naming Joseph, “the one who was separated from his brothers,” as his
successor, and bypassing his eldest, the uncontrollable Reuben, to whom he declared “you

shall not have superiority” because of his disgraceful conduct.



Chapter Three
The first epoch — stage two

A mature understanding of covenant ready to go!

1. Introduction

The second stage of the First Epoch opened with Jacob’s small clan of descendants seeking
security in Egypt but about to be subjected to the life of refugee immigrants in a foreign
land as they sought to retain cohesion as a community, precisely as had been foreshadowed
to Abraham when he received his Divine Commission at Hebron. By the time it closed
Israel’s prophets had developed a comprehensive and mature understanding of every

aspect of Covenant, but the nation’s leaders had gone missing.

This chapter examines four basic issues. First, the composition of the community which
constituted the embryonic nation of Israel. Second, the trials and tribulations they faced
when they failed to maintain good relations with those among whom they had been
preferentially settled, were oppressed to the point of despair, and led out of Egypt by
Moses to settle, temporarily, in the region around Mount Sinai. Third, the basis of their
territorial claims under covenant, their role as a covenanted community, and their false
hopes for a perpetual Davidic succession. Fourth, the focus of this thesis: the progressive
development of a mature Hebrew understanding of the concept of Covenant identified by
clustering relevant texts according to the time of writing instead of their chronological

placement in the current Biblical record.

2. Israel in formation: Moses, Sinai and periods of regression

The embryonic new nation-in-bondage, Israel, settled in Egypt by invitation of Joseph,
their enslaved family member, was only a fraction the third generation of Abraham’s
descendants and could not number more than one hundred people. The bulk of that
generation, including descendants of Ishmael through twelve sons and an unrecorded
number of daughters'*® ; the families of six children born to Keturah and his concubines,

and families born to Israel’s brother, Esau, and his three wives, all settled in the huge area

138 Jacob’s family is listed in Genesis 35:22-26, and Esau’s in Genesis 36:1-5,9-14. The families of Ishmael
and Ketura are indicated, without details, and their migratory settlement is noted in Jubilees XX. 12-13.



110 Dialogue and Covenant

designated as Abraham’s inheritance, including Canaan. They remained subject to the

basic Abrahamic Covenant.

The Israelites, whose land would have simply passed to their relatives, were unwittingly
confirming the words of the Lord to Abraham at Hebron and, in due course, became
subject to the much more specific and detailed Mosaic Covenant imposed on them at Sinai.
Having experienced the period of bondage that God had foreshadowed, they experienced

every aspect of Divine Judgment and retribution in quick succession.

In the first phase, as refugees in Egypt, they became so successful and wealthy as a
community of immigrants, (possibly through coercive and corrupt conduct similar to that
which had caused Jacob to be driven out twice), that their dominance resulted in fractured
relationships, caused distress and envy, and resulted in oppression and bondage or partial
enslavement. At that point Moses was called to intervene, and when Pharaoh reneged on
an undertaking to allow the Israelites to leave, his people suffered a series of plagues, a
hailstorm, darkness over the land, and finally the death of the first born of every family in
the community. (Exodus, Chapters 7-13) The Egyptian communities were subject only to
the Universal or Noahide Covenant and not a specific faith-based covenant, and their fate
was the second aspect of Divine Judgment and retribution that had been foreshadowed by

God at Hebron, in initiating the Abrahamic Covenant.

In the second phase the penal clauses of the Abrahamic and Mosaic Covenants were
invoked concurrently when the Israelites, having received a comprehensive code of laws
and practices from the Lord which they were expected to adhere to absolutely, did not, and
fell apostate under the influence of their cousins, the Midianites, from whom they had
received strong support. The Lord sternly rebuked them both, and ratified both the
Abrahamic Covenant and the Mosaic Covenant with severe retribution in such
circumstances that they should have readily recognized the reality of the interlocking
component clauses of covenant. The Israelites were required to impose the full force of the
Lord’s judgement under covenant on their cousins, and then to fight their way to re-occupy
the promised land and impose retribution on other communities which had also fallen
apostate. In so doing they were to develop the obedience and cohesion that was required

of them.

Thus Moses, who was called by God through the phenomenon of a burning bush to a task

that, like Abraham, he did not want, became the instrument by which the Israelites were
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relieved of their oppression. However, in addition, judgement was imposed first on the
Egyptians, and second on the Midianites (Num. 31) in spite of the fact that Moses had
married into the apostate tribe and received much help from his brother-in-law (Num. 10)
and his father-in-law (Ex. 18); leadership was provided at a critical time during the
revelation of the Mosaic Covenant of Sinai and the introduction of God’s Law to the
people Israel; and judgement was subsequently imposed on other apostate communities
also. All constituent considerations in a perpetual conditional covenant had thus been

confirmed, absolutely, when events foreshadowed by the Lord at Hebron had come to pass.

The preamble to the Covenant of Sinai, in Exodus 19, written in the context of the
Hebrews’ arrival at Sinai three months after their traumatic exit from Egypt, and a key
statement within the Decalogue that followed, both confirm the absolute relationship
between obligation and judgement under both the Abrahamic Covenant and the Covenant
of Sinai. Exodus is a complex compilation of texts from all of the recognized sources — J,
E, D and P — with significant additions from unidentified sources which are presumed to be
products of the period of the final redaction in the 5™ cent.. It is very rigid in the
requirement for Israel to remain faithful as a worshiping, priestly, holy nation, absolutely
free of idolatry, and very explicit on God’s continuing love for those who do remain
faithful. (Ex. 19:4-6, 20:4-6)

Those passages, compiled at a mature stage in the evolution of the Hebrew scriptures, (the
first from D, c. 550 BCE, and the second being from an unidentified late source, possibly
from the 4™ cent.), clearly indicate that by that time Hebrew scholars and prophets had
developed a definite understanding that a person cannot shrug off the known wrong-doing
of an ancestor with the comment that “I didn’t do it, it’s none of my responsibility.” They
had accepted that there is a clear responsibility under covenant to take action to offset the
earlier wrong-doing if continuing or eventual (deferred) punishment is not to be imposed
and experienced by the wrong-doer’s descendants, and that the Lord required the whole
community to acknowledge Divine Direction — not only those who relayed the divine

command as messengers.
3. Territorial rights under covenant

There are many definitions of the territory to be granted to, and occupied by, the Hebrew
community recorded in its Scripture, but they do not correspond. Therefore a careful

examination is necessary for several reasons. First: territorial claims made by certain
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sections of the Jewish community on the basis of either the Abrahamic or Mosaic
Covenants are a major source of conflict between Israel and its supporters and Palestinians
and their supporters. Second: Israel’s territorial claims are also a cause of dispute within
the Jewish community. Third: the community’s rights were subject to the over-riding
condition that its people were not to adopt the religious beliefs of peoples who they were
about to displace. Fourth: all benefits identified in the Mosaic Covenant were, and still are,

subject to the conditionality and penal clause of that Covenant.

In sequence, key passages as they appear in Hebrew Scripture are: a composite of Gen.
12:1,5,6-7, and 13:12-18; Gen. 15:18-21; Gen. 17:6-8; Gen. 26:2-3; Ex.23:31-33; and the
composite texts of Ex.33:1-2, 34:11-13; and the detailed description, Num. 34:1-12.

From consideration of all of these descriptions of the territory to be granted to Abraham’s

descendants, and specifically to the people Israel, the following conclusions can be drawn.

In each case in which the territory is described in terms of physical boundaries or tribes
and kingdoms to be displaced, with the exception of Gen. 15:18-21 and Ex. 23:31-33,
those boundaries or tribes and kingdoms are the ones which were current at the time that
the passages were written or edited into the Hebrew Scripture. The writers were simply
recognizing the reality of their time and justifying the extent of territory then under
administration by reference to the generality of the promise of a home for a new nation in a
region to which Abraham was being guided by the Lord. This is supported by the fact that
the detailed boundaries set out in Num. 34:1-12, purporting to be the bounds of Canaan
that the Israelites were to occupy, were Israel’s approximate boundaries during the post-

exilic period when Numbers was compiled.

Because there had been substantial population movement and territorial changes during the
several centuries between the time of Abraham and the compiling of the J strand in the
reign of David or Solomon, the list of tribal or kingdom territories in Gen. 15:18-21 could
not have been accurate at the time of Abraham and is not based solely on oral history of
the Abrahamic period. This is consistent with the conclusion that writers and editors were
taking into account the bounds of tribes and kingdoms with which Israel was in conflict, or

expected to confront, at the time of writing rather than oral history of the earlier period.

The near-coincidence of the list in Ex. 33:1-2 and Gen. 15:18-21 supports the conclusion

that the Genesis list was not based on oral history of the period, and that the promise of
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territory in the Abrahamic Covenant must have been of a less specific nature, in the style
of Gen. 12:1,6-7, and 13:14-15,17-18. Egypt, the well-established power under which
Abraham’s descendants were held in circumstances of oppression, was not identified in the
statement of covenant. It is therefore not logical to look for a precise statement of the
peoples whom Abraham’s descendants would be ordered to expel much further into the

future. Shortly before the event: yes. Far into the future: no.

The addition of physical bounds and a list of tribal names to the earliest ‘J” source portion
of Gen. 15:18 is particularly significant. It is an embellishment that reflects the fact that
from c. 970 to 928, when the J strand is believed to have been compiled, the kingdoms of
David and Solomon, including vassal states, did actually extend from the northern tip of
the Gulf of Agaba to Tiphsah, a settlement somewhere on the western reaches of the “the
great river”, the Euphrates.'® The expansion of those kingdoms was achieved by means
contrary to the terms of the Mosaic Covenant and, as a consequence, incurred divine
retribution. They included portions of tribal and imperial territories which, at the time,
extended east of the Jordan or north of Canaan and encompassed all of the territory

described in physical terms in Gen. 15:18 and Ex. 23:31-33, but were never occupied."*’

The second exception, Ex. 23:31-33, was added at the same time as the Covenant Code,
based on Hammurabi, after the Exile, when the community was struggling to re-establish
under severe constraint as a province of Persia. The use of the description of borders “from
the Red Sea to the sea of the Philistines, and from the wilderness to the Euphrates™ reflects
the description in Gen. 15:18, but bore no relationship to the capacity of the post-exilic
community and must have been added in an effort to boost morale. While other passages
added to the scriptures included references to occupants at the time of writing who were to
be displaced, in the context of being a subordinate province it would have been ludicrous

to include such names.

It may be argued that these references to territorial boundaries should be considered on the
basis of exegetic interpretation in the same manner as the use of illustrative genealogies in

the creation stories, after considering the extent of editing and redaction to which the

166 Barnavi and Charbit, Jewish History Atlas. Maps, pp. 15,17.

139 Territories that extended beyond Canaan and the kingdoms of David and Solomon included those of the
Hittites (north of the Litani River to Anatolia), the Amorites (from Tyre through Syria to Mesopotamia)
and the Kenites (the Levant generally). If the words “the River Euphrates” after “the great river” were
part of the addition to Genesis 15:18-19 and were not part of the original tradition of the ‘J’ strand, the
probability of this confusion becomes more likely.
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relevant passages have been subjected. However, the two situations are not comparable.
The territorial boundaries passages were written in quite specific historical circumstances,
and the plain reading sense is applicable. Therefore the territorial descriptions which can

be regarded as credible are Gen. 17: 8; Gen. 26:2-3 and Num. 27:12-14.

“I will give you (Abraham) and your seed after you the land of your
sojournings, the entire land of Canaan for an everlasting possession, and |
will be to them for a God." (Gen. 17:8 JP Source: P.)

And the Lord appeared to (Isaac), and said, "Do not go down to Egypt;
dwell in the land that I will tell you. Sojourn in this land, and I will be with
you, and I will bless you, for to you and to your seed will I give all these
lands, and I will establish the oath that I swore to Abraham, your father.
(Gen. 26:2-3 JP source, J.)

The Lord said to Moses, "Go up to this mount Abarim and look at the land
that I have given to the children of Israel. And when you have seen it, you
too will be gathered to your people, just as Aaron your brother was
gathered. Because you disobeyed My command in the desert of Zin when
the congregation quarreled, [when you were] to sanctify Me through the
water before their eyes; these were the waters of dispute at Kadesh, in the
desert of Zin. (Num. 27:12-14 JP Source, P strand, late 5" cent.. )

4. What role for a people under covenant?

At the same time that the young community of Israel had to establish itself as a nation, it
was required to show maturity to put its role under covenant into effect, and adapt to a
change of leadership, from Moses to Joshua. In this context the reference in Gen. 26:2-3 to
the Lord fulfilling the oath sworn to Abraham can be seen as a reference only to the
provision of land and the development of many sovereign nations. It does not refer to the
role of leadership and to being, eventually, a blessing to mankind that was subsequently
imposed on Abraham’s successors. The first reference to that wider role occurs in
connection with the command to Abraham to sacrifice his son and the subsequent reversal
of the command. The entire sacrifice sequence Gen. 22 is from the E strand, compiled
somewhat later than J, and the passage dealing with the role of Abraham’s successors,

rather than their status and privileges, Gen. 22:15-19, is a later addition of uncertain origin.

There was no suggestion that the Hebrews’ covenantal relationship with the Lord involved
a special role or obligation other than obedience in return for privilege and protection.
That was consistent with their belief that the Lord was exclusively their God, and that

other peoples were dependent upon, or worshipped, other gods. The first reference in the
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J strand to a wider role for the Hebrew people under covenant does not occur until after the

Exodus when the Lord confronted Moses on Mount Sinai.

Moses hastened, bowed his head to the ground, prostrated himself, and said
"If I have now found favor in Your eyes, O Lord, let the Lord go now in our
midst [even] if they are a stiff necked people, and You shall forgive our
iniquity and our sin and thus secure us as Your possession." And He said:
"Behold! I will form a covenant; in the presence of all your people, I will
make distinctions such as have not been created upon all the earth and
among all the nations, and all the people in whose midst you are shall see
the work of the Lord how awe inspiring it is that which I will perform with
you. (Ex. 34:9-10 JP Emphasis added.)
A reference from the sequence of the Sinai experience, placed earlier in Exodus, when the

Lord called Moses from the mountain, is from the D strand of the 6™ cent..

Moses ascended to God, and the Lord called to him from the mountain,
saying, "So shall you say to the house of Jacob and tell the sons of Israel,
You have seen what I did to the Egyptians, and [how] I bore you on eagles'
wings, and | brought you to Me. And now, if you obey Me and keep My
covenant, you shall be to Me a treasure out of all peoples, for Mine is the
entire earth. And you shall be to Me a kingdom of princes and a holy
nation.' (Ex. 19:3-6 JP Emphasis added.)

This establishes that in spite of their understanding that they had a special privileged
relationship with the Lord under a covenant, it was not until well into the recording of their
history and that special relationship that the Hebrew people realized that it involved a
special role on behalf of the Lord in addition to a status of privilege. It was that special
role and the over-riding obligation to strictly observe requirements set down by the Lord
that set them apart from the other, much larger, branch of the Abrahamic family. However
as they entered the Promised Land with all of the Mosaic Laws fresh in their minds, and
under new leadership, it was not the special role (which they did not fully understand) but
their special territorial privilege which determined their expectations and their self-
understanding. It was because of their failure to strictly observe the conditions of the

covenant that they almost forfeited the privileges before they took effect.

In contrast, the other branch was under no such constraints. They were obligated under the
Abrahamic Covenant to worship no other god than the Lord; to circumcise their male
children; and to maintain the way of the Lord by just and upright living (Gen. 18:19,
addition to J) on the basis of the ethics, morality and personal values shaped prior to their

expulsion. Those values were shaped under the influence of exposure to Sodom and
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Gomorrah and the knowledge of family discord and misconduct. Their lesser privilege was
the assurance of plenty of space to settle within an enormous ill-defined and sparsely
populated area, broadly east and south of Canaan, without the restrictive regional
definitions that applied to the Israelites, already noted, and without the need for traumatic
conflict to take control of the areas they were to occupy. Their expectation was to enjoy a

normal communal lifestyle.
5. Special role, special privilege — subject to conditions

The special conditions that applied to the Israelites could not have been more definite.
Failure of the community to observe the covenant in full would result in a challenge and
loss of the territory. Moses committed all of the commands of the Lord to writing, using
clay tablets,'* directed certain holocausts and had the blood of the bullocks collected in
bowls, read the covenant in full, cast half of the blood on the altar, dashed the balance on
the people and declared: ‘See the blood of the covenant that the Lord has made with you in

accordance with all these words.” (Ex. 24:8)

But the people’s patience and commitment was weak. When Moses returned to the
mountain to receive two tablets of the Testimony “inscribed by the finger of God” and was
delayed, they asked Aaron to make them a god to go ahead of them. He obliged by casting
an effigy of a calf from their gold rings. They offered holocausts and communion
sacrifices then “sat down to eat and drink” before amusing themselves. Such immediate
and blatant apostasy angered the Lord, bringing a decision that they would be destroyed
and that a new nation would be built from Moses, and an abject appeal from Moses for a

second chance, upon which the Lord granted a reprieve.

Then, consistent with the fact that they did not understand their special role, the worship of
multiple gods did not stop and the Israelites did not become Monotheists after Sinai in
spite of the dramatic stand taken by Moses. There was little cohesion and a great deal of
competition between the various tribes of Israel as they spread across Canaan and
progressively dominated the existing populations. The coexistence or integration of
Yahwist and pagan communities and their systems of religious belief, and syncretism, was

therefore both natural and inevitable, as was widespread acceptance of a pantheon of Gods,

140 Because of the subsequent destruction of the tablets it is not known what scrip Moses used. Hebrew
scrip had not yet been developed.
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among which Yahweh (THE LORD), the God of the Jews, was widely accepted as being

supreme. Discipline in religious practice was an ideal that was difficult to achieve.

Similarly, there was no spontaneous adoption of laws and codes of conduct for which
Moses had been the conduit between God and the Israelites. From several circumstances it
can be concluded that the adoption of uniform laws and codes was a long drawn out
process under priestly influence and parallel to, or concurrent with, similar developments
in other regions. Neither the J or E source texts give the law and codes any prominence;
the breaking of divinely inscribed tablets is referred to only in the context of the Israelites
defiling the worship of the Lord by setting up the golden calf; it was not until the addition
of the P source texts that the Hebrew Scriptures introduced instructions for building a
sanctuary and the conduct of ministry and worship; and it was not until the addition of the
Decalogue and portions of the Hamurabi Code in the 6™ cent. BCE that any prominence

was given to absolute rules for personal conduct,

In the circumstances “the moral disintegration of the tribes of Israel, torn by fratricidal
wars” was also virtually inevitable; and the editor of the Book of Judges “was expressing a
clear political message (that) despite the obvious inadequacies of a monarchy, the people
of Israel needed a king” when he closed that book with the words: “In those days there was

no king in Israel, and every man did as he pleased.”"*!
6. Samuel: the monarchy, Saul, David and the Oracle of Nathan

In such circumstances Samuel, a mere youth, responded to God’s command to relay a
message to Eli, the priest whose authority spread over all Israel, that: “I condemn his
House for ever because he has known that his sons have been cursing God, yet he has not
corrected them. Therefore — I swear it to the House of Eli — neither sacrifice nor offering
shall ever expiate the guilt of the House of Eli.” Samuel grew in stature as a prophet;
experienced Israel’s defeat by the Philistines; the capture of the Ark of the Covenant and
the death of Eli; assumed the role of Judge under divine guidance, and came under great
pressure from the people to anoint a king in order to bring stability and security. In due
course (c.1020 BCE) he anointed Saul, pronounced THE LORD’s blessing on him and

inscribed a royal constitution.

141 Barnavi and Charbit, Jewish History Atlas. . p. 14.
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However, when Saul failed to resolve Israel’s troubles it was again Samuel’s task to act as
God’s messenger to tell Saul that as he had rejected the word of the Lord, the Lord had
rejected him. David, an aide of Saul, was anointed (c.1004) to take his place and, after a
lengthy period of conflict and intrigue, the death of Saul in another battle with the
Philistines, and the death of Samuel, he was proclaimed king of Israel also. (c.998). He
captured Jerusalem, (c.990), made it his capital, and oversaw the return of the Ark of the

Covenant and its placement in the Citadel of David in very controversial circumstances.

In his elation at the presence of the Ark and the blessings that he expected for Israel as a
result, David proposed to construct a building appropriate for God to dwell in but, for
whatever reason, he did not complete his plan, only collecting the materials required and
leaving construction to his son and successor, Solomon. According to one version of the
event he realized (“ ... the word of THE LORD came to me”) that because of his own
ruthless conduct in war he was not a worthy person to build a temple to honour the Lord’s
name. (1 Chr. 22:1-19) According to another version (2 Sam.7:5-16) Nathan, the palace
official who was effectively the successor to Samuel (whose sons had been deemed
unworthy for the role of judge), supported David’s plan at first but then, next day, invoked
the authority of THE LORD in telling David that it was not appropriate. Instead, Nathan
pronounced the establishment of a permanent monarchy as the focal point of promises by

THE LORD to David and his successor.

The inconsistency between the two versions is of little consequence because the principal
promises in each case (2 Samuel 7:12-13 and 1 Chronicles 22:9-10) are basically the same,
but, as set out in the Oracle of Nathan, the “Davidic Covenant” became the basis for a
sequence of significant beliefs, expectations or assumptions. They include the adoption of
special prayers and benedictions based on doctrinaire claims that the Davidic Covenant
took precedence over the Covenant of Sinai, belief that the Messiah will be a scion of
David, Christian claims based on II Samuel 7:13 that Jesus was in direct line of descent
from David and entitled to the Kingship of the Jews, and the expectation that the Jewish
community would again return and rebuild the Temple in Jerusalem following its
expulsion in 135 CE.. Maimonides’ expectation that in the wake of the Crusades the
Davidic Monarchy would be re-established and would usher in the Messianic Age became
a trigger for the Inquisition, the 19™ cent. view that the Covenantal obligation of Jews is to
ensure that the promise becomes a reality, and the belief, in some sections of the Christian

Church, that complete control of either the Biblical Promised Land or the region of
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David’s Kingdom by the Jewish nation is a prerequisite to the return of Christ and the

unfolding of the Messianic Age.

A composite promise: not a Davidic Covenant

However, that composite promise does not have the form of a Covenant. There is no
record of a direct communication on the matter between the Lord and David, the
composition purports to show that Nathan conveyed a promise, or promises, to David from
the Lord but the Biblical narrative indicates that The Lord directed Nathan to annul his
advice to David. The narrative is considered to be the end product of the editing of a
number of traditions from sources that cannot be identified with any certainty; it changes
in construction, and shows evidence of one or more editors adding personal interpretations
or comments; there is no reference to succession, and David’s motive for building the
Temple was questioned. The expanded promises in I Samuel 7:8-17 have been identified
as a later amplification of the original promise which was divided into verses 11b and part
of 16,'"** There is no reason to regard the suggestion that a ‘Davidic Covenant’ took
precedence over the Mosaic Covenant, and the Qur’an does not consider that David was
subject to a covenant. For these reasons it can be concluded that the Oracle of Nathan is

not a step in the revelation of the concept and administration of Covenant.

7. From covenant dishonoured to monotheism: progressive prophetic

understanding of covenant

Although both David and Solomon played important roles in the establishment of Israel as
an instrument through which humanity was to be enabled to understand its relationship
with God, neither of them reached the point of realizing that THE LORD is the sole God.
Solomon, like the first king, Saul, failed to honour a vital aspect of the Covenant of Sinai —
the exclusion of worship of all gods in the pagan realm — and established alliances with
pagan powers, “made diplomatic marriages with foreign princesses ... included their gods
in the royal cult, and built temples for them in the hills outside Jerusalem” in a bid for
peace.'” When he died, ¢.928 BCE, the unified Yahwist kingdom that was supposed to

stand in perpetuity divided into competing northern and southern kingdoms. Among some

142 John William Wevers, "The Second book of Samuel," in The Interpreter's One-Volume Commentary on
the Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971). . p. 174

143 Karen Armstrong, Islam: a short history, Revised ed. (New York: The Modern Library, 2002). . p. 63,
citing I Kings II:5, 7-8, and Mark S. Smith, The Early History of God: the Lord and the Other Deities in
Ancient Israel (New York and London 1990), pp. xxiii-Xxv.
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critical thinkers there was growing awareness that neither kingdom was living according to
the requirements of the Mosaic Covenant, but there was no spontaneous outburst of
understanding about the complexities of a covenantal relationship. The development of

that understanding was a slow process.

All significant statements concerning covenant attributed to leaders and prophets during
the first and second epochs have been examined, and by placing them in clusters by date of
writing on the basis of the strand in which they have been placed, (J, E, D or P), a pattern
of evolved understanding has been identified which corresponds with ‘the Mature Hebrew
Understanding of Covenant’ (MHUDC), immediately prior to the collapse of the corrupt
Hasmonean Monarchy. That pattern is substantially different from the historical sequence
in which they have been placed by the editors and redactors in the Bible in its present

form.

A total of 70 references have been placed in eight clusters from the time the recording of
Hebrew history began in the 10™ cent. to the start of the Common Era which marked the
ministry of Jesus of Nazareth, and a similar number since that time. The clusters include
texts composed or edited during the periods indicated. The first three clusters are all
compositions from the 10™ cent. or soon afterwards. Their circumstances were such that it
is logical to conclude that the first concern of the writers and editors was to record their
circumstances at the time and during the period immediately prior to Sinai, the Exodus,
their circumstances in Egypt, and how they came to settle there. Then, as the implications
of their circumstances and their relationship with God required, they endeavoured to record

the circumstances, events and lives of people in the preceding era.

As a demonstration of the nature of divine revelation, the sequence in the progressive
understanding of covenant by the prophets, one after another, through the inspired
recognition of the consequences of broken relationships and obligations not honoured is
both very clear and quite remarkable. When necessary to support the assessment made in
each of the following cluster examinations, data for particular passages is included.
However, to include 70 detailed passage references in these pages would be an
unnecessary distraction. The complete listing is therefore provided as a supplement in
Appendix O. For each passage it includes, as far as possible, a reference number; text

identification; strand designation; century and place of writing; century and place of the



Chapter Three: First Epoch - Mature Understanding 127

event; and the nature of the event, the new understanding or the revelation which has been

recognized.

First Cluster: 10™ -8™ cent.

Some writings in this cluster have already been discussed. It includes texts written during
the period in which the Kingdom of Israel was established and the documentation of
Israel’s immediate history began. The key issues were recognition of Israel’s rescue and
special relationship with the Lord, and acceptance of Israel’s specific obligations under the
Mosaic Covenant of Sinai. These include the requirement that Israel was to bow to no
other god, and to accept that there would be serious consequences in the event of apostasy
and failure to honour obligations under covenant; the Lord’s acceptance that other people
could continue to acknowledge other deities until they had been led to the realization that
the Lord was God alone, either through the priesthood of Israel ordained by God, or
through other earthly experience; the corollary, the Lord’s threat to destroy apostates and
to narrow the base of the covenant community to succession through Moses; Moses’

appeal, and the Lord’s retraction.

Second Cluster: 10™ cent.

Efforts to enhance and stabilize the kingdom on a cohesive religious base encouraged the
recording of oral Hebrew traditions of Abraham’s background and call. This required
consideration of how the concept of Covenant came to be recognized; the Lord’s
Command to Abraham, with recognition of the absolute authority of the Lord; that not only
Israel but all of Abraham’s descendants were therefore to bow to no other God; that there
were therefore multiple streams of Abrahamic succession, through Isaac, Ishmael and
Abraham’s other children, and that the ongoing responsibility of the Hebrews was to
honour all aspects of the basic Abrahamic Covenant as well as the specific obligations of
the Mosaic Covenant. Thus all entries in this cluster refer to events in the 18"/17" cent or
earlier: the Lord’s initial command to Abraham, and events during the migration from

Haran to Hebron.

Third Cluster: 10th cent. and later.

Compilation of Israel’s history and pre-history continued. New writings related to the
division of Abraham’s family; succession through Isaac and Jacob; Jacob’s failure,
bondage and rescue; pre-history, the first view of creation as an act of God; Adam and

Eve, corruption; the punishment of the flood, and reconciliation of humanity through the
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Noahide Covenant which is thus seen as an over-riding covenant with all of humanity. All

entries in this cluster also refer to events in the 18th/17th cent, or pre-history.

Available records indicate that after the establishment of the monarchy and the push for
empire resulted in wider sponsorship of pagan worship for political convenience it was not
until the mid-9™ cent. that there were demands for the exclusive worship of the Lord, led
by the Prophet Elijah. Whether Elijah had reached the point of proclaiming the Lord as
sole God or was simply pressing for the rejection of other gods is not clear. However it
must be assumed that he did not, because it is a matter of such fundamental importance
that Israel’s historians would certainly have made a strong point of it. The stories of
miracles that he performed, or the myths that are used to illustrate his open conflict with
King Omri (882-871) and King Ahab (871-852) deal only with the issue of exclusive
worship of the Lord within Israel and not the rejection of all foreign deities, and it appears
that he still accepted the legitimacy of worship of Baal in other kingdoms. However, in the
circumstances, the Israelites were required to think seriously about the implications of an
exclusive covenant, and that was a turning point in the evolution of Hebrew covenantal
theology. When their leaders accepted the concept of the Lord’s pre-eminence in a system
of divine collegiality, the forced separation and the unsubtle impact on their self-
understanding and attitudes towards others caused serious social and economic

144
consequences.

Subsequent to that first glimmer of prophetic insight from Nathan and Elijah during the
monarchic period, when the arrogance, misconduct and broken relationships of the Israelite
monarchies contributed to two phases of deportations and exile (to Assyria, 722, and
Babylon, 597-586), the fall of both kingdoms, and the destruction of both Samaria and
Jerusalem, a wave of prophets was inspired to try to change the direction of contemporary
religious thought. They demanded repentance, an understanding of monotheism, and a

new emphasis on the people’s obligations to the Lord under the Mosaic Covenant of Sinai.

Fourth Cluster: 8™ cent.

In the first rigorous phase of Israel’s prophetic era, Hosea, Amos, Isaiah and others led a
progressive understanding of what covenant involved on the basis of reflection on Israel’s

history and circumstances. They insisted that Yahweh’s authority is universal; that

144 , The Great Transformation: The Beginning of our Religious Traditions, First ed. (New York:

Alfred A. Knoff, 2006).
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judgement and corrective punishment is imposed on both individuals and communities or
nations; and that the human agency for punishment under divine judgement may be no less
corrupt or unworthy than the party being punished; and that Israel will recover to be a

blessing to mankind as foreshadowed by the Lord to Abraham.

The particular message from Hosea was that all aspects of the Mosaic Covenant were
effective in perpetuity regardless of the failures of its monarchy or the people. When Israel
rejected God’s law, reverted to paganism, and could make no claim to rights under the
covenantal promise, God told Hosea ‘your children have sinned.” The prophet’s response
was quite contrary to Moses’ earlier appeal for communal forgiveness and a second
chance. He showed an initial misunderstanding, saying, in effect, that God should annul
the covenant and ‘exchange them for a different people.” For that he was chastised and told
that although the chosen children for whom God had special love had violated the
covenant of Adam (Hos. 6:7 Jerusalem) and would ‘search (for God) in their misery,’ they
could never be exchanged for another people. When they atoned for their sins, God’s love

would again be evident.'*

Fifth Cluster: late 7", early 6™ cent

In 622, only 26 years before the decisive battles which saw Nebuchadrezzar of Babylon
defeat Neco of Egypt in a battle in Syria, and then crush an uprising by Judah, led by
Jehoiakim, King Josiah had initiated renovations to the Temple and a series of religious
reforms in Judah. They were justified as an attempt to bring Judah back to the worship of
Yahweh and to reassert Judean political independence. It appears that the second motive,
political independence, was more important to him than religious reform, except to the
extent that religious uniformity might achieve political support and stability. (See

Constantine, Chapter Four.)

Textual evidence indicates that those circumstances prompted editors to bring together
material from the 10th and 8th cents. and new material from the P source to prepare a
history of the conquest of Palestine under Joshua as successor to Moses. Directly relevant
to the Covenant of Sinai is the mass circumcision of males of all ages, (Josh. 5:2-9),
because the People Israel had failed to honour that fundamental covenantal obligation after

leaving Sinai en-route to Canaan, as confirmed by God's words to Joshua: 'This day have I

145 Moshe Reiss, "Hosea: A Schizophrenogenic Prophets1 "
ttp://www.moshereiss.org/articles/26_hosea.htm.
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146

rolled away the reproach of Egypt from off you.' (Josh. 5:9 JVL)."™ More than a century

later editors added an additional note. (See Cluster six)

The writer of Deuteronomy 12-16 (Ref. 27) notes that during the course of the temple
renovations the Deuteronomic Code was discovered and adopted as national law, giving
Judah a standard by which she might examine both her practices and her history. The
books involving the code, Exodus and Deuteronomy, are believed to have been edited on
the basis of that discovery. However there were other considerations. According to

Norman Gottwald the editing is not clear.

The laws of chapters 12-16 (of Deuteronomy) are most closely related to
those of the Covenant Code of Ex. 20:22-23:33 ... Approximately half the
laws in the Covenant Code are duplicated in Deuteronomy, but the
differences are sufficient to cast serious doubt on the hypothesis that
Deuteronomy used the Covenant Code directly and on the otherwise
attractive view that Deuteronomy was intended to replace the Covenant
Code. It appears rather that both codes drew on a larger body of laws.'*’

The reason has since become apparent. In 612 Ninerva fell to the Babylonians and its
massive libraries became available for exploration. They included the Hammurabi Code
which had been instituted in the 18th cent.. Later, towards the end of the second
millennium BCE when the city-states of Babylon were consolidated into one by
Nebuchadnezzar I, he instituted Hammurabi’s god, Mardak, as the supernatural focus for
the entire state. The Hammurabi Code thereupon received the seal of approval of the chief
deity, its validity was recognized over a large region, and it was still being copied well

over a thousand years later.

When the Judeans were exiled to Babylon in 586 they learned of that code — either from
the original tablets discovered in the library or because it was actually in use in some form
— and according to John van Seters'*®, sections of the critical Hebrew Covenant Code (Ex.
20:23-23:33) were drawn directly from the Amorite Hammurabi Code and integrated with
earlier Deuteronomic Codes. It had already had a significant influence on civil conduct
across several empires (even if not on military conduct) but its lasting impact came from

its inclusion in the Hebrew Deuteronomic codes during the exile. On this basis the editing

146 Moses had already experienced God's wrath, during his return to Egypt, for having failed to circumcise
his son. (Ex. 4:24-26)

147 Norman K. Gottwald, "The Book of Deuteronomy," in The Interpreter's One-Volume Commentary on
the Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971). p. 100.

148 van Seters. Law Book.
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of the Deuteronomic codes should no longer be considered pre-exilic, but should be
included in the period of the Exile (cluster six). The D strand editors also compiled the
Book(s) of Kings, (Ref. 17), from existing material and oral histories and, as noted in the

third cluster, placed it in event sequence approximating chronological order.

The writer of Jeremiah 31:30-33, (Ref. 28), notes that during the period prior to the exile,
the second phase of Israel’s prophetic era, Jeremiah developed an enhanced understanding
of the Mosaic Covenant and incurred the wrath of Jehoiakim by opposing the planned
uprising. He saw that an enemy was not simply an ambitious competitor, or one whose
anger had been aroused. The enemy could be the Lord’s instrument for punishment when
the community had fallen short of its obligations under the covenant, and he believed that
was the case in the circumstances of the time. He anticipated that Israel would again be
subjugated, by Babylon, but that it would rise yet again; that it was to have a continuing
role in Yahweh’s plan, and that there is a personal relationship between the Lord and each
person as well as a communal relationship between the Lord and Israel. He, also, saw that
the Mosaic Covenant is permanent and immutable. It does not matter whether or not he
knew of the Hammurabi Code and its incorporation into the Hebrew Codes before he died
in exile in Egypt six years after the catastrophic uprising. He was referring to the Mosaic

Covenant as a covenant irrespective of the specific codes adopted under it.

His papers carried the personal authority of the Prophet. Many were dictated to Baruch to
replace the originals which were destroyed by temple officials angered by his prophecies
of destruction of the monarchy and the temple. His works concerned Judah’s imminent
subjugation by Babylon; the enemy as Yahweh’s instrument to punish Israel for its failure
to honour the covenant; that restoration would follow punishment; there would be a
continuing role for Israel in God’s purpose; that Yahweh demanded total obedience; and
that there is a personal relationship between Yahweh and each person as well as a
communal relationship between Yahweh and Israel; the covenant is permanent and

immutable.

However the passage that attracts most attention, and controversy because the stylistic

differences raise the question of whether Jeremiah actually composed it, is this:

Behold, days are coming, says the Lord, and I will form a covenant with the
house of Israel and with the house of Judah, a new covenant. Not like the
covenant that [ formed with their forefathers on the day I took them by the
hand to take them out of the land of Egypt, that they broke My covenant,
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although I was a lord over them, says the Lord. For this is the covenant that
I will form with the house of Israel after those days, says the Lord: I will
place My law in their midst and I will inscribe it upon their hearts, and I will
be their God and they shall be My people. And no longer shall one teach his
neighbor or [shall] one [teach] his brother, saying, "Know the Lord," for
they shall all know Me from their smallest to their greatest, says the Lord,

for I will forgive their iniquity and their sin I will no longer remember.
(Jeremiah 31:30-33 JP)

That passage refers specifically to “the house of Israel and the house of Judah” and it does
not introduce any additional obligations or change the divine relationship in any way, but
debate focuses on whether the writer was anticipating the restoration of Jerusalem and
reforms along the lines Josiah initiated, or prophesying a totally new covenant to supersede
the Mosaic Covenant. Together with the Oracle of Nathan (the ‘Davidic Covenant’) it was
to become a key consideration in several matters which are considered in this chapter and
the next: Jewish thinking at the time of decay under the Hasmonean dynasty; Christian
self-understanding and claims of superior access to salvation in the early church; and the

development of theories of supersessionism and replacement theology.

The third composite passage in this cluster, (Ref. 29, II Samuel 7:11b,16), concerns the
message conveyed by Nathan from Yahweh to David at Jerusalem, during the 10™ cent
after he was anointed king, the capture of Jerusalem and security for his monarchy, but
rejection of his proposal to build a temple. The text of uncertain origin was inserted
between 11b and 16. As noted above (‘Samuel: the Monarchy, Saul, David and the Oracle
of Nathan’) the editing appears to have been intended to support the proposition that the
Davidic Dynasty was unconditionally eternal by divine decree and that the Messiah will be
a scion of David. It is plausible that the editing of this passage and Jeremiah 31:31-34
(Ref. 28) was coordinated.

Sixth Cluster: 6™ cent. Prior to and during Babylonian Exile

During the Babylonian Exile, under the influence of Zoroaster’s virtual monotheism which
had been adopted by Cyrus of Persia and exposure to the accumulated mythology of the
earlier phase of Babylonian history, the ‘Second Isaiah’ and other prophets came to several
dramatic conclusions. They saw that Israel’s God and Persia’s God were one and thus the
Lord was not exclusively Israel’s god. The realization that God has a covenant with all
humanity and that God’s love and compassion is for all who repent — not only those under
Abrahamic or Mosaic Covenants — was very important indeed. But there were two

considerations that were critical: realization that Israel is to exemplify the impact of that
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relationship, and that each person is subject to individual obligation, responsibility,
judgement and retribution quite independent of communal or familial considerations under

covenant.

During this period, immediately preceding and during the exile, a number of prophets in
addition to Second Isaiah and Jonah were active and some are also credited with having
significant influence. One is Ezekiel who is of interest for two reasons. First, because he
is widely assumed to have been a prophet in exile, and Freedman and Miano'*’ refer to a
passage from the book that bears his name to illustrate certain ideas and expectations that
were current in Israel during the Second temple Period and were carried into Christian

covenantal theology. They wrote:

... the people of Israel still maintained a hope that God would once again
renew his conditional covenant(s) with them. Ezekiel speaks of dry bones
being refleshed and brought to life (Ezek. 37:1-14), which is an illustration
not only of Israel’s physical restoration but of covenant restoration as well,
since material blessings can only be given to those within a valid covenantal
relationship with the Deity. '*°

However, in some instances it was the editing and redaction applied to a prophet’s work
that gave it its importance, and, according to W. H. Brownlee,"! of the first passage cited,
only verses 37:7-11 are original Ezekiel. The others are additions by one of many editors
who added to and embellished Ezekiel’s writings in a series of stages from c. 597 to as late
as c. 300 BCE. Brownlee cites evidence that Ezekiel lived and prophesied only in
Palestine and was never in exile; that all of the exilic material comes from editors of later
times; that “once he was taken to be an exilic prophet later editors seized on this
assumption and emphasized it as an important basis for the apologetic arguments implicit
in their work”; that inserted passages “sometimes misinterpret the earlier passages to
which they are attached”, and that late editors did such a thorough job of rearranging and

elaborating that “a superficial study of the book gives a false sense of literary unity.”

That is the case with the two late insertions in Joshua which complement the report of

Israel's mass circumcision. (Cluster five.) In the first, c. 550 or later, Joshua is said to have

149 Freedman and Miano, "Covenant People."
150 Ibid. p. 11.

151 William Hugh Brownlee, "The Book of Ezekiel," in The Interpreter's One-Volume Commentary on the
Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971).
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reminded his people in his farewell speech that God had never failed to honour a promise,
but that evil would befall them and they would lose the land if they reverted to the sin of
intermarriage with pagans.

If ye do in any wise go back, and cleave unto the remnant of these nations,
even these that remain among you, and make marriages with them, and go
in unto them, and they to you; know for a certainty that HaShem your G-d
will no more drive these nations from out of your sight; but they shall be a
snare and a trap unto you, and a scourge in your sides, and pricks in your
eyes, until ye perish from off this good land which HaShem your G-d hath
given you. (Josh. 23: 12-13 JVL)

In the second, perhaps added by a later editor of the D circle'*?, he is said to invite the
people to choose between serving Yahweh and worshipping pagan gods:

If it seem evil unto you to serve HaShem, choose you this day whom ye will
serve; whether the gods which your fathers served that were beyond the
River, or the gods of the Amorites, in whose land ye dwell; but as for me
and my house, we will serve HaShem. (Josh 24:15 JVL)

He invokes a response that is said to be a covenant with God at Shechem, that they will
reject other gods and loyally obey all of Yahweh's commands. But the suggestion that they
could have opted out, or either renewed the Covenant of Sinai or negotiated a different
one, is erroneous. That covenant is in perpetuity - every aspect of it - and Joshua had
already told them that they were still subject to it and that to reject it would be
catastrophic. It would not be annulled. They could not opt out, and there would be no new
one. They were subject to it and they could only resolve to honour it absolutely or take the

consequences.

The references to renewing and restoring the Mosaic Covenant contradicts the
understanding developed by Hosea (ref. 22) and Jeremiah (ref. 28) that Israel’s conditional
covenant of human obligation is perpetual and is not abrogated by one or more failures.
The reference to material blessings only being given to those within a valid covenantal
relationship with the Deity, implying a specific relationship, ignores the concurrent
acceptance of the perpetual Noahide Covenant (ref. 47) which had already been added, or

was about to be added, to Genesis 9.

152 Robert Houston Smith, "The Book of Joshua," in The Interpreter's One-Volume Commentary on the
Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971). pp. 122-3, 133.
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The second reason to reflect on Ezekiel’s understanding of covenant is that he initiated a
significant change in emphasis. In the passage Ezek. 18:1-32 the writer broadened the
considerations within covenant significantly, referring explicitly to individual personal
obligation, responsibility, judgement and retribution as a consideration together with
communal obligation, responsibility, judgement and retribution. He contrasts it with
family and communal obligation but positions it as an additional and complementary
consideration and not an alternative. That emphasis differs from the thrust of covenantal

understanding in other extant Hebrew scriptures that were compiled prior to the exile.

Seventh Cluster: Post exile 6"/early 5™ cent; Early Second Temple Period

The circumstances of the partial exile proved to be a prelude to a five hundred year period
of personal trauma and massive communal disruption which would usher in, and become
the drawing board for the re-orientation of Jewish settlement and identity, and re-direction
of Jewish endeavour and scholarship as the First Epoch thundered to a close and the
Second Epoch opened. The focus on Jerusalem as the central place of worship - with or
without the Temple - faded. The several communities of exiles in Babylon developed a
more or less common cultural base, especially after the Judean king-in-exile, Jehoiachin,
was elevated in status and granted a royal dole. The community of refugees who fled to
Alexandria and other centres in Egypt did likewise, and the remnant community in
Palestine was weakened by becoming just one imperial province among several and by the
influx of Edomites with their uncertain heritage of descent from unidentified pagans of the
Abrahamic era, powers which had conquered the region from time to time, but principally

Ishmael, his siblings other than Isaac, and Esau.

Three centres of influence were thus established; the foundations of the Diaspora and
future cultural division between German-based Ashkenazim and Spanish-based Sephardim
were laid; and there was stimulus for a number of scholars to question prevailing
interpretation of the Torah and Israel's role, and, as with Ezekiel, to adopt a different

approach to covenant

Biblical redaction continued and, as with the previous cluster, the editing involved some
critical additions to Genesis and Exodus concerning the era of the 15™ cent or earlier and
relating to material compiled three to four centuries earlier. The passages relating to the
creation, Noah and the Universal Covenant are all attributed as P, 8" / 7™ cent., but there is

uncertainty about whether they were composed pre or post exile because they reflect
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exposure to the mythology of Mesopotamia, and they are placed, in Biblical time, in the

fourth and third millennia BCE.

Confirming that revelation of divine covenant is an ongoing process, Talmudist David
Weiss Halivni'>® wrote that Moses’ revelation on Sinai was a continuing revelation that
was not completed until the work of Ezekiel, (assumed to be in Exile), and of Ezra, after he
returned to Jerusalem with the inspired support of King Artaxerxes in the fifth century
BCE."™* Ezra began to re-teach the Mosaic Torah to a generation of Jerusalemites who had
forgotten much of it and who were then speaking Aramaic of Babylonia, and Halivni
argued that classical Judaism lent Ezra a status near, or in ways equal to, that of Moses. He
also credited Ezra with introducing a new approach to Torah reading which led to later

rabbis distinguishing between “plain sense” reading and “interpretative” reading.

Ezra had, in a real sense, anticipated the enormous difficulties that the notion of biblical
inerrancy would generate in later eras. There are Talmudic traditions that the Torah texts
were transmitted by the priestly scribes to Ezra as “oral Torah” to be transcribed, that he
was not only the principal Torah redactor in 458 BCE, but the chronicler of both Ezra and
Nehemiah, and possibly Malachi whose prophetic writings are dated c. 450 BCE, (see
Cluster Eight), and there is a rabbinic saying that if the Torah had not been given to Moses
it would have been given to Ezra."”> However, research for this thesis indicates that if
Halivni proposed that revelation was complete with the work of Ezekiel and Ezra, he was

mistaken. It remains a continuing process.

According to Charles Fritsch,'*® under Nehemiah's governorship, the composite population
of Jerusalem, being returned exiles, descendants of the remnant Jewish population in the

city, and immigrant Moabites, renewed their covenant relationship with God. However,

153 David Weiss Halivni, Peshat and Derash: Plain and Applied Meanming in Rabbinic Exegesis (Oxford:
Oxford University Press, 1990). Cited in Peter Ochs, The Free Church and Israel's Covenant: The 2009
J.J. Thiessen Lectures (Winnipeg: CMU Press, 2010).

154 Ezra7:1-13, 25-26; 10:4-6 JVL.

155 Judah J. Sloki, Daniel, Ezra, Nehemiah (London: Soncino Press, 1951). Cited in Jacobs, "Companion."
For discussion of alternative dating and authorship of these books, and whether the persons named were
contemporaries or successive figures, and his assessment that the Chronicler wrote in the first decades of
the 4" cent. BCE, see Charles T. Fritsch, "The Book of Ezra," in The Interpreter's One-Volume
Commentary on the Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971). Introductory
notes in "The Jerusalem Bible." state that the two books of Chronicles, Ezra and Nehemiah were all
compiled by the same hand in the 3 cent. BCE.

Hyatt, "Israel's Story."
156 Fritsch, "Nehemiah." p. 230.
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the term 'renew' implies that the community had the capacity to negotiate the reinstatement
of the covenant after its abrogation by God, and the Tanakh shows clearly that Nehemiah's
understanding of covenant was indeed mature. In contrast to Hosea's initial reaction that
God could and should annul the covenant and ‘exchange (Israel) for a different people,' he

knew that it was operational in perpetuity.

Nehemiah was determined to gain acceptance by the people that the exile and 'failed state’'
circumstances of the community were the result of their ancestor's failure to honour their
covenantal obligations; that their contemporary conduct was no better, and that the only
way to prove to God that they understood their role and obligations, and that they deserved
God's love and protection under covenant was to obey all the Laws of Moses absolutely.
He therefore reprimanded them and, in collaboration with Ezra, imposed his authority on
the people and had them swear allegiance to God and commit themselves to absolute
obedience to the Law. (Neh. 5:6-16; 9:1-5; 10:1,29-30; 13:30-31. JVL) Nehemiah did not
add anything new to covenantal understanding, but, as the First Epoch reached its climax,
he helped to demonstrate its reality through his intense personal belief, commitment and

intervention.

Then, more or less concurrently, whoever it was, the writer of Malachi 1:11-14 and 2:17-3:
5, believed and promoted recognition that the monotheistic worship of neighbouring
peoples (specifically Persian Zoroastrianism) was worship of the Lord by different
terminology. He argued that priestly failure and general community disobedience had led
the Lord to desert Israel; that a messenger would appear to prepare for a return to a proper
relationship with Yahweh; that prophets would no longer be active, and that a new wave of

priests dedicated to the Mosaic Covenant would arise."’.

Eighth Cluster: 5™ to 1* cent; Late Second temple Period

References in this cluster include works from the Pseudepigrapha and the Qumran
Community as well as canonical Hebrew texts. It is widely accepted that efforts by
religious and civil authorities to restore the religious life of the former kingdoms of Judah

and Israel, and the commitment of the Jewish people to the Lord, languished as the Second

157 Jacobs, "Companion." cites the Talmud (Megillah 15a) in naming Malachi, Haggai and Zechariah as the
last of the prophets, and Schiffman, "Scriptures." says later rabbinic tradition asserts that prophecy
ceased with the conquest of Alexander the Great in 332 BCE, and that books composed subsequently
were not included in the prophetic canon. In view of Malachi's belief that prophecy in Israel had ceased,
and this Talmudic statement that Malachi was one of the last prophets, the suggestion in Jacobs,
attributed to Sloki, that one source identified Ezra with Malachi would appear to have no validity.
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Temple Period degenerated into an era of uncertainty and upheaval as rival powers fought
for control of Palestine on the strategic Eastern Mediterranean coast, culminating with the
catastrophic Hasmonean monarchy. As a consequence, the literature of the later stages of
that period is dominated by challenges to the dominant religious authorities, attempts to
find new directions for religious life, new approaches to honouring the Mosaic Covenant,

and progressively rising messianic expectations.

There were possibly twenty four heretical groups which each claimed to be the true Israel,
only some of which were totally opposed to the Jewish authorities who controlled the
Jerusalem Temple."”® Their existence and their circumstantial responses were intimately
related to the Hasmonean monarchy, and the writings in the eighth cluster are therefore

examined in the Next section which deals with that monarchy.
8. A new regime. The Hasmonean Era. The covenant message not heard

When the Seleucid regime gained control of Judea, or the region of Canaan, from the
Ptolemies in 201 BCE, Antiochus III, sought Jewish cooperation against threats from
competing imperial interests through taxation reductions, political privileges and a decree
recognizing Judea’s peculiar ancestral law, the Torah. Although the origins of the Qumran
Community are obscure, variously dated from c¢. 197 BCE to c. 150 BCE, James
Vanderkam suggests that the Essenes and that community came into existence as a
penitential community shortly after that Seleucid occupation, ¢.197 BCE, and that a
Teacher of Righteousness appeared c.177 BCE. (See below)159 The circumstances of the
time would certainly have encouraged such a development. The region, and especially the
territories of Israel and Judah, had been caught up in the military and political struggles of
the powers around them — Persia, Syria, Greece, Macedonia, Rome, Carthage and Egypt —
for a very long time, and this had generated uncertainty and the growing pangs of

nationalism, with Jewish religious practices in a dynamic state of flux.'®

Very shortly, in the first decades of the 2nd cent. BCE, c. 190-180, at a time
that Temple worship was focused on an animal offering, priestly libations,
Levitical singing and prayers for the well-being of Israel, Jeshua ben Sira,

158 Hershel Shanks, "The Dead Sea Scrolls— Discovery and Meaning," (2012). p. 22.
159 VanderKam, Dead Sea - VanderKam. p. 100. Dead Sea Scrolls p. 100

160 J. R. Davila, "The Damascus Document and the Community Rule," (St. Andrews, Fife: University of St
Andrews, 2005). discusses alternative views on the dating of the Damascus Document and suggests that
the origin of the Qumran Community might be somewhat later than 197 BCE.
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whose work is preserved as Ecclesiasticus, insisted that no quest for
atonement was of any value unless it was based on genuine contrition and
repentance. The Lord's forgiveness is a contingent aspect of covenant and
cannot be taken for granted. "Do not say, ‘His mercy is great, he will
forgive the multitude of my sins’, for both mercy and wrath are with him,
and his anger will rest on sinners." (Ecclus.5:6) But the Law is not arbitrary,
thus "reason must be the beginning of every activity, reflection must come
before any undertaking." (Ecclus. 37:16)

"Wisdom was created before all other things," he said. (Ecclus. 1:1) "The Lord created
humans ... filled them with knowledge and understanding and showed them good and evil

. established with them an eternal covenant and revealed to them his decrees ... their
iniquities are not hidden from him ... he will rise up and repay them ... and bring their
recompense on their heads, yet to those who repent he grants a return, and he encourages

those who are losing hope." (Ecclus. 17:1,7,12,20-24 NRSV)

Ben Sira's unique, dynamic contribution to an understanding of covenant was to show that
apart from the particular obligations imposed on Israel as "the Lord's own portion,"
(Ecclus. 17:17) the basis of all humanity's obligations under the universal covenant, and
one’s relationship with God, was ethical conduct, sound relations with others based on
wisdom or reason, and fear of the Lord which is the root of wisdom and delights the heart.

(Ecclus. 1:12,20)

However, freedom of worship did not last long. In 175 BCE, 26 years after Antiochus III
recognized Jewish worship, his successor, Antiochus IV, adopted an alternative policy.
Greek citizenship was offered to everyone throughout the empire who adopted its culture
and lifestyle. The benefits of Greek citizenship appealed to many Jews and some
underwent surgical reversal of their circumcision to be able to play in the gymnasium
games.'®" Jason, the newly appointed High Priest, offered to increase Judea’s tribute
payments in return for construction of a gymnasium and the Hellenization of Jerusalem,
and massive intrigue followed. Menelaus, without the pedigree for appointment as High
Priest, gained the post. In conjunction with Antiochus IV he suppressed Jewish customs,
and in 168 BCE renamed the Temple Zeus Olympus, introduced pagan practices and cults,

and banned circumcision.

The reaction from non-Hellenized Jews, and in particular the Hasmonean priestly family,

was intense. Composition of the Book of Daniel began promptly, c.167, from a blend of

161 Gribetz, Greenstein, and Stein, Timetables. p. 42.
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current and oral history,'®* with a dual emphasis on Israel’s covenant continuing regardless
of the fate of Jerusalem, and God’s kingdom embracing not only all of humanity, but the
totality of creation forever, and the situation resulted in to two critical developments. The
first was an explosive nationalistic uprising led by the priestly Hasmonean family in 165
BCE. A truce was reached for a time, but later in the year Judas (“The Hammer”)
Maccabee, with the support of the Hasideans, confronted the Seleucid fortress at
Jerusalem, rejected terms, and, without Hasidean support, marched into Jerusalem, and

occupied and rededicated the temple.

Antiochus IV reversed his suppression order but failed to achieve reconciliation between
the Hellenized and Orthodox Jews, and the second critical development was fragmentation
of the Jewish community. Intrigue for control of the Temple, and uprisings against
Hellenization continued, and three recognized religious communities consolidated into
competing sects or parties, Sadducees, Pharisees and Essenes,.'®® The critical passages of
Daniel 7:13-28; 9:1-27; 11:40-12:13 (Ref. 59) which are apocalyptic rather than prophetic,
were written in the wake of the devastation of Jerusalem by Apollonius, the desecration of
the Temple and enforced Hellenization of Judea, and were added to existing historical
passages at the time of the Hasmonean revolt, c¢. 164 BCE. The writer sought to encourage
those who refused to accept Hellenization and the banning of Judaism. He proclaimed that
the God of Israel does not change; that God’s covenant was sustained previously when
Israel was subjugated; it will be sustained again if Jerusalem is again destroyed, and a ‘son

of man’ will appear to establish God’s kingdom.

Having begun as an attempt to relieve religious oppression, the Hasmonean/Maccabean
revolution proceeded to engage in politicking, treaty and allegiance breaking and
expansionist policies which fragmented the Jewish alliance. From 134 BCE John Hycanus,
having been proclaimed Hasmonean leader in Jerusalem, formed an alliance with Rome
against Seleucid demands; strengthened his regime by conquering Beth-Sheam, Shechem
and Transjordan; razed the Samaritan temple, and proceeded with political intrigue to

abuse every aspect of the Mosaic covenant.

162 Ibid. p. 44, identifies 165 as the year of composition of the critical chapters 7-12.

163 Otto Morkholm, "Antiochus 1V," in The Cambridge History of Judaism: The Hellenistic Age, ed. David
Davies and Louis Finkelstein (Cambridge: Cambridge University Press, 1989; reprint, 2003).
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Concurrent with the early phase of the Hasmonean Monarchy, from c. 150 BCE, the writer
of Jubilees attempt to tighten Jewish belief and practice, especially during the expansionist
reign of John Hyrcanus. (Ref. 62). He, proposed that the Universal Covenant with
humanity through Noah was the basis of God’s relationship with humanity; that the Mosaic
covenant was a continuation or renewal of the Universal Covenant,'®* and that the Mosaic
Law was an Israel-specific expansion of the Noachian Laws. He provided a rigid
apocalyptic Pharisaic reinterpretation or commentary on Genesis and Exodus, and sought
to tighten the exclusivity of Israel’s Covenant, insisting that Israel was subject to God

while other nations were subject to subordinate spirits. (Jubilees 1:23-26 )

Jubilees declares Hebrew to be the heavenly language from Adam to Noah and to have
been rejected by his sons, and restored by Abraham (Jubilees xii:27 ff); that the Noachian
laws were the foundation of Judaism and extended through Moses (Jubilees vii:20-29);
marriage with gentiles was forbidden (Jubilees xxx:7-14); all sins are recorded until
Condemnation or Judgment Day, except that Israel should obtain pardon by annual
repentance on Atonement Day (Jubilees iv:21 ff, v:13-18); and that the Feast of Weeks was
instituted in heaven, ordained for Noah, adapted by Abraham as the Feast of Circumcision

and renewed by Moses as the Feast of Covenant (Jubilees vi:15-22).

Controversy erupted over the Book of Jubilees, and abuses of the Temple and the
composition in Hebrew of the key chapters, 7-12, of the Book of Daniel all contributed
and, in the circumstances, encouraged the settlement of more penitential reformist Essenes
at the established Qumran Community, c¢.150 BCE.'® However John Hycanus continued
with his expansionist program, and in an act of retaliatory Judaization in 128 BCE he
forcibly circumcised the Idumeans. That act was an abuse of the foundational and most
sacred practice required of Jews, and an act of sacrilege of monumental proportions. Many
Jews were alienated, he lost the support of the Pharisees, and turned to the Sadducees for
support. He imposed conversion to Judaism on the populations of all occupied territories;
looted the tomb of David to pay his mercenaries; weakened the resolve of the fragmented

Jewish religious leadership and caused a great moral vacuum in Israel.

164 Jacques van Ruiten, "The Covenant of Noah in Jubilees 6.1-38," in The Concept of the Covenant in the
Second Temple Period, ed. Stanley E. Porter and Jacqueline C. R. de Roo (Leiden - Boston: Brill, 2003).
p. 190.

165 VanderKam, Dead Sea - VanderKam. pp. 42-46.
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In 120 BCE the Samaritans fixed their own version of the Torah and determined to remain
a separate religious group,'®® and a number of books were compiled in quick succession:
the messianic Psalms of Solomon, Maccabees I, Il and III (opposing any interference in
traditional Jewish worship and temple practice), additions to the Scroll of Esther, and

editing of the Damascus and other documents of the Qumran Community.

In sharp contrast to the tone of Ecclesiasticus, Maccabees I and II, written after Mattathias
led the Jews in justified resistance against forced apostasy which erupted into a successful
but murderous uprising against Hellenization — but apparently before the monarchy fell
into gross misconduct — are full of praise for his actions. They call for the resistance to
continue; remind the current generation repeatedly of the benefits and protection provided
for their forebears under God’s covenant with Israel, and which they can expect also;
encourage prayers for continuity of prosperity, protection and defeat for Israel’s enemies;
and Maccabees [ introduces two divergent notions. It proposed that to accept pagan
practices for personal benefit was to abandon the covenant, and it encouraged martyrdom

in defence of the faith.

They have built a gymnasium in Jerusalem, such as the pagans have,
disguised their circumcision, and abandoned the holy covenant, submitting
to the heathen rule as willing slaves of impiety. (I Macc. 1:14 Jerusalem)

This is the time, my children, for you to have a burning fervour for the Law

and to give your lives for the covenant of our ancestors ... Remember that
. Phinchas, our father, in return for his burning fervour received a

covenant of everlasting priesthood. (I Macc. 2:49-50, 54 Jerusalem.)

Similarly, with the story of Eleazar, who chose death by execution, II Maccabees

illustrates belief in the nature and honour of martyrdom as a covenantal obligation.

Even though for the moment I avoid execution by man, I can never, living
nor dead, elude the grasp of the Almighty. Therefore if I am man enough to
quit this life here and now I shall prove myself worthy of my old age, and I
shall have left the young a noble example of how to make a good death,
eagerly and generously, for the venerable and holy laws. (Il Macc. 6:26-28
Jerusalem)

It also promotes the belief in physical resurrection through statements attributed to four of

seven sons who were all executed for refusing to renounce their faith.

166 Gribetz, Greenstein, and Stein, Timetables. p. 47.
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The second said “you may discharge us from this present life, but the King
of the world will raise us up, since it is for his laws that we die, to live again
for ever.” The third said “it was heaven that gave me these limbs; for the
sake of his laws I disdain them; from him I hope to receive them again.”
The fourth said “ours is the better choice, to meet death at men’s hands, yet
relying on God’s promise that we shall be raised up by him; whereas for
you there can be no resurrection, no new life.” (Il Macc. 7:9,11,14
Jerusalem)

. 16
Craig Evans ’

illustrates the socio-religious environment with his statement that Israel’s
ancient covenant — primarily the Mosaic Covenant of Sinai — and its renewal constituted
the raison d’etre for the Qumran Community. Among the early Essenes who developed the
Qumran Community, its documents and systems of discipline, was one known as the
Teacher of Righteousness who possibly saw himself as called, both in the context of the
teaching of the Book of Daniel and the end of the 390-year period of punishment for Israel
prophesied by Ezekiel (Ezek. 4:4-5). He apparently became the leader of a pietistic sub-set
of the Qumran Community whose members proclaimed personal allegiance to him as the
“prophet like Moses” or the “New Moses” with whom God was in direct communication,

so the Damascus Document records that, as scripture had promised, “HE raised up for

them a Teacher of Righteousness to guide them in the Way of HIS Heart.”

According to Evans, “interest in the Covenant, in obeying it as perfectly as possible,
provides the rationale for the formation of the community, the guidance for community
development, and the hermeneutic for interpretation of the Scriptures.”'®® The preamble to
the Damascus Document refers to the division of Israel into two camps, the obedient and
the disobedient, and notes that there will be a period of God’s wrath, but it does not

suggest the Covenant is about to be abrogated.

The ‘children of the light’ avoid the ways of evil (line 1), but the faithless
‘have not obeyed the voice of Moses’, instead they ‘have gone about
spreading lies about His laws, and from the Covenant of God’ they have
gone astray (lines 15-17). Because of this failure to keep God’s Laws, ‘a
period of God’s wrath is decreed’, but the obedient will be given insight in
order that they may ‘understand future events before they come upon them’
(4Q268 frag. 1, line 5, 7-8) Therefore, the righteous are advised to give
careful heed, knowing that God will judge the wicked (CD 1.1-2). '®

167 Craig Evans, "Covenant in the Qumran Literature," in The Concept of the Covenant in the Second
Temple Period, ed. Stanley E. Porter and Jacqueline C. R. de Roo (Leiden - Boston: Brill, 2003).

168 Ibid. p. 55.
169 Ibid. p. 58.
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The same understanding — exclusion from “the household of Law” for those who reject
“the commandments” and continuity of favour for the faithful — is expressed in other
passages.'”” Martin Abegg'”' explains that the Qumran Sectarians' " recognized continuity
in an extended chain of covenants from Noah through Abraham, Isaac, Jacob, Moses, Levi,
Phinehas and David, plus the ‘covenant of the kingdom’ and the ‘covenant of the eternal
priesthood’ to the ‘New Covenant’, presaged by Jeremiah and entrusted to the Qumran
Community in a process in which the ‘old standard’ of Sinai would be either refreshed or

renewed (cleansed and reinvigorated perhaps) but not abrogated.

In Israel, "promise-making and promise-keeping were the essential elements in every
connection between persons. Religion became such a matter of covenant,"'” and for the
Qumran Community the concept of covenant was absolutely central. According to its
Manual of Discipline, section I, (Ref. 61, ¢.100-75 BCE), entering the Covenant is an
acknowledgment of the continuing validity of the Mosaic Covenant of Sinai, Israel’s past,
and its contemporary failings. However, it saw the covenantal relationship as restricted to
those who adhered to a statement of very highly disciplined conduct required of those who
sought its membership and who, after their preliminary ‘testing’ period, were admitted into
the community. The Damascus Document, (Ref. 62, ¢.100-75B CE), which precedes the
key manual, above, is an austere set of commandments laid down to regulate the life of the
community, and a tirade against Israel’s forebears and the hierarchy of the Hasmonean

Monarchy for failing to uphold the covenant.'

The life and expansion of the Qumran Community certainly represented a determined
attempt to establish a separate community dedicated to honouring the Covenant in
succession to, or as a replacement for, the religious institutions which its members
regarded as failed, and, following the gutting of Jerusalem they must have been confident
that the future was in their hands. However, as a community, they survived for little more

than a century into the Second Epoch.

170 Including CD 20.8b-10a; 4Q266 2 i 1-6, and 4Q268 frag. 1, lines 1-8.

171 Martin G. Abegg, "The Covenant of the Qumran Sectarians," in The Concept of the Covenant in the
Second Temple Period, ed. Stanley E. Porter and Jacqueline C. R. De Roo (Leiden: Brill, 2003).

172 Ibid. Abegg uses the term ‘Qumran Sectarians’ instead of Qumran Community to avoid examining the
question of whether the documents and beliefs of the entire Essene community corresponded with those
at Qumran .

173 H. R.Niebuhr, Radical Monotheism and Western Culture 41 (1970) quoted in Newman, "Ananlysis." p.
89.

174 Gribetz, Greenstein, and Stein, Timetables. p. 50, identifies 75 as the year of composition.
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Many of the other documents written during the final three centuries of the first epoch
related to one aspect or another of covenants, treaties, contracts, agreements or oaths, but
they added nothing to the mature understanding of divine covenant, and some made no
reference to 'covenant' at all. Those which did, referring to matters between God and a
particular party, saw it in a very legalistic sense and reflected the widely accepted doctrine
of reward and punishment, and the sense of desperation, foreboding and doubt in the wake
of the Babylonian Exile. This is alluded to in Ecclesiastes which was composed about the
same time that the Torah was being translated into Greek as the LXX version, ¢. 280 BCE,
but with no direct reference to covenant at all, and its writer(s) may have been influenced
by the Greek philosophers of the two centuries prior. "It is a sore task that G-d hath given
to the sons of men to be exercised therewith, (Eccl. 1:13 JVL), and "the wise man, his eyes
are in his head; but the fool walketh in darkness. And I also perceived that one event

happeneth to them all." (Eccl. 2:14 JVL)

In any case, intrigue and social and political turmoil continued through the 1* cent. BCE
under the Hasmonean monarchy, and in 67 BCE, two competing brothers, Aristobulus II
(allied with the Sadducees) and Hyrcanus II (allied with the Pharisees), sought support
from Rome to resolve their disputed leadership. In 63 BCE, 65 years after the Judaization
of Idumea, when Pompey arrived after subjugating Syria to resolve the dispute — and to
absorb the region — it took a three-month siege to subdue Jerusalem, and the breaching of
the city walls triggered factional reprisals among the defenders, great confusion, the
massacre of 12,000 Jews and the partial firing of the city. Judea was stripped of much of its
territory and reduced to a vassal state. This officially eliminated the Hasmonean regime
and brought the First Epoch towards a painful close, but it did not mean an immediate end
to Hasmonean influence. That continued, with dynastic power struggles, wars and
assassinations until Pompey put an end to it by marrying a granddaughter of John
Hyrcanus II and having her sole remaining sibling, High Priest Aristobulus II, murdered in

35 BCE.
9. A mature understanding of covenant ... waiting to be implemented

During a millennium dated from the delivery of the Covenant of Sinai, Israel’s prophets
had developed, and refined, a comprehensive understanding of the concept of covenant.
The understanding was not spontaneous. It had been garnered from Israel’s exposure to the

Lord’s demands and the experience of both the dramatic highs and traumatic lows of the
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consequences of being subject to a very specific covenant. Their role in enabling Israel to
understand and to act on the community-specific role that had been imposed on it, as a

people, was critical.

Their work, and the way in which they responded to the enormous responsibility placed on
them, provided a sound basis for the people to move forward with confidence. However,
when Israel became embroiled in regional power conflicts, the nation’s leaders ignored it.
They were more interested in securing political and economic advantage as adjacent
imperial powers competed to secure Canaan as a compliant territorial buffer zone. Self-
interest, a significant factor in the exercise of humanity’s God-given freewill in decision
making, resulted in a leadership focus on the promise of the Mosaic Covenant which they
interpreted as territorial sovereignty and power, and which became a distraction from the
big picture and, in particular, the obligations which the whole nation was required to

honour.

The consequence was that the comprehensive evolved understanding of covenantal
relationships would remain little more than theological hypothesis pending Israel’s
involvement in interaction between communities that interpreted religious matters, and in
particular covenantal relationships, differently. In fact the communities with which that
interaction would soon take place did not yet exist. Their leaders had yet to receive their
divine circumstantially-invoked commissions. The Hebrew prophets had not left a neat
concise statement of covenantal understanding. It was all available scattered through the
Tanakh. It just had to be pieced together. If they had done so, it could have looked like
this.

The Mature Hebrew Understanding of Divine Covenant

® A covenant is invoked or initiated by God, the first party.

® A covenant is non-exclusive and the invocation or initiation of a covenant is entirely a
matter for God.

® It is a means by which God reveals the Divine will, intentions for humanity and all of
creation, and a means of enabling humanity to gain a meaningful understanding of its
relationship with God.

® Interaction between parties which are subject to identifiable community-specific
covenants may be a means of exemplifying either an aspect of covenant or as aspect of

divine intention.
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A covenant involves a relationship which is imposed on the second party. It is not an
agreement.

It is non-negotiable and inescapable.

It is perpetual in application and operation, and thus will never be revoked or annulled.
It is cyclical, not static.

The relationship between the parties and the phase of the cycle that is dominant at any
time are dependent entirely on the response and the conduct of the second party.

The conduct of a second party to a covenant is subject to guidance, and misconduct
may be proscribed, but the party's conduct is entirely determined by unrestricted free
will, and it cannot avoid any adverse circumstances that result.

The principal component aspects of a covenant are four, viz:-

* A divine call or command by which the covenant is identifiable

* A divine undertaking or promise that is conditional upon adherence to linked
obligations.

* Obligations associated with a role or roles that may be identified together with the
call or command, or may be latent and recognizable circumstantially.

* A penal clause under which rejection of a covenantal obligation or failure to adhere

to it may involve divine judgment and the application of a penalty.

A penalty is not necessarily invoked immediately upon the relevant inaction or
misconduct of the second party. By the nature of Divine Will it may be applied and
become apparent progressively, after a substantial circumstantial delay, or it might not
become apparent until subsequent generations.

It is very likely to involve a retaliatory reaction by a third party which has been
adversely affected by the relevant inaction or misconduct.

It might involve temporary negation or withholding of a Divine undertaking which has
been recognized as basic to the covenant, and which will be reinstated, subject to the
second party returning to God's favour through repentance and recompense for the
third party.

It might also involve a new role or a variation in emphasis within the existing role, not
anticipated or announced in a previously understood manner, and invoked by God in
relation to a Divine undertaking that is already understood and recognized as an aspect

of a different community-specific or universally applicable covenantal relationship.
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® In that case the cyclical pattern of repentance, recompense, adherence to the obligations
of the new role and a return to God’s favour will be entirely consistent with all aspects

of the covenant to which the second party has been subject since its initiation.

In the specific case of Israel in current circumstances, that sequence may be vital in
enabling humanity-at-large to recognize the validity of divine covenants, humanity’s
relationship with God, and the reality of the statement relating to Abraham and attributed
to HaShem that ““all the nations of the earth shall be blessed in him.” (Gen. 18:17-18 JVL)



Chapter Four

The second epoch: shared responsibility

1. Introduction

This chapter opens with an examination of Jesus’ background and the joint ministry of
John the Baptist and Jesus. The basis of the New Testament is then considered in some
depth before the consequences of Paul’s intervention and the development of Christology
within the young church. This is followed by discussion of the establishment of the
Christian Church as the second body subject to a community-specific covenant, and the
parallel establishment of Rabbinic Judaism with the development of Midrash, the Mishnah

the Talmud and completely new approaches to biblical exegesis.

In sequence there are then examinations of the remarkable change in the circumstances of
world Jewry as the Diaspora became home for most of its people, the impact of Paul's
teaching, the failure of the leaders of the church-in-process-of-formation to recognize that
the mature Hebrew understanding of covenant had been lost during the later stage of the
First Epoch, and the corruption of the imperial church which became the stimulus for the
prophetic ministry of Muhammad, the rise of Islam as the third body subject to a

community-specific covenant, and the Qur'anic understanding of covenantal relationships.

Those matters were also external challenges which compounded the internal challenges for
the Jewish community as it contemplated whether it was still subject to the Mosaic
Covenant of Sinai, and, if so, in what manner, or whether the covenant had been annulled

due to misconduct and failure.
2. Jesus’ background

Jesus was a Jew. His religious identity as a Jew, the depth of his commitment to Judaism
and the Covenant of Sinai, and his acute awareness of a special relationship with God is
unquestionable. He was a Jew because he was born into a Jewish family, but his ethnicity
and an extended Hebrew heritage cannot be verified. The attempt by the writer of Matthew
to establish unbroken descent from Abraham to Jesus through David and thus to
demonstrate or justify kingship of Israel on the basis of the “Davidic Covenant” — the

Oracle of Nathan — is, as already noted in chapter three, unsustainable.
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There was no tradition of recording genealogies in that manner for family records,
although extended symbolic genealogies were used in Genesis to assist in community
understanding in matters of creation. (pp. 96-101). Furthermore Fleming’s history of
Nazareth'” establishes that Joseph’s forebears could not have settled in Nazareth until
after the Seleucids defeated the Ptolemies and Antiochus III issued a decree requiring Jews
to obey their ancestral law rigidly, and it does not provide any clues to Joseph’s ancestry.
Nor does it provide any clues to the origins or ethnicity of Mary’s forebears, and it leaves
open the possibility that they were either paganized Samaritans or foreigners who were

subject to Judaization under either John Hyrcanus in 128 or Aristobulus I in 104 BCE.

The writer of the Gospel of Luke indicates that the angel Gabriel was sent by God to a
town in Galilee called Nazareth, to a virgin engaged to a man whose name was Joseph, of
the house of David, (Lk. 1:26-27). He notes that all people were required to go “to their
own towns to be registered” for a census, and that “Joseph also went from the town of
Nazareth in Galilee to Judea, to the city of David called Bethlehem, because he was
descended from the house and family of David.” (Lk. 2:3-4) This does not establish that
Joseph had lived there: only that he was not Judaized under the Hasmonean campaigns. It
purports to show that his forebears had lived in the vicinity of Bethlehem at some time but
it does not substantiate the claim that he was “of David’s line,” especially as the writer of
Matthew lists 27 supposed forebears between David and Jesus, but omits two generations

during the 60-year period of the exile.

The conclusion is that Jesus was not of David’s line, and that the church’s claim to
authority based on the notion of an hereditary covenant is not sustainable and is an
outcome of the flawed development of Christology.'’® However this research task does not
require examination of Christology per se. Therefore, in view of the extensive evidence,
and noting that Qur’anic teaching is even more explicit in proclaiming Jesus’ virgin birth
(S.3 A. 35-51) than the Gospels, the notion that Jesus was born by divine intervention of a

virgin mother is not questioned. Thus, in accord with the three principal creeds of the

175 James Fleming, "Nazareth History: The Importance of Nazareth in the Christian Tradition," (LaGrange,
Georgia: Biblical Resources 2009).

176 Mark L. Y. Chan, Christology from within and Ahead: Hermeneutics, Contingency, and the Quest for
Transcontextual Criteria in Christology. (Boston: Brill, 2001).

Vincent P. Branick, ""Dominus Iesus" and the Ecumenical Dialogue with Catholics. ," Journal of
Ecumenical Studies. 38, no. 4 (2001). Branick examines a number of paradoxes in ‘Dominus lesus’ and
the difficulty it caused for Catholic-Reformed relations.
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churches,'”” one thing is taken as given. No male of David’s line had anything to do with
Jesus’ birth, which occurred in Bethlehem to a family whose home was Nazareth, by
Divine intent. If it were to be established that a male of David’s line was Jesus’ biological
father, it would raise more questions for the church to consider than are within the scope of
this research project, but the circumstances make it virtually impossible to establish that

Joseph was of David’s line.

On the basis of Divine Intervention Jesus was born within the exemplary community of the
Mosaic Covenant, as a Jew, but of Humanity’s line, not David’s, and while Joseph’s ethnic
heritage cannot be established, neither can that of Mary, his mother. Islamic tradition
maintains that Mary and Elizabeth, the mother of John the Baptist, were cousins rather
than only kinswomen (Luke 1:36) and that Mary can be presumed to be from a priestly
family'"®, but this does not make her ethnic heritage any more certain than Joseph’s. At the
time of Jesus’ birth, the community of Nazareth was a small and insignificant agricultural
village settled by no more than a few dozen families. Its history is very complex; it ceased
to exist as a town for some time; it was not an homogenous Jewish community,'” its
population had been subject to violently enforced circumcision and Judaization under the
Hasmonean regime, and it was a relatively poor rural village when Jesus is understood to

have been born, in the year of the first Roman census of Jews, 4 BCE. 180

On that basis, Jesus would have been ten at the time of the second census, and about 14
when the Pharisaic Torah debates are understood to have been in progress.'®' In view of
the statement in Lk. 2:41-50 that already — at the age of twelve — he had stayed behind in
the Temple in Jerusalem for three days after his parent’s annual Passover visit to listen and
join in discussion with the doctors of the law, it is reasonable to assume that he would have

been aware of the debates.

177 A Prayer Book for Australia. First ed. (Alexandria NSW: Broughton Books for the Anglicn Church of
Australia, 1995). Athanasian Creed: “The Son is of the Father alone, not made, nor created, but
begotten.” Nicene Creed: “He came down from heaven: by the power of the Holy Spirit He became
incarnate from the Virgin Mary, and was made man.” Apostles’ Creed: “He was conceived by the power
of the Holy Spirit, and born of the Virgin Mary.”

178 Yusuf Ali, 1985, Qur’an translation, footnotes 375 and 382 to S.3 A, 35 and 44.
179 Fleming, "Nazareth History: The Importance of Nazareth in the Christian Tradition."

180 The family’s relative poverty is attested by Mary’s sacrificial offering for the ceremony of Purification,
40 days after Jesus’ birth: a pair of turtle doves or two young pigeons, as required of a poor woman
who could not afford a lamb. (Lk. 2:24)

181 The dates of the debates are uncertain, but they are usually referred to in general terms as beginning at
the time of controversy over Roman administration and the requirement for the second census.
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Then, as he approached adulthood there were a series of writings and events which may
have contributed to his experiential environment. He was about nineteen when Scholar
Hillel, according to tradition, instituted the prozbul to ease economic distress by
channelling loans through a court that was not subject to sabbatical year restrictions. The
prozbul, consistent with the Deuteronomic Code, was to offset manoeuvring in the Temple
by money lenders who would refuse to make loans to the poor close to the sabbatical year

when, according to the Torah, unpaid debts were to be forgiven.'

At that time a young protégé of Hillel, Yohanan ben Zakkai, was appointed a judge in
Galilee, close to the reconstructed city of Sepphoris which housed one of Palestine’s three
Pharisaic centres.'®® He was dismayed at the lack of religious commitment of the people of
Galilee and their reluctance to accept his teaching that Torah study and strict observance
brought salvation rather than messianic hope.'®* It can be assumed that by “observance”
ben Zakkai meant acting on them and not simply knowing them by rote. If it were
otherwise, he would not be considered a reformer. If so, his view was exactly what would
become the basis of Jesus’ teaching on covenantal obligation for action on his social
Gospel. The Pharisaic Centre was only five miles from Nazareth and it can be assumed
that Jesus visited it to worship or for discussions on occasions and that he was aware of

ben Zakkai’s work and views.'®’

Thus it is clear that Jesus was not acting in isolation when he mounted his challenge for
religious renewal within the Jewish community on the basis of adherence to the Mosaic
Covenant. The ‘updated’ version of the Testament of Moses was compiled in 25 CE, when
Jesus was probably about 29 and it is likely that he knew it had been revised to assure Jews
that an apocalypse would follow the death of Herod. Similarly, it is thought that he knew
some Greek '*® and therefore he might also have known the early writings of Philo. Then

there was his relationship with John, the Baptist.

182 Gribetz, Greenstein, and Stein, Timetables. p. 15.
183 The others were at Jerusalem and Javneh.
184 Gribetz, Greenstein, and Stein, Timetables. p. 57.

185 It was Yohanan ben Zakkai who, forty years later, secured a way out of Jerusalem under siege,
negotiated in Rome for the protection and subsequent re-establishment of the Jabneh Academy, the
preservation of all available Jewish scripture, and rabbinical training programs.

186 N. T. Wright, Jesus and the Victory of God, First ed., vol. 2 (London: SPCK, 2001; reprint, Third
Impression 2001). p.147.
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3. The Dual Ministry: John the Baptizer and Jesus of Nazareth

Because there are no verifiable records, anything written about Jesus’ activities prior to his
ministry is pure conjecture, but there are limited additional records of John the Baptist’s
life , and it can be assumed that Jesus was in contact with his ‘kinsman’'®” John who, in
due course, baptized him, to a greater extent than is acknowledged in the New Testament.
John, his elder by only six months, was born in the Judean hills (Lk. 1:36-39) within reach
of Jerusalem (Neh. 11:1-36), and spent much time living and preaching in the wildernesses
east of the Jordan, north into Samaria, along the west coast of the Dead Sea and elsewhere

in Judea as well as in the Jordan Valley.

John’s ministry, and his community of disciples, was well established before that of Jesus.
His preaching strictly followed Mosaic Law, as did the Essenes, and contrary to Joan
Taylor’s view,, W.R. Farmer believes that John was in contact with them and might have
spent time with an Essene community as a child."® John was well known to both the
Jewish religious authorities and the Roman authorities with whom he had clashed. Farmer
demonstrates that the Roman authorities feared his influence and had reason to want him
eliminated as a factor. Salome’s demand for his execution on the grounds of personal

offence appears to have given Herod an opportunity to oblige.'®

John “was in the wilderness until the day he appeared publicly to Israel” (Lk.1:80); he and
Jesus were clearly familiar with each other and he knew that Jesus was following him (Mt.
3:11-15; Mk 1:7. It is apparent that they had been together from time to time and that they
spent extended periods together during their early adulthood. They knew each other well
enough for John to say to Jesus: “I need to be baptized by you, and do you come to
me?” eliciting the response “Let it be so now; for it is proper for us in this way to fulfil all

righteousness.” (Mt. 3:14-15) Jesus remained in the Wilderness, some say working as

187 Lk. 1:36 refers to Elizabeth as a “kinswoman” of Mary but does not indicate the nature or closeness of
the kinship.

188 W. R. Farmer, "John the Baptist," in The Interpreter’s Dictionary of the Bible, ed. George Arthur
Buttrick (Nashville: Abingdon Press, 1990; reprint, 18th printing). pp. 959-960. It is known that some
Essene communities adopted boys, and it is quite likely that John’s childhood in the wilderness was
spent with some such community.

Joan E. Taylor, The Immerser: John the Baptist within Second Temple Judaism (Grand Rapids:
Eerdmans, 1997). Taylor says that on the evidence available John should not be associated with the
Essenes, especially during his childhood, and although he baptized in close proximity to some of their
settlements and “he likely knew about a community there and about Essenes in general,” “geographical
proximity does not in itself require influence or connection.” (Pp. 42-48)

189 Farmer, "John the Baptist." p. 961.
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John’s subordinate, an assistant or a disciple '*° for a period after his baptism, and he and
his disciples then began baptizing in Judea while John was baptizing in Samaria, until
John’s arrest and incarceration in the remote military stronghold of Macherus.'”’ While
John was in prison there was contact between him, his disciples and Jesus which
establishes that there was a relationship between their ministries. Jesus returned to Galilee
at that time, and Farmer suggests that his decision that he too must suffer and die may have
been in part a response to the news of John’s death.'”* “Realization” and “may have been

influenced by’ are more appropriate expressions.

The evolution of their ministries and the relationship between them must be considered on
the basis that the births of Jesus and John, only six months apart, are both attributed to
divine intervention, as was Isaac’s about one thousand eight hundred years earlier, and
Samuel’s, about one thousand years earlier. This places all four of them in a very special

category, and it is reasonable to conclude that:

® The births of Jesus and John were divinely ordained in that manner so that their
ministries would be complementary; (Lk.1: 121-17,41-43.)

® Jesus and John saw their ministries in that light as a partnership under divine direction,
or at least ministries-in-tandem; '**

® there was no sense of rivalry in their ministries, only between their followers, and
those who compiled the history of their ministry for the Church’s records deliberately
‘played down’ John’s role;

® John’s martyrdom led Jesus to recognize that he was bound to suffer the same fate;

® The loss of John steeled Jesus’ determination to confront the authorities in Jerusalem,
to press home their dereliction of duty under the obligations of the Mosaic Covenant,'**
and to lead a renewal of understanding and commitment to God under that Covenant.

® These considerations do not negate or contradict either the special messianic role that is

attributed to Jesus but not to John, or the expectation of Jesus’ return in glory at the

190 Ibid. pp.360-362,372-374.
191 Macherus was in the extreme south of Perea, fifteen miles down the east coast of the Dead Sea.
192 Farmer, "John the Baptist." p. 962.

193 Jerome Murphy-O'Connor, "John the Baptist and Jesus," Revue biblique 98(1991). pp.365-366. says that
the ministries of John and Jesus were a coordinated campaign among Jews and Samaritans and that by
being baptized by John, Jesus showed that he was in agreement with him.

194 Taylor, The Immerser: John the Baptist within Second Temple Judaism. p. 29. suggests that while John
the Baptist called for repentance with great vigour there is no evidence to show that he shared Jesus’
view that the Temple had been defiled by the priestly dereliction of duty.
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time of judgement, which is strongly supported by the Qur’an, (S. 43 A.61), and

various Hadith, when there is no such expectation of John.

The facts that their proclamations differed in emphasis, that John did not fully understand
Jesus and that Jesus did not fully understand John '*° serve to illustrate human difference
and that no two people who are designated as instruments of divine will ever be the same.
They do not negate the proposition that their births and ministries were divinely ordained

1 . .
% 7 discusses their common

and complementary. Taylor addresses this issue'
“possession” of the Holy Spirit, the Biblical use of the expression ‘a beloved son’ to
designate a special prophet, and their different approaches to their tasks, and poses the
question: “What, then, of the relationship between John and Jesus as prophets ? Were they
opposed or supportive of one another?” She concludes that if Jesus did describe his
visionary experience in the Jordan in such a manner he must also have considered himself
‘a beloved son’, and poses another question: “If both John and Jesus were so close to God,

what was their relationship?”’ 198

An assessment that John and Jesus were divinely ordained in such circumstances that their
ministries would be complementary requires that the nature of their joint ministry be taken
into account in considering all aspects of the covenant that is recognized in Calvinism and
subsequent Reformed theology as a consequence of Jesus’ ministry. In turn, recognition of
a divinely inspired joint ministry introduces a basis for reconsideration of Christology.
However that is not a matter for this thesis which is concerned only with matters directly

relating to covenant.

Because of the size of the Essene community, (about 4,000),'” its location in the Jordan

Valley quite close to the point of Jesus’ baptism, its well organized presence in a quarter of

0

Jerusalem, and the noteworthy presence of the Qumran Community,”” it is quite

implausible that Jesus was not familiar with their teachings when he commenced his

195 Ibid. p. 281.

196 See Robert L. Webb, "John the Baptist and His Relationship with Jesus," in Studying the Historical
Jesus: Evaluations of the State of Current Research, ed. Bruce Chilton and Craig A. Evans (Leiden: E. J.
Brill, 1994). p. 229.

197 Joan E. Taylor, Two Prophets (Grand Rapids: Eerdmans, 1997). pp. 277-288 .
198 Ibid. p.280.
199 E. Graham, "Essenes.," in The Catholic Encyclopedia. (New York: Robert Appleton Company. , 1909).

200 Bargil Pixner, "Jerusalem's Essene Gateway: Where the Community Lived in Jesus' Time," Biblical
Archaeology Review, no. May/June 1997 (1997).
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ministry c. 27 CE, at the age of 31. The Qumran community had already been living in its
isolated rigorously-ascetic community expecting to succeed the existing religious
establishment and to uphold the Mosaic Covenant, for between about 80 and 125 years.
Some scholars claim that without naming them, Jesus rejected certain Qumran

' If those claims are valid it is confirmation that he had at least some direct

teachings.”
contact with them. While the Qumran community totally dissociated itself from the
Temple, it is not improbable that some Essenes attended discussions in the temple, with
Jesus and other scholars, and that he was equally familiar with their attitudes and teachings

as with those of the Pharisees and Sadducees.?’?

The community remained in existence until its settlement was destroyed by the Romans c.
73 CE. It was therefore active not only through his formative youth but the whole of
Jesus’ ministry, Philo of Alexandria’s writing career, Josephus’ command of Jewish forces

3 and while Paul’s letters

against Rome in Galilee prior to the destruction of Qumran,”
were being written. It was destroyed about twenty or thirty years before the earliest of the
Gospels was written. It took a different approach to securing Israel’s role under covenant
to those who had previously attempted it. It condemned the gross misconduct during the
Hasmonean expansion; rejected sacrificial practices; anticipated renewal of the Covenant
of Sinai through a faithful few*®*; and it imposed rigid discipline and conduct as a
condition for communal and personal covenants on those seeking to join its “remnant

.35 205
community”.

However, the Qumran Community remained firmly within mainstream Judaism, it would

have continued to contribute to the life of the community alongside other denominations if

201 E. C. S. III Leavenworth, "CHRISTIANITY AND QUMRAN: The Relationship Between The Dead Sea
Scrolls and Christianity," Goodnews Christian Ministry,
http://goodnewspirit.com/pdf4514qumran_christ.pdf.

202 Barnavi and Charbit, Jewish History Atlas. p.42, citing Josephus, Jewish Antiquities XIII.
Farmer, "John the Baptist." pp 959-960.

David Noel Freedman, Allen C. Myers, and Astrid B. Beck, " Eerdmans dictionary of the Bible "
(William B.Eerdmans Publishing). pp. 425-426. Also Josephus, Jewish War 5, p.145.

ibid. p. 426.

203 Jacobs, "Companion." pp. 377, 289. Philo died 50 CE. Josephus survived the destruction of Rome,
joined the Roman imperial circle and advocated that the Jews abandon their futile resistance against
Rome.

204 Evans, "Covenant in Qumran." p. 59.

205 Some of its disciplinary demands, such as the prohibition of sexual relations in Jerusalem, were barely
credible except in a celibate community. Magen Broshi, "The Temple Scroll," in The Dead Sea Scrolls:
Discovery and Meaning, ed. Hershel Shanks (Washington: Biblical Archaeology Society, 2012). p. 28.
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it were not destroyed by the Romans, and its action in preserving its literature has proven
to be a major contribution to religious scholarship. Hershel Shanks describes the Dead Sea
Scrolls as the principal Jewish religious literature for a period of about 350 years from the
Book of Daniel, c¢. 150 BCE, to the compilation of the Mishnah, c. 250 CE, and notes that
the Hebrew manuscripts found among them were the same as the base texts that were
ultimately translated into the Greek Septuagint, thus confirming the validity of that

. 206
translation.

4. Jesus’ message: ‘Reform. You are under Covenant’

The entirety of Jesus’ ministry and teaching was related to covenant. The first thrust of his
preaching after his baptism, a period of reflection and challenge in the wilderness, and
John’s arrest, was a call for repentance: “The time is fulfilled, and the kingdom of God has
come near; repent, and believe in the good news.” (Mk. 1:15) The message was simple and
consistent with his responses in the wilderness. Without repentance you will not
experience the kingdom. “Worship the Lord your God, and serve only him,” (Mt. 4:10)
and “Do not put the Lord your God to the test.” (Mt. 4:7) Salvation is prominent in Jesus’
teaching, and always in the context of an aspect of covenant. It does not stand alone. If the
need to maintain conduct consistent with an obligation was not a part of a relationship in
which judgement and a penal clause were other aspects, there would be no need to call for

repentance.

Similarly, John’s first message was a dynamic call for repentance: “You brood of vipers!
Who warned you to flee from the wrath to come? Bear fruits worthy of repentance ....”
(Lk. 3: 7-9) An act of repentance is recognition that one has committed a sin. For Jews
that meant an act contrary to conduct required under the Mosaic Covenant. Compliance
with the Mosaic Law was fundamental to the covenant, but the Law did not cover every
possible action and reaction. That brief passage was a compelling outline of the basis of
covenant: divine undertaking and personal obligation linked to judgement and punishment
in the event of failure. It was not necessary for John to refer to the prospect of loss of the
territorial security which was the aspect of God’s undertaking which was normally
foremost in the peoples’ minds instead of personal salvation. John’s reference to personal

redemption, or the loss of it, was the key to the covenant and made any reference to

territory redundant.

206 Shanks, "Scrolls." pp. 20-21.
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A person’s conduct could be compliant in matters of ritual and formal worship, but not be
compliant in personal dealings with the principles on which the law was based. John’s
message was, in effect, that every act had to be consistent with the principle underlying the
law, and not only those actions that were specifically listed. The “fruits worthy of
repentance” were actions consistent with the underlying principles. Also,
acknowledgement of the person whose life was the focal point of the origin of religious
faith did not did not entitle one to expect priority in admission to salvation and offset the
debit points of transgression. It was not even required under the covenant. God was the
focal point of the covenant. John’s words leave no room to doubt the imminence of

judgement or the finality and permanence of judgement.

In sequence, the next clear reference by Jesus to responsible conduct taking precedence
over rigid observance of customary law concerns an act of compassion on the Sabbath is
Mk.3:4-5. One of Jesus’ key addresses to his disciples then followed, well over a year into
his ministry. He was addressing them as Jews who, like him, were subject to the Mosaic
Covenant and Israel’s responsibility as the exemplar of God’s will. He was not addressing
them in the context of a breakaway sect at Pentecost. However, about two years later”"’,
when it became apparent that a minority community would have to take up the ministry
that he would no longer be able to pursue in person, the responsibilities indicated in that

passage rested on both the continuing Jewish community and the Christian sect or church-

in-formation.

® ‘You are the salt of the earth ...
® ‘You are the light of the world ...

® ‘Do not think that I have come to abolish the law or the prophets; I have come not to

abolish but to fulfil.. (Mt 5:13-20)

The message is powerful and clear. Whether people are subject to the Mosaic Covenant or
the New Covenant (which had not, at that time, been declared), they are to be exemplars to
all humanity. Their every word, intention and action must have the essence of worship and
bring glory to God. Nothing in the Mosaic Law was abrogated, but the Law was to be
interpreted on the basis of the principles that Jesus’ proceeded to enunciate progressively

and with illustrations from everyday life that almost everyone could understand. God’s

207 On the basis of dating by John Featherstone Stirling, Philips' Atlas of the New Testament, 3rd ed.
(London: George Philip & Son,, 1959).
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judgement remains paramount, and exemplary conduct — not perfection but righteousness
exceeding that of the scribes and Pharisees of that time — is required for salvation. The
basis of the covenant to which Jews and followers of Jesus were subject, whether of Jewish
heritage or not, had not changed. Jesus reinforced it and indicated that any backsliding or
half-hearted commitment amounted to failure or even implied rejection of the covenant.

(Lk. 9:57-62.)

He confirmed that basis when he acknowledged a young lawyer’s understanding of the
requirement to inherit eternal life as to ‘... love the Lord your God with all your heart, and
with all your soul, and with all your strength, and with all your mind; and your neighbour

as yourself,” (Lk. 10:27) and proceeded to tell the parable of the good Samaritan.

Then, as the climax of his ministry approached, Jesus confirmed that judgement and
punishment for breach of covenant are absolute and permanent with the parable of the rich
man and Lazarus. (Lk. 16:24-26.) However, that permanence of individual penalty, once
determined, does not contradict either forgiveness upon repentance or the non-abrogation
and cyclical nature of communal covenant. Furthermore, a breach of covenant that leads
another into a breach of covenant also is condemned most strongly: “Occasions for

stumbling are bound to come, but woe to anyone by whom they come! ...” (Lk. 17:1-2)

Clearly, because God’s judgement is absolute and permanent, the final word on the related
issues of tolerance, forgiveness and redemption also rests with God, as Jesus then
illustrated with the parable of the rich ruler. Those who heard Jesus say, “Indeed, it is
easier for a camel to go through the eye of a needle than for someone who is rich to enter
the kingdom of God,” asked “Then who can be saved?” He replied, “What is impossible
for mortals is possible for God.” (Lk.18:25-27) At the climax of his ministry, Jesus made
references to the operation of the Mosaic Covenant several times in quick succession. In
proclaiming that Israel had in fact failed to honour its obligation under the Mosaic
Covenant, Jesus confirmed the basis of that and all covenants: the responsibility to seek
and maintain peace; that enemies may become instruments for punishment in the event of
failure or rejection of covenantal obligations; and that the consequences of such failure or
rejection may be felt beyond the generation responsible for it. He said, “Is it not written,
‘My house shall be called a house of prayer for all the nations’? But you have made it a
den of robbers.” (Mk. 11:17) He wept over Jerusalem, and described the devastation he

expected. (Lk. 19: 41-44)
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Jesus used the parable of the wicked tenants to illustrate that Israel’s abuse of covenant
was about to cost it the promised land: not necessarily permanently — the loss of a lease
does not imply irrevocable change of occupancy — but traumatically. (Mt. 21: 40-41) The
exchange continued, and Jesus indicated that Israel’s role as the principal vehicle for
bringing humanity to an understanding of the kingdom of God would pass to another entity
with a very blunt question which is often referred to as justifying a policy of

Supersessionism.

“Have you never read in the scriptures: ‘The stone that the builders rejected has become
the cornerstone; this was the Lord’s doing, and it is amazing in our eyes’? Therefore I tell
you, the kingdom of God will be taken away from you and given to a people that produces
the fruits of the kingdom. The one who falls on this stone will be broken to pieces; and it

will crush anyone on whom it falls.” (Mt. 21:42-44)

He then poured contempt on the scribes and Pharisees for denying any responsibility to
offset the effects of the historic persecution of prophets, and for attending to the
inconsequential and ignoring the “weightier matters” of the Mosaic Law — justice, mercy
and faith — which are basic to covenantal obligation. (Mt. 23:1-36) When Jesus preached
on the judgement of the nations, or the parable of the sheep and goats, he was not referring
only to social responsibility, or obligations under covenant, he was confirming that

judgement with eternal effect was fundamental to covenant.

Then (the people will also ask), “Lord, when was it that we saw you hungry or thirsty or a
stranger or naked or sick or in prison, and did not take care of you?” (And) he will answer
them, “Truly I tell you, just as you did not do it to one of the least of these, you did not do
it to me.” And these will go away into eternal punishment, but the righteous into eternal

life. (Mt. 25: 44-46)

It was not until the penultimate point of his ministry that Jesus raised the question of his
personal role in the economy or pattern of “the covenant.” Three of the Gospel writers
refer to the incident. Two, Mark and Matthew use the term “covenant” without
qualification. Luke qualifies it with the description “new”. The writer of John makes no

mention of it at all. **® Jesus reference to the bread as his body “broken for you” is a dual

208 The three passages, for comparison, are: Mt. 26:26-29, Lk. 22:19-20, Mk. 14:22-24.
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reference to sacrifice (being broken) and sustenance (being edible). His reference to the
wine as blood is, without doubt, intended to equate the blood which he was about to lose
on being crucified with the blood of bullocks which Moses cast towards, or ‘dashed on’,
the people at Sinai with the words: “See the blood of the covenant that the Lord has made
with you in accordance with all these words.” (Ex. 24:8) Jesus’ use of the word ‘you’
broadened the context of the pronoun ‘you’ from plural/communal which is strongly
evident in Deuteronomy 7, to encompass the personal in a new light compared with the

Ten Commandments of Deuteronomy 5.

The question must therefore be considered: Was Jesus saying that his sacrifice related
directly and only to the Mosaic Covenant, to an additional covenant, to a replacement

covenant, or to both the Mosaic and an additional or “new” covenant?
5. What defines ‘The New Covenant”?

N. T. Wright considered this question at some length, but preceded that discussion by
proposing that when Jesus spoke of the forgiving of sins he was “offering the return from
exile, the renewed covenant, the eschatological ‘forgiveness of sins’ — in other words, the
kingdom of god.” ** Concerning the challenge to live as a New Covenant People, he
wrote that Gerhard Lohfink was ‘near the mark’ in saying that Jesus did not intend to
found a church because there already was one, the people of Israel itself, and his intention

was to reform Israel, not to found a different community altogether?'°

Wright then suggests that Jesus intended to establish cells of followers, mostly continuing
to live in their towns and villages, who by giving their allegiance to him and adopting his
praxis, his way of being Israel, would be distinctive within their local communities, and
that he succeeded in doing so. He wrote that Jesus’ “construal of the symbolic world of
Judaism involved, as with the Essenes, a sharp critique of the Temple and the clear
understanding that his movement was in some sense a replacement for it.” He said Jesus
challenged his followers to a distinctive lifestyle, living “as the people of the new

covenant, those who were truly returned from exile, those for whom and in whom the

209 Wright, Jesus and the Victory of God, 2. p. 272.
2101Ibid. p.275.
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95 211

prophesies were coming true at last. He then suggested that for a Jew the context of

behaviour was the covenant, but for Jesus, the context was the renewal of the covenant. *'
Referring to the kingdom story, Wright says that:

From Jesus’ point of view, the narrative of YHWH’s dealings with Israel
was designed to contribute to the larger story, of the creator’s dealings with
the cosmos, (and) this shows ... that Jesus’ promise, implicit and explicit, to
the nations beyond Israel’s borders came as part of an affirmation, not a

denial, of the unique elected role of Israel within the purposes of YHWH.
213

It is significant that Wright used the term ‘renewal’ when referring to the covenant. He
used the term ’replacement’ only in referring to a possible role for Jesus’ community in
relation to the Temple, and none of the Gospel writers suggest that Jesus used it in

referring to the covenant.

If it were a replacement, then al/l aspects of the one which was being superseded would
have been annulled immediately. They include the divine undertaking and any prospect of
it ever becoming identifiable; the obligation, and any need to attempt to fulfil it; the
prospect of judgement and a consequential penalty; and any prospect of redemption. The
people-Israel would have become free agents with absolutely no role in the Divine Plan
and no need to reflect on their relationships with other people. It would have been for

them as if two thousand years of religious evolution had not taken place.

Jesus was saying two things. First, that his life had been, and his sacrifice would be, on
behalf of the people-Israel who were, and are, bound under the continuing corporate or
communal Mosaic Covenant. Second, that his life and sacrifice also instituted a New
personal Covenant that stood, and stands, together with, and in parallel with, the Mosaic

Covenant.

Jesus commanded his disciples to accept a New Covenant with the obligation which Israel,
at that point, had failed in miserably. The fundamentals of the New Covenant were the

same as those of the Mosaic Covenant, with four changes.

211 p.276-7.Ibid.
212 Ibid. p.280.
213 Ibid. p.310; ibid.
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® First: the people of the New Covenant were not to inherit the territory of Canaan in the
sense of it being a base from which to demonstrate humanity’s relationship with God
through exemplary relationships with neighbouring nations. Being the principal city of
the region in which the covenantal relationships between God and humanity were
revealed, the City of Jerusalem would become the geographic focal point for people of
faith. This is not to discount the role of Zoroaster and the revelation which he received.
The distinction is that one was revelation of relationships between God and humanity,
and the other was revelation of the fact that God is God alone.

® Sccond: as would be made very clear at Pentecost, the world was to be their area of
positive activity and the obligation to fulfil that role was couched in positive terms.
This contrasted with the terminology of the Mosaic Covenant which required
essentially passive responses from the Jews who were, in effect, anchored to their base
in Canaan.

® Third: the people of the New Covenant were not subject to the rigid religious practices
and the means of identification as a community that were still required of the People
Israel.

® Fourth: the New Covenant was not restricted to people of one ethnic identity. It went
beyond both the Mosaic Covenant with its restriction to descendants of Jacob/Israel,
and the Abrahamic Covenant which was restricted to the wider community of
descendants of Abraham. It was open to people without restriction: essentially the
people of the Noahide Covenant which encompasses people of both prior specific

covenants as sub-communities within the total human family.

However the New Covenant and the Noahide Covenant are not intrinsically the same. The
Noahide Covenant is, by Freedman’s definition unconditional: instituted by God with a
divine commitment and universal obligations which no one is free to opt in or out of*'*
The New Covenant is conditional: an open invitation requires recognition of the person
extending the invitation, acceptance of a personal commitment, and acknowledgement that
divine authority (judgement) is paramount. It means recognition of a personal covenant

with God in a manner that shines a spotlight directly on humanity’s relationship with God.

21
15

It was not a completely new light. Ezekiel™ ~ had lit a torch, but it had been allowed to go

out. Nicholas Gier *'® shows that while a shift in emphasis actually began within Judaism

214 Freedman and Miano, "Covenant People." p.8.

215 See cluster seven, reference No. 42 in chapter three, Ezek. 37:1-14; 18:1-32.
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with the prophet Ezekiel’s writing during the Babylonian Exile, his inspiration might have
been triggered by Zoroaster’s teaching on ethical individualism. However the level of
decadence in Jewish religious leadership and communal conduct was such that in spite of
the efforts of Ezra and Nehemiah, the mid-Second Temple recovery was short-lived and
little notice was taken of the shift in emphasis until it became a focus of the ministries of

John the Baptist and Jesus. *'’

Jesus’ disciples were certainly well instructed in the new emphasis but, at the time of their
last supper with him, they were still uncertain of their future role. They had to wait for

clarification until just prior to Jesus’ ascension for his final message.

Go therefore and make disciples of all nations, baptizing them in the name
of the Father and of the Son and of the Holy Spirit, and teaching them to
obey everything that [ have commanded you. (Mt. 28:19-20)

From that moment the world had two communities specifically covenanted as exemplars of
God’s will, each committed to enabling all people to understand their relationship with
God, and the reality of God’s absolute authority and love for humanity within the totality
of creation. The leaders of the older one were determined to adhere to the plan they had
devised to gain freedom from their overlords as a precursor for their communal salvation
which they had come to see as the focal point of their covenant. The leaders of the
younger one had received a command under a covenant in highly traumatic circumstances,

and after Pentecost they floundered, with no idea how to put the command into effect.
6. Post-Pentecost disarray: Paul’s intervention. The early church

From the circumstances it is apparent that it was quite inappropriate to refer to the New
Covenant as a replacement for the Mosaic Covenant. However the small band leading
those who held high hopes as a result of Jesus’ ministry had to work through a series of
questions before they could either understand the covenant under which they were bound

or adequately respond to the command.

216N. F. Gier, "Religious Syncretism," in Theology Bluebook (University of Idaho, 1994). p. 4.

217 Ibid. p. 4. Gier (Gier 1994 p. 4) says: In Zoroastrianism the supreme God, Ahura Mazda, gives all
humans free-will so that they may choose between good and evil. Zoroaster may have been the first to
discover ethical individualism. The first Hebrew prophet to speak unequivocally in terms of individual
moral responsibility was Ezekiel, a prophet of the Babylonian exile. Up until that time Hebrew ethics
had been guided by the idea of the corporate personality — that, e.g., the sins of the fathers are visited
upon the sons (Ex. 20:1-2).
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The questions started with who or what, really, was the person who had issued the
command? Then, what was the context in which it was issued? What were its implications
for their relationship with others in the community of which they were an integral part?
What was to be their relationship with people beyond the community of which they were a
part? There was also a very practical consideration. They had lost their leader on whom

they were totally dependent. Who, or what group or structure would fill the void?

Jesus had not asked for his teachings or a record of his ministry to be written down, and
none of his disciples had kept a record. Known as ‘the Nazarenes,” they apparently
continued to live and work within their Jewish communities or synagogues where these
existed, and met only in a very loose network of colleagues within the Roman Province of
Judea.’'® They were a disparate group, held together by a common affinity with their
former leader. They were discontented with the customary leadership of the covenant
community within which they still lived and worked, and they were uncertain of their
relationship with it. They developed a simple support-group plan but without cohesive
leadership, and they had no agreed statements of mission or belief. Each person set about
preaching as they saw fit on the basis of their personal experience and third hand oral
reports, and their preaching and their interpretation of the person Jesus and covenant varied

greatly.

The conversion of Saul/Paul brought dramatic change a few years after Jesus’ crucifixion,
c. 36 CE,*" when he initiated systematic evangelical missions. Conflict developed both
within the group of Nazarenes and between them and the synagogue leadership. Some
years later, c. 49 CE, a council was held in Jerusalem to resolve the tensions and plan
coordination. Shortly after that council Paul, and some unidentified persons, began writing
letters (usually addressed to a particular community) that became the Nazarene’s first
teaching documents. Paul’s letters are believed to have been written between 50
(Thessalonians) and 55-56 (Romans). However it was within the range of fifteen to twenty
five years after the council that the first of the gospels, Mark, was written in an effort to

preserve a record of the available oral histories and to interpret Jesus’ life and work.**’

218 According to Gribetz, Greenstein, and Stein, Timetables. prior to the destruction of the Temple there
were synagogues functioning in Caesarea, Dor, Tiberias, Capernaum “and elsewhere.”

219 Stirling, New Testament Atlas suggests c. 36-38. Other writers suggest dates as early as c. 31 CE.

220 Floyd V. Filson, "The Literary Relations Among the Gospels," in The Interpreter's One-Volume
Commentary on the Bible, ed. Charles M. Laymon (Nashville: Abingdon Press, 1971). The difficulty of
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That places it either just before or just after the pivotal event in determining the future
pattern of the relationship between the mainstream Jewish population and the Nazarenes:
the destruction of the Temple in 70 CE and the Qumran Community, 73 CE, in which their
leader, Eleazar ben Yair, and five hundred members took their own lives rather than face

the fate of prisoners of Rome.

It was that twin event which combined with several other factors®' to make structural
separation virtually inevitable. The Christians, still unable to answer key questions to the
satisfaction of their wider community, and fearful of the consequences of remaining within
it, had to explain the background to their scattered community. Like the Hebrews a
thousand years earlier, they needed to construct a history. It was a generation after the
destruction of the Temple, or between forty and fifty years after the council, c. 90-100,
before a record of the life of the young sect and its missionaries was circulated as The Acts

of the Apostles.

It is clear from the prior deaths of key participants, (especially the Disciples to whom the
writing of the Gospels was attributed), the inadequacy of human memory and the
inevitable embellishment of orally transmitted history that the church’s documents are no
more accurate or reliable than those which the Jewish community prepared from oral
history during the tenth to the eighth centuries BCE and subsequently redacted. It is
possible that they are less credible, because the Christian records were compiled in a very
competitive atmosphere and under the influence of documents already in circulation. They
were not simply records of data and Jesus’ statements. They were preaching and teaching
materials which conveyed interpretations which the writers wanted their readers to accept
in the same manner as the writers and redactors of the Hebrew Scriptures, notably in the
case of John’s Gospel, but also Matthew,”** with distinct bias against the Jews in some

letters. Paul’s letter to the Romans and the letter to the Hebrews, attributed to him for some

dating the compilation of the Gospels, and their sequence, is discussed. Filson notes that the solution
most widely held is that Mark was written first, probably c. 65-70 CE.

221 The other factors included the political ambitions of Jewish community leaders and the Zealot uprisings
which precipitated the destruction of the Temple, progressive migration and the eventual deportation of
much of the Jewish population.

222 Peter M. Marendy, "Anti-semitism, Christianity, and the Catholic Church: Origins, Consequences, and
Reponses. ," Journal of Church and State 47, no. 2 (2005).
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time, are both widely criticized, but scholars such as Williamson®* offer some defence for

Hebrews, suggesting misinterpretation of the writer’s intention.

Jacob Neusner demonstrated the problem of textual credibility in his analysis of literary
evidence in Hebrew textual development and redaction.”** He noted scholarly reliance on
the assumption that sayings are to be assigned to the rabbis to whom they are attributed
and therefore may be used to describe that person's thought. He questioned whether a
saying attributed to a first-century authority in a document known to be redacted after five
hundred or a thousand years can be taken as valid and representative of opinion in the
century in which it was first written and believed true and authoritative. He also questioned
the relative credibility of statements first appearing in documents redacted in the 5th, 10th
or 15th centuries, and noted the well-known tendency of medieval writers to put their

opinions into the mouths of the ancients, as in the case of the Zohar.

The circumstances of both faith communities, and especially the inconsistencies in
documents which purport to be records of the first century of the church’s activity, suggest
that writings in the Christian Canon should be subject to some of the considerations
Neusner proposes apply to the Hebrew Canon. He says there are few really comprehensive
accounts of the history of a single idea or concept, that the treatment in available accounts
of early rabbinic Judaism of one topic after another must be characterized as unhistorical
and superficial, and that there are scarcely any critical works comparing various versions

of a story in successive compilations.

Separation meant that the Nazarenes became known as Christians, Christianity was from
that time in direct competition with Judaism, and it was necessary for the church to justify
its separate existence, to determine its teaching, and to resolve its understanding of
covenant. It had real difficulty in developing and expressing a cohesive explanation of
those matters, as is illustrated by contradiction and convoluted arguments in the letters of
Paul, and the scope of documents which were omitted when the Christian Canon was being
adopted. It was Paul, who saw himself as “set apart before he was born” (Gal. 1:15), who
arguably had a greater influence on theological evolution in the early church than any other

writers.

223 Clark M. Williamson, "Anti-judaism in Hebrews?. ," Interpretation.ProQuest LLC 57, no. 3 (2003).

224 Neusner, "Rabbinic Judaism." pp. 221-2
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As Bornkamm **° makes clear; “Paul’s theology is not a repetition of Jesus’ preaching of
the coming of God’s kingdom (and) Never does he make the slightest effort to expound the

teaching of the historical Jesus.” According to Bornkamm:

Jesus Christ himself and the salvation based on and made available through
his death on the cross, his resurrection, and his exaltation as Lord form the
subject of Paul’s proclamation. This means that a complete shift came about
which the modern mind finds hard to understand and often deplores. It has
exposed the apostle to the reproach of having falsified Christianity and thus
of having rather shadily become its real “founder.” Paul, it is alleged, turned
Jesus’ good tidings into a gospel of redemption replete with Jewish ideas
and Hellenistic mythologies*°

7. The Church loses a vision of covenant

Because the early church leaders were unable to grasp the relationship between the Mosaic
Covenant and the New Covenant, they floundered, searching for a way to understand
Christ, and developed a line of reasoning that placed personal salvation before all else.
They developed doctrines that made salvation, or justification, solely dependent on faith in
Christ. Paul’s letters illustrate and possibly established the problem, but it was exacerbated
during the Reformation when letters by other writers were used by scholars searching for a

rationale to oppose the corrupt use of indulgences and to justify continuing anti-Semitism.

Concerning faith in relation to conduct as a basis for redemption, Paul refers to Abraham’s
faith in God having justified him, and the faith of Christians in Jesus as justifying them.
(Rom. 4:1- 5, 5:1-2, repeated in Gal. 3:6)

(Scripture says) ‘Abraham believed God, and it was reckoned to him as
righteousness.” Now to one who works, wages are not reckoned as a gift
but as something due. But to one who without works trusts him who
justifies the ungodly, such faith is reckoned as righteousness. (Rom. 4:3-5)

In doing so he cites Genesis 15:6 which is translated in the Tanakh (JVL) as “and he
believed in HaShem; and He counted it to him for righteousness,” in the NRSV as: “and he
believed the Lord; and the Lord reckoned it to him as righteousness,” but in the Jerusalem
translation as “Abraham put his faith in Yahweh, who counted this as making him

Jjustified.” However Genesis 15:6 is an insert from an E source placed between J source

225 Gunther Bornkamm, Paul, trans. D. M. G. Stalker, First English ed. (London: Hodder and Stoughton,
1971; reprint, Second impresssion, 1972). pp. 109-110.

226 Ibid. p.109.
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material, and according to subsequent references to responsibility for the covenant passing
to his descendants, Abraham and they were each told by God that this was in recognition
of Abraham’s obedience. The term ‘faith’ was not used. The Tanakh records God’s words

to Abraham thus:

'By Myself have | sworn, saith HaShem, because thou hast done this thing,
and hast not withheld thy son, thine only son ... thy seed shall possess the
gate of his enemies ... because thou hast hearkened to My voice.' (Gen.
22:16-18 JVL)

and the NRSV translation reads:

‘By myself [ have sworn, says the Lord: Because you have done this, and
have not withheld your son, your only son ... your offspring shall possess
the gate of their enemies ... because you have obeyed my voice.” (Gen.
22:16-18 NRSV, emphasis added.)

Paul’s inconsistency in the way in which he deals with faith as the foundation for
redemption, and his ambivalence in references to the fate of the Jews provided many
opportunities, or incentives, for virulent anti-Jewish pronouncements by later Christian

writers. He could say:

‘No one who believes in him will be put to shame.” For there is no
distinction between Jew and Greek; the same Lord is Lord of all and is
generous to all who call on him. For, ‘Everyone who calls on the name of
the Lord shall be saved.” (Rom. 10:11-13)

And even those of Israel, if they do not persist in unbelief, will be grafted
in, for God has the power to graft them in again. (Rom. 11:23) **’

Key points of one of the first letters attributed to another writer, Hebrews,228 make its
purpose very clear: to denigrate Judaism and distance it from Christianity. It said that in
speaking of ‘a new covenant’, God has made the first one obsolete and it would soon
disappear (Heb. 8:13); Jesus became the guarantee of a better covenant (Heb. 7:22); Jesus’
promises are superior (Heb. 7:7); and Jesus, who obtained a more excellent ministry, is the
mediator of a better covenant, enacted through better promises (Heb. 8:6). Its climax is that
The Lord abolished the first covenant in order to establish the second (Heb. 10:9), and that
if the first had been faultless, there would have been no need to look for a second one.

(Heb. 8:7)

227 Equally significant are the following passages: Romans 11:28-29, Romans 11:11-12, Romans 11:28-29

228 Date uncertain. Variously proposed as c. 60 to c. 90.
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The writer of a letter from the middle period of gospel and letter writers, Ephesians, c. 90-
95, denied that gentiles had any relationship with God until the ministry of Jesus, quite
specifically contradicting the prophetic Hebrew acknowledgement of a Universal

Covenant.

remember that at one time you Gentiles by birth ... were at that time
without Christ, being aliens from the commonwealth of Israel, and strangers
to the covenants of promise, having no hope and without God in the world.
(Eph. 2:11-12)

Christ Jesus came and proclaimed peace to you who were far off and peace

to those who were near; for through him both of us have access in one Spirit

to the Father. So then you are no longer strangers and aliens, but you are

citizens with the saints and also members of the household of God ... (Eph.

2:17-19)
Similarly, the writer of the fourth and last of the gospels, the Gospel of John, writing c. 91-
107, one generation after the destruction of the Temple, sought to negate Judaism and the
Mosaic Covenant. He either ignored or deliberately contradicted the prophetic Hebrew
acknowledgement of a Universal Covenant, the evolved understanding of the non-
abrogation of covenants, and the belief that God is god of all humanity, and attributed to
Jesus the words: ‘I am the way, and the truth, and the life. No one comes to the Father
except through me.” (Jn. 14:6) That gospel is described by J. N. Sanders®*’ as “perhaps the

single most influential book of the NT in the fashioning of early Christian dogma.”**°

The impact of that passage is complicated by Jesus’ condemnation of the scribes and

Pharisees, and, in particular, as it is recorded in Mat. 23:36-39.

Truly I tell you, all this will come upon this generation.

‘Jerusalem, Jerusalem, the city that kills the prophets and stones those who
are sent to it! How often have I desired to gather your children together as a
hen gathers her brood under her wings, and you were not willing! See, your
house is left to you, desolate. For I tell you, you will not see me again until
you say, “Blessed is the one who comes in the name of the Lord.”’

That has usually been interpreted to mean that divine condemnation of the Jews is
permanent, that there will be no bodily return of Jesus until “the Jews” (universally) accept

Jesus as Messiah, and as a basis for Supersessionism. That interpretation ignores the use of

2291J. N. Sanders, "Gospel of John," in The Interpreter's Dictionary of teh Bible, ed. George Arthur Buttrick
(Nashville: Abibingdon Press, 1962; reprint, 18th printing, 1990). pp. 932-946.

230 Ibid. p. 932.
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the words “this generation,” which imply non-permanence, and two qualifying aspects of
the mature Hebrew understanding which was the context in which Jesus was speaking: that
the penal consequence of breach of covenant may be experienced by future generations,
and the non-abrogation of the covenant. However an alternative interpretation of the words
‘you will not see me again until you say, “Blessed is the one who comes in the name of the
Lord” which is more persuasive is that the Jewish community will not be able to
understand and respond to Jesus’ ministry until its leadership acknowledges the legitimacy
of that ministry and that he did, in fact, come “in the name of THE LORD.” On that basis
they should not be interpreted as a call for blessings for a person who comes in the name of

Jesus as THE LORD.

In view of such teachings and growing antipathy, Christians were placed under official
anathema, which carried a ban from Synagogues, by Rabban Gamaliel II of Jabneh, ¢.90-
100 CE, rabbinic houses of study, batei midrash, were established, as was the first
synagogue near Rome where the church was seeking to strengthen its position, and
relations deteriorated further. Unpredictable Roman swings from acceptance of one faith or
the other to rejection, prohibition and back again compounded confusion and antagonism.
Emperor Trajan's advice to Governor Bithynia in 112 in effect made it punishable to be a
Christian and resulted in waves of martyrdoms®' (#Franzen 50-51) , and then in 116 CE,
when Hadrian forbade circumcision and decreed that the Temple was not to be rebuilt, he
had to suppress another Jewish rebellion. He slaughtered or expelled all Jews on Cyrus,
forbidding any to return. When Simon Bar Kokhbah led his messianic rebellion 16 years
later Hadrian had to suppress that, too, but it took four years, 600,000 casualties, the

enslavement of thousands and the paganization of Jerusalem as Aelia Capitolina.

The strength of the Roman Empire was its system of standardized law, and every aspect of
society, including the practice of religion, was expected to be uniform and standardized.
Fragmentation was seen as a threat to stability. Pressure to standardize a Christian tradition

was building, but the same applied to the Jewish community.

The church’s ability to respond was being undermined by confusion in Christian
understanding of covenant compounded progressively by such paganization, by the

reintroduction of circumcision in 138 CE, and by Justin Martyr and Marcion of Sinope,

231 August Franzen and John P. Dolan, 4 Concise History of the Church, trans. Peter Becker, First English
ed. (London: Burns & Oates, 1969). pp. 50-51
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¢.140 CE. Justin insisted that the Jewish scriptures did not belong to the Jews, but to the
Christians, and Marcion preached a form of dualism, saying that there was no continuity
between Israel and the church. Yahweh was the wrathful God of evil, he said, while Christ

was the supreme God of good.

In the Jewish stream, a digest of the Oral Torah, the Mishnah, was compiled at the turn of

the 2nd / 3rd cent. by Rabbi Judah while the church argued over Gnosticism, Montanism
(demanding asceticism, moral rigidity and readiness for martyrdom), and Chiliasm, with
its adherents gathering to await the arrival of Christ for the Last Judgment. Subsequently,
c. 400, compilation of the Palestinian Talmud (Yerushalmi) began with the collection of
teachings, debates and discussions among the sages, (primarily the Palestinian Tannaim,
but additionally the Amoraim), covering all aspects of the Mishnah. They were divided
broadly into Halakhah (laws, rules and regulations for religious life), and Aggadah (ethics,
history, philosophy, medicine and anything not specifically law-related).

The publication of a Galilean Midrash of Exodus in Israel at that time introduced a new
dimension to Jewish literature, complementing the digest of the Oral Torah, the Mishnah,
which Rabbi Judah had completed two centuries earlier. The Rabbinate and batei midrash
pushed ahead to provide a comprehensive literary resource for their people, confident in
the covenantal relationship under which they believed themselves bound, and over the next
300 years Midrash were completed on each book of the Pentateuch. The composition and
study of Midrash continued as a vital aspect of Jewish life until the 12" cent. However,
scholars differ in their descriptions of the relationship between the Mishnah, Midrash and
the Talmud. For some time Midrash composed in Palestine were published separately from
the Talmud, while the Babylonian policy from 499 was to incorporate Midrash directly
into the Talmud. These divergent policies apparently continued until, in circumstances of

conflict with the Karaite Sect, both Talmuds were “closed.”

While work began on the Palestinian Talmud and the Midrash of Exodus was being
circulated, the parallel Christian stream was preoccupied with the Pelagian Controversy
which raged in the wake of Pelagius’ effort to counter Augustine's proposition that humans
were predestined to sin in order to be corrected.”* Pelagius showed remarkable perception

of the prophetic Hebrew understanding of the relationship between God and humanity

232 E. Phillips Barker, ed. 4 Treatise of Saint Aurelius Augustine Bishop of Hippo On the Catechizing of the
Uninstructed (London: Methuen & Co Ltd, 1912). Chapter 18, paragraph 30.
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which is the basis of a covenantal relationship and which is reflected in the three synoptic

233

gospels. His teachings, condensed here from a summary by J. N. D. Kelly,”” show that:

God endows humans with the privilege of unconditional freewill
Humans are responsible for their own actions and the choices they make

The opportunity to choose good entails the opportunity to choose evil

Humans can opt for conduct which they deem acceptable to God and therefore leading

to divine acceptance, or opt for conduct not acceptable to God and therefore subject to

judgement and condemnation

® There are three aspects of any action: the power to perform; the will to do so; the
realization of the action. The first is provided exclusively by God. The others are
determined by the human.

® No person can withdraw from God’s absolute authority and sovereignty

@ Divine law proclaims to humans the course they should follow and provides guidance

® The supernatural alternatives of acceptance and reward, or condemnation and pain are
set out before them

® Human will is not biased towards wrong-doing as a result of ‘fall’

® No soul comes into the world soiled by an ‘original sin’

® God is forgiving of the sins of individuals and does not load them with the sins of

others

® Sin follows the exercise of free will

According to B.R. Rees,”* Pelagius was “victim to over-simplification and culpable
misrepresentation” which concealed the fact that at stake was a “much more basic
conception of what the very nature of human existence is according to Christianity.”
Palagius was overpowered by Augustine, who had recently published Ad Simplicicanum as
a step towards persuading Christians that, as Kelly encapsulates it, “mankind (is) a ‘lump

of sin’, unable to make any move to save itself and wholly dependent on God’s grace.”**”

Without a formal pronouncement, the Creed of Saint Athanasius was progressively
introduced in the Western Church sometime between 381 and 428.. It negated the mature

Hebrew concept of covenant; stated that Christ “suffered for our salvation™; insisted that

233 Kelly, Early Christian Doctrines. pp. 359-361.
234 B. R. Rees, Pelagius: Life and Letters (Woodbridge: Boydell Press, 1998).
235Kelly, Early Christian Doctrines. p. 357.
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every person outside the Catholick Faith was condemned; noted that “it is necessary to

236

everlasting salvation that he (a person who wants salvation™") also believe rightly” in a list

of dogmatic statements, and stated its core message four times.

Whosoever will be saved: before all things it is necessary that he hold the
Catholick Faith. Which faith except everyone do keep whole and undefiled:
without doubt he shall perish everlastingly. ... He therefore that will be
saved: must thus think of the Trinity ... This is the Catholick Faith: which
except a man believe faithfully, he cannot be saved. **’

It was not a matter of enhancing faith by clarifying teaching. There was no mention of the
love of God or Jesus Christ, and no guidelines for conduct except that “they that have done
good shall go into everlasting life; and they have done evil into everlasting fire.” It was a
case of imposing religious discipline by fear, and abrogating the teaching of Jesus. It made
normal relations between Christians and non-Christians virtually impossible. In particular,
it placed a barrier between Christians and Jews and pagans who, in the 5™ cent., were the
only other people citizens or suzerain subjects of the empire were likely to meet, unless

they were adherents of a declared heretical sect>*®

It is apparent that the church hierarchy believed that its straightjacket approach to religion
was necessary in view of the need which it perceived to strengthen its relationship with the
empire which was intent on achieving political stability within the empire through
religious uniformity. Imperial fortunes were rising and falling as one theological
controversy followed another. Waves of invaders swept into Europe from North and East
Asia, and Persia threatened it from the east as well. In the Arabian Peninsula Mecca was a
growing trading centre on the Red Sea serving the Mediterranean and linking India and
Syria by a land route, so Byzantine imperial authorities became interested in the Bedouin
regions of Northern Arabia, Abyssinia (Ethiopia) and the Yemen in Southern Arabia.
Cooperation with heretics and non-Christians was necessary in several places, especially

Southern Arabia and the Yemen which could complement the existing land route.

236 Words inserted for clarification.
237 A Prayer Book for Australia. Extracts, Creed of St. Athanasius, Creed. Pp.836-837.

238 Some heretical beliefs and communities had developed on the fringes of the empire. Others had filtered
to the fringes to avoid persecution. They included Gnostics, Montanists, Donatists, Bardesanes,
Marcionites, Ebionites, Audiani, Apollinarians, Manichaeans, Monophysites, Copts, Jacobites,
Armenians, Abyssinians, Priscillians, Valentinians, Arian Goths and Vandals, Semi-Arians, Anamoeans,
Homoeans, and Nestorians.
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In the early years of the 6" cent., just after the Babylonian Talmud, or Bavli, is thought to
have been compiled on a similar basis to the Yerushalmi, the despised Monophysite
Christian stream, (established as a result of one of the church’s Christological
controversies and formally regarded as heretical), extended its influence into the Yemen
and cooperated with Byzantium in forcing the Himyarite king of Yemen, Dhu Nuwas, to
flee inland. He adopted Judaism which had spread in the region after the destruction of the
Temple, made an alliance with Persia, and returned later to persecute the Abyssinian

Christians and slaughter large numbers.**’

Religious and political turmoil continued as each imperial power sought to control the
Yemen as a key part of the Arabian Peninsula, the Red Sea, North Africa and Persia, but in
due course Meccan national pride was strengthened when Abraha, the dominant

0, ** and a direct effect of such

Abyssinian Christian general, was repulsed, c. 56
competition with repeated invasions and counter-invasions was political and social
disintegration. As a result, when the Ma’rib dam, the economic base for the region, burst
for the third time in 570 — the year in which (according to tradition) the Prophet
Muhammad was born — there was no will for the neighbouring communities to cooperate
in its reconstruction. The region progressively disintegrated, and Bedouin reoccupied large

tracts of land. **!

In 609, continuing syncretism and proselytizing, the pope consecrated the main temple of
pagan cults linked to Pantheism in Rome, the Pantheon, as a Christian church for the
honour of Our Lady and the Martyrs, and emperor Heraclius followed with total
prohibition of Judaism and enforced persecution wherever Catholicism was re-
established.** Then, needing funds for defence against Persia he stopped subsidy

payments to the Ghassanids of Northern Arabia and converted them into enemies.

239 This episode, about 50 years prior to the birth of the Prophet Muhammad, is alluded to and condemned
in "The Holy Qur'an: Trans. Yusuf Ali."S.85 and footnote 6055, and attested in an online Jewish
Encyclopedia, reference, http://www.jewishencyclopedia.com/articles/5159-dhu-nuwas-zur-ah-yusuf-
ibn-tuban-as-ad-abi-karib (retrieved December 2011) .

240 Bernard Lewis, The Arabs in History (London: Hutchinson University Library, 1966). p. 34.
241 Von Grunebaum, Classical Islam. p.19.

242 Cecil Roth, 4 History of the Jews, Revised ed. (New York: Schocken Books, 1974; reprint, Fifth). p.
146.
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8. A second covenant rejected: A third invoked. The rise of Islam

Thus, six centuries after the ministries of John the Baptist and Jesus of Nazareth had been
initiated through their personal responses to divine commands in circumstances of failure
by the Jewish leadership, and the second specifically covenanted stream of faith had been
called into existence, the divine command to Muhammad to preach was made in similar
circumstances of failure of religious leadership. Institutional Christianity had abused the
New Covenant under which it was obligated in no less abject a manner than the
Hasmonean monarchy whose gross misconduct had heralded the various attempts at

reform within Judaism and the ministries of John and Jesus.

The year of the Hijra had arrived, the faith and community of Islam had been established,
and the ministry of the Prophet Muhammad was about to blossom, but the people of the
third community-specific covenanted faith stream were not gathered in Palestine which
had been the immediate home base for both Judaism and Christianity. They were in the
adjacent region in which a proportion of Abraham’s descendants through Ishmael, his
siblings other than Isaac, and his cousins had settled after being expelled when the
principal responsibility for covenantal succession fell to Jacob, plus the descendants of
Esau. although no continuity of belief and practice can be established with certainty, there
is no doubt that they had an Abrahamic heritage and kinship, albeit distant, with the people
of both the Jewish and Christian communities which had been established circumstantially

during those six centuries.

In circumstances of long-running religious intrigue, infighting and imperialism which had
wracked the region and contributed to confusion, conflict and political and social
disintegration, the Prophet Muhammad responded reluctantly to a Divine command to
preach against the corruption and paganism of the merchants, and that there is no god but
God. He was critical of both Christians and Jews. His vigorous campaign brought him
and a small band of followers into conflict with the merchants of Mecca in circumstances
reminiscent of the conflict between Joshua and the apostate settlers of Canaan, and in 622

CE, they fled to Medina.

It is now apparent that the church’s rigorous supersessionist teaching prevented it from
contemplating either of two alternatives: that it might also be about to be superseded, or
that it might be required to work in partnership. The possibility that John and Jesus had

been born by divine intervention and called into their ministries precisely because of the
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circumstances of Jewish failure under covenant at that time, and that God might have
invoked a similar call because of failure on their part, was firmly rejected by leaders of the
church at that time, although it became a factor in conflict between Rome and
Constantinople at a later stage. Similarly, because the church insisted that there was only
one community of faith acting on the authority of God, and not two, its leaders could not
comprehend that God was, in fact, initiating a third such community of faith and that all
three were obligated to work concurrently and in partnership under linked but community-

specific covenants.

Each covenant would involve basically the same components: a commitment by God; an
obligation to be honoured by the subordinate party; the fact of ongoing divine judgement,
and the prospect of punishment in the event of failure to honour the obligation. However
they would each be subject to specific obligations according to the circumstances in which
they have been commissioned, and the matters that had brought about Muhammad’s

commission included the following.

1. In place of the love which Jesus had preached and exemplified as the basis of God’s
kingdom, the church had substituted fear, (... This is the Catholick Faith: which
except a man believe faithfully, he cannot be saved.” Athanasian Creed), totally
disregarding the understanding that all humanity lives in both a personal and
communal covenantal relationships with God under the Universal Covenant in which,

by virtue of creation, love is the focal point of every relationship.

2. The church had either lost sight of the understanding that one failure or breach of
covenant does not invoke abrogation of a covenant — merely a penalty — or it rejected
the understanding that although the Jewish community was being subjected to severe
punishment because of its failure to honour the Mosaic Covenant, that covenant was
still in effect and the Jewish community therefore continued to have a role in the divine
plan to enable humanity to develop an understanding of its relationship with God. It
had, accordingly, expended major efforts to ban Judaism and forcibly convert or

isolate, persecute or execute those who held to that faith.

3. Instead of relieving the load of religious ritual and practice for which Jesus had
condemned the Scribes and Pharisees, the church had increased it dramatically and

declared its procedures to be, exclusively, the route to salvation.
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4. Jesus said the Law, as a basis for personal, civic and communal conduct had not been
abrogated but had been complemented or completed by his illustrative teaching: “Do
not think that I have come to abolish the law or the prophets; I have come not to
abolish but to fulfil. For truly I tell you, until heaven and earth pass away, not one
letter, not one stroke of a letter, will pass from the law until all is accomplished.” (Mt.
5:17-18) The church had not only banned observance of the Law, it had ridiculed and
worked against it to such an extent that social order and security had been undermined

with traumatic consequences.

5. The church ignored Jesus’ advice to the Jewish clergy that “(you) have neglected the
weightier matters of the law: justice and mercy and faith. It is these you ought to have
practised without neglecting the others,”(Mt. 233:23-24) and to those who would have
stoned a woman, “Let anyone among you who is without sin be the first to throw a
stone at her.” (Jn. 8:7) The tolerance and mercy which he had preached (“Blessed are
the peacemakers, for they will be called children of God.” Mt. 5:9) had been replaced

with heresy hunting, persecution, condemnation and execution.

6. The church’s self-understanding and its insistence that the New Covenant under which
it was blessed with God’s favour was — unlike the Mosaic Covenant — in perpetuity,
such that its leaders could not see that because their conduct was contrary to guidelines
spelled out by Jesus and because they were subject to divine judgement in the same
manner as the Jews, they might have incurred divine wrath and face punishment

accordingly.

It was as if the lessons of two thousand years of Hebrew history were not intended as
lessons for the church and that the understanding that no leader and no nation can avoid
divine judgement, even if its temporal power makes it appear possible, was forgotten.

Now Muhammad had been called.

The manner of the call to Muhammad has similarities to the calls to a number of the
Hebrew prophets. The unexpectedness of it; the personal doubt, fear and sense of
inadequacy; a time of solitude in the wilderness in a challenging search for an
understanding of divine purpose and expectation, a struggle against established authority,
and the gathering of a small band of followers with a progressive maturing or realization of

the call.
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The “call” was a command, rather than a call. It was of the same nature as the commands
to Abraham (to leave home and to establish a covenant community), and to Moses (to
rescue God’s covenant people). It was not a command to establish a new faith or to rescue
a covenant people in distress. The critical aspect of the command was directly related to,
and comparable with, the command to the young man Samuel who was commanded to be
a messenger to the ill-fated family of Eli. The key passages that show that relationship are
1 Sam. 3:11-13, and the Qur’an, Sura 96:1-19.

It is clear from the Qur’an that Muhammad’s task was to initiate reform: to warn the
covenanted religious authorities of that time that they had failed to honour their obligations
under covenant; to remind them of those obligations, and of the fact that they were
especially subject to judgement and punishment for disobedience because they had already

received “The Book™. It is also clear that he understood and accepted his limitations.

Do they not reflect? Their companion is not seized with madness: he is but a
perspicuous warner. (Qur’an Sura 7:184)

They ask thee about the (final) Hour - when will be its appointed time? Say:
"The knowledge thereof is with my Lord (alone): None but He can reveal as
to when it will occur. ... If I had knowledge of the unseen, I should have
multiplied all good, and no evil should have touched me: I am but a warner,
and a bringer of glad tidings to those who have faith." (Qur’an Sura 7:187-
188)

He had to clarify and spell out very directly the essential components of covenant and the
essential requirements of the Law and the Gospel which had completed the Law. His task
was essentially to call the church and the Jewish community to rethink their circumstances,

their failures and the obligations they had, as yet, to fulfil.

Muhammad’s task was not to write a history of the evolution of faith or to revise the
teachings that had already been delivered. His starting point was the melting pot of
imperial political and religious intrigue and corruption in which Rome, Byzantium, Persia
and the Avars were battling for control of the Eastern Mediterranean, Western Europe and
North Africa into which he had been born. It was a critical point in human affairs and the
evolution of religious understanding. Just how critical that point was could not have been
apparent to Muhammad or his colleagues, but it has become apparent with the passage of

time.
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The dynamic growth of population could not have been anticipated at that time, nor could
the expansion of human capacity to use and abuse technology. Humanity was about to hit
the cliff face of exponential population growth with the dramatic increase in demand for
living space and resources, the consequent rise in tension with the probability of conflict,
and thus the critical need for community structures and relationships to enable all humanity
to understand its relationship with God and to live in circumstances of harmony and
stability, and to honour and bring glory to God in doing so. That cliff face is illustrated in
chart 4, following, expanded as Appendix D. That chart also indicates the subsequent
interaction between the three faith communities which has brought us to the current
circumstances of crisis and which requires the world’s faith leaders to understand their
common obligation under covenant and to work in cooperation as partners to fulfil that

obligation.
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There can be no difficulty to the Prophet in what Allah has indicated to him
as a duty. It was the practice (approved) of Allah amongst those of old that
have passed away. And the command of Allah is a decree determined. (It is
the practice of those) who preach the Messages of Allah, and fear Him, and
fear none but Allah. And enough is Allah to call (men) to account.
Muhammad is not the father of any of your men, but (he is) the Messenger
of Allah, and the Seal of the Prophets: and Allah has full knowledge of all
things. (Qur’an Sura 33:38-40)

The evidence indicates that Muhammad clearly understood that he was required to draw
attention to the failures of the two existing/prior covenant communities which were
embroiled in the affairs of the Arabian Peninsula in a manner that was contrary to their
covenantal obligations and prejudicial to the achievement of harmony and stability in
human affairs, and that in that sense he was the final prophet, or the seal of the prophets,
confirming messages that had already been delivered. He also understood himself to be a
partner with the prophets of the twin covenant communities of Judaism and Christianity,

but no more than a partner.

Muhammad was very conscious of his own humanity and fallibility, and his focus was
anchored securely to the worship of God. He absolutely rejected any suggestion of
divinity, superiority over earlier prophets, or entitlement to adoration or worship. He
resisted pressure to establish an additional or breakaway religious sect or community until
he realized that he was being belittled by Jewish and Christian leaders who had not
understood the nature of his call, were resisting every suggestion for reform of their
teaching and their practices, and were quite unable to consider reassessing their theology in
isolation because of their developed self-understanding. It was only then that, yielding to
the prevailing circumstances, he raised another community of faith in order to put into

effect the divine command that he had received.

Muhammad developed different worship procedures and changed the direction of prayer
from Jerusalem to Mecca. The embryonic Muslim community accepted the challenge
under a Covenant of Trust (Amanah). The Qur’an recognizes each of the Mosaic, Christian
and Universal Covenants as ongoing and valid, but asserts that sections of both the Jewish
and Christian communities had breached their specific covenants. However they were, and

still are, subject to judgement accordingly.

And We sent Noah and Abraham, and established in their line Prophethood
and Revelation: and some of them were on right guidance. But many of
them became rebellious transgressors. Then, in their wake, We followed
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them up with (others of) Our apostles: We sent after them Jesus the son of
Mary, and bestowed on him the Gospel; and We ordained in the hearts of
those who followed him Compassion and Mercy. (Qur’an Sura 57:26-27)

(Both) the Jews and the Christians say: "We are sons of Allah, and his
beloved." Say: "Why then doth He punish you for your sins? Nay, ye are
but men,- of the men he hath created: He forgiveth whom He pleaseth, and
He punisheth whom He pleaseth: and to Allah belongeth the dominion of
the heavens and the earth, and all that is between: and unto Him is the final
goal (of all)" (Qur’an Sura 5:18)**"

The Qur’an also recognizes that the scriptures of all three Abrahamic faiths validly
comprise ‘The Book,” but maintains that access to Paradise and salvation is not limited to
their adherents. It is for all who live according to God’s will, even if they are of a
community outside the ‘People of the Book’ and an apostle has not yet reached them to
give warning. The following passage shows remarkable coincidence with the teaching of

the much-maligned Pelagius. (p. 200.)

Every man's fate We have fastened on his own neck: On the Day of
Judgment We shall bring out for him a scroll, which he will see spread
open. (It will be said to him:) "Read thine (own) record: Sufficient is thy
soul this day to make out an account against thee." Who receiveth
guidance, receiveth it for his own benefit: who goeth astray doth so to his
own loss: No bearer of burdens can bear the burden of another: nor would
We visit with Our Wrath until We had sent an apostle (to give warning).
(Qur’an Sura 17:13-15)

If any do deeds of righteousness,- be they male or female - and have faith,
they will enter Heaven, and not the least injustice will be done to them.
Who can be better in religion than one who submits his whole self to Allah,
does good, and follows the way of Abraham the true in Faith? For Allah did
take Abraham for a friend. (Qur’an Sura 4:124-125)**

According to the Qur’an, Sinai did not abrogate either the Abrahamic Covenant which
continues to bind all descendants through Ishmael to Muhammad as the ‘Seal of the
Prophets’, or the universal covenant that relates to all living creatures, not only humanity.
It is of special significance that the Jews are declared to be still part of the Divine plan,
subject to covenant. This totally contradicts the notion of Supersession, and therein is an

important aspect of the prophecy of the Night Journey. (See Chapter Six.)

243 See also Sura 4:171-172; 19:30-31,34,36-39

244 For additional references to the teaching that judgement and salvation are dependent upon one’s conduct
and not upon whether one has been exposed to one of the three religions of The Book, see: the Qur’an
Sura 5:119-120; 21:35,47; 36:51,53-57.
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These circumstances highlight the fundamental purpose behind the divine command to
Muhammad and also establish why there is a very heavy emphasis in the Qur’an the nature
of personal response and obligation, judgement and retribution.  This emphasis is
encapsulated in four of the eight pre-requisites (sharts) of faith (Imam): acting in obedience
to Allah’s commands; refraining from acts that Allah has forbidden; having anxiety to gain
Allah’s mercy, and fearing Allah’s chastisement.**> While Islam teaches complete
submission to God’s will, it is not in the sense of obedience to every canon law and the
authority of the clergy, but with complete free will to choose between acting in accord with

God’s will and rejecting that path. Ibn Ahmad Lebbai explains it thus:

Allah has granted us knowledge of many things but He has not granted us
knowledge of the future. The knowledge he has granted us is that we
should carry out all His Commands and refrain from doing those acts that
He has forbidden. It is therefore up to us to act according to this

knowledge, and not to delve into matters of which we have no
knowledge.**

The conclusion can be drawn that there would not have been a call/command to
Muhammad if the church had understood these matters, honoured God and its obligations,
and had not acted in the manner of the Hasmonean household and proselytized with dual
contemptible practices. First, community absorption by cultural syncretism, and second, by
forced mass conversions using the full force of imperial armies as brutal as any that
preceded the call to Abraham. A further conclusion is that in different circumstances the
church would have been left supported, encouraged and unhindered in carrying out its
obligations under covenant. The mechanism of divine intervention in humanity’s affairs,
and in particular in the manner of changing or adding to leadership in the covenantal task,
had not changed: Abraham — Moses — Jesus — Muhammad. Questions for which there
were no obvious answers were whether the three Abrahamic faith communities would
realize that they were bound in partnership under covenant, how long such realization

might take, and how traumatic it might be.

The concept of trusteeship (al-amanah) is basic to Islam. It binds Muslims under covenant
to constantly remember that God, the holder of absolute authority, reposes trust in all

humanity, not only Muslims.

245 Sayyid Muhammad Ibn Ahmad Lebbai, 4 Compendium of Muslim Theology and Jurisprudence, trans.
Saifuddin J. Aniff-Doray, Second ed. (Kuala Lumpur: A.S. Noordeen, 1999). p. 22.

246 Tbid. p. 16.
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Allah doth command you to render back your Trusts to those to whom they

are due; And when ye judge between man and man, that ye judge with

justice: Verily how excellent is the teaching which He giveth you! For Allah

is He Who heareth and seeth all things. (Qur’an 4:58)**/
The Covenant of Trust is accepted in a relationship of Khalifa: engaged surrender to the
divine as a trustee or vice-regent, Khalifat-Allah, in consciousness of one’s servantship in
fulfilling obligations. It requires that priority be given to the worship of God, to justice

and charity to neighbours as a guide for other communities to do likewise, and to taking

seriously the protection of the totality of creation.

Allah has promised, to those among you who believe and work righteous
deeds, that He will, of a surety, grant them in the land, inheritance (of
power), as He granted it to those before them; that He will establish in
authority their religion - the one which He has chosen for them; and that He
will change (their state), after the fear in which they (lived), to one of
security and peace: 'They will worship Me (alone) and not associate aught
with Me. 'If any do reject Faith after this, they are rebellious and wicked.
(Qur’an 24:55)

According to Doi ***

the fundamental human rights of man in Shari’ah rest on the premise
that man is the Khalifa of Allah on earth and hence the centre of the universe, and this
binds every person to recognize the human rights of every other person on the basis of the
principles of the Qur’an. However Khalifa is no more a guarantee that a believer will
behave as God requires than are either circumcision or baptism. Nor does it guarantee a
place in paradise. One’s actual conduct, not just the acknowledgment of obligations,

determines both judgement and salvation. Reinforcing the obligation of trusteeship now

. . 249
imposed under Qur’anic covenant, Enayat cites™ ~—

We did indeed offer the Trust to the Heavens and the Earth and the
Mountains; but they refused to undertake it, being afraid thereof: but man
undertook it;- He was indeed unjust and foolish;- (With the result) that
Allah has to punish the Hypocrites, men and women, and the Unbelievers,
men and women, and Allah turns in Mercy to the Believers, men and
women: for Allah is Oft-Forgiving, Most Merciful. (Qur’an S.33 A.72-73)

Quite dramatically, with little warning, and certainly unexpectedly, the world found itself

with three competing Abrahamic communities of faith. Each was bound under covenant

247 See also Qur’an 2:284; 2:283; Qur’an 2:286.

248'Abdur Rahman I Doi, Shari'ah: The Islamic Law, First ed. (Kuala Lumpur: A.S. Noordeen, 1984;
reprint, Sixth Print 2002). pp.422.

249 Hamid Enayat, Modern Islamic Political Thought (Kuala Lumpur: Islamic Book Trust, 2001). p.37.
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with essentially the same responsibility as it unknowingly approached the challenges of
population growth and technological development. There had been one faith for a few
hundred years from the moment of the divine command to Abraham until the delivery of
the Law and the Covenant of Sinai established Judaism as a separate and distinct faith.
Certainly the primary Faith of Abraham, or Yahwism, continued to exist among the
communities of the bulk of Abraham’s descendants for some time, scattered through the
Eastern Mediterranean and the Arabian Peninsula. However there are no substantive
records from which we can trace their course, describe their activities, confirm their belief,
or ascertain how long they maintained the faith of Yahwism as they interacted with

successive waves of invaders for two and a half thousand years.

Then Christianity was established and there were three Abrahamic faiths: two active,
Judaism and Christianity, and one, The Yahwism of Abraham, perhaps latent. Finally
Islam was called into being. If it can be determined that any communities were still faithful
to Abraham’s Yahwism at that time, it would be correct to say that Islam became the
fourth contemporary Abrahamic faith. If not, it is probably correct to say that it became
the third active Abrahamic faith. However, in view of the Qur’anic reference to Abraham
and Ishmael visiting Mecca together and building the Ka’ba, (S. 2 A.125-127), whether or
not the historicity of the Meccan event can be established, it is appropriate to consider that
upon the call to the Prophet Muhammad, Yahwism, as the Faith of Abraham, was
subsumed into Islam. From that point there were three Abrahamic faith communities who
should have each been able to reflect on and understand the situation and to appreciate that

they were required to work in partnership.

The Byzantine Empire struggled to survive against the dynamic expansion of its new
neighbour, the Arab Caliphate, and the emperor was one of the few people who recognized
that Islam had been called as a challenge to certain aspects of the church’s theology and
practices. The dominant stream of the church, in Rome, could only think in terms of
threat, and took steps to break its dependence on Byzantium and, with the aid of Pippin,
Boniface and Charles, it reinforced its control over all Christian structures and activities
within its reach®’, Christianized northern Europe by the sword in a manner that made the
Hasmonean Monarchy seem almost angelic, and finally re-established the Holy Roman

Empire in 800.

2501an R. Fry, Trouble in the Triangle: Christians, Jews and Muslims in Conflict, 2 vols., vol. 1 (Fitzroy:
Compton Arch, 2000/1). documents the circumstances at some length.



Chapter Five

The third epoch: an extended network,

and a new kind of war

1. Introduction

This chapter introduces a new kind of war and examines changes in the understanding of
the relationship between humanity and God, and the nature of covenant, as the church
struggled to retain a position of pre-eminence through the proclamation of a series of

declarations and papal bulls, notably Dictatus Papae and Romanus Pontifex.

The Christian church was the first institutional religion which sought to take advantage of
its association with an empire to proselytize. In contrast the expansionist program of

Islam was specifically to introduce religious reform.
2. Two and a half thousand years of revelation

The changing emphasis in the understanding of covenant during the first and second

epochs and the early phase of the third epoch can be summarized as follows.

The first ten to fifteen generations of Abraham’s descendants understood that the covenant
by which they were bound assured them of communal security and the status of a blessing
for all humanity in return for obedience and acceptance of certain obligations. They were
not expecting eternal salvation. That concept was not mentioned as an aspect of life or of

the Abrahamic covenant.

The Mosaic covenant delineated a specific section of the Abrahamic community that was
to be directly responsible for maintaining a separate identity, the worship of God, and
exemplary conduct under a pattern of law that was more rigidly defined, and, in return, it
was to be the beneficiary of the security clause. Then, progressively, in the light of
experience, and the faith and perception of a number of prophets, a more comprehensive
understanding of the universality of God’s love and covenant was revealed. The emphasis
shifted gradually to include personal as well as communal-corporate privilege, obligation
and judgement, but with little consideration of post-mortal circumstances. However, with

population growth and interaction with neighbouring communities, much of that message
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was lost. A clear communal understanding of the covenant faded, with a drift from

commitment to gross abuse of covenant.

The ministries of John the Baptist and Jesus placed a new emphasis on the personal
relationship with God concurrent with the communal-corporate relationship. A heavy
emphasis on personal conduct replaced religious observance, authority and power. God’s
love and salvation in an ongoing post-mortal relationship became an inspiration, and divine
judgement was seen to be tempered by the opportunity for repentance and forgiveness.
Unfortunately much of that message was also not understood, and in an evangelical push
for communal expansion, the new understanding of covenant was widely abused. The shift
away from rigid religious observance was reversed; clerical authority and power were
increased and linked to military excesses; clerical authority was abused, and the personal
relationship was also misinterpreted as a case for privilege, selfishness and lack of regard

for others.

The revelation of the Qur’an brought another change in emphasis: a corrective. Without
undoing the personal relationship and the understanding of universal divine love, it re-
focussed the emphasis in the covenantal relationship onto constant awareness of God’s
presence, trusteeship, obligation, justice, charity and judgement — being deprived of a
loving, ongoing and post-mortal relationship with God as a consequence of one’s conduct.
It is a simple message focussing attention on continuing recognition of the relationship that

each covenanted community enjoyed with God.

That message was that one God is to be recognized, worshipped and obeyed on the basis
of the Law and the Gospel, the certainty of Divine Judgment on the basis of personal
conduct, and acceptance of the validity of several prior covenants, viz. Noah, Abraham,
Moses and Jesus. However, that revelation was not readily or widely recognized in Mecca,
Constantinople or Rome, and the expectation of ready acceptance of the simple message of

Islam was soon frustrated.
3. Potent mix: religious fervour and nationalism — again

The region of the Arabian Peninsula had a history of successive imperial conquests, abuse
and ethnic fragmentation of the communities, trading success and economic disaster, and
of being swept by every religious belief from North Africa to Persia and Europe. It was in

need of a burst of nationalism and leadership that might provide meaningful nationhood. It
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was therefore ready for effective and charismatic leadership, but it was not Muhammad’s
aim to assume such a role. He simply responded, reluctantly, to a call on the basis that
there was a need for the religious corruption within his community to be cleaned out, and a

small group of followers who understood his message gathered around him.

After initial rejection and skirmishes, notably the Battle of Badr in 624 , Islam gained a
foothold in Medina and Mecca by brute force, and religious fervour carried a number of
major victories which generated fear within the church of the loss of its imperial power
base. The Jewish community suffered at first for rebuffing Muhammad, intriguing with his
enemies and planning to attack him from the rear. The reprisal began with the destruction
and expulsion of two villages at Medina, in 625, and was completed with the annihilation
of a third, by execution, in 627, in a manner reminiscent of the slaughter of their apostate
relatives, the Midianites, by the Hebrews under Moses about one thousand eight hundred

. 251
years earlier,

Then, in 629, after having rebuffed a message from the Prophet, Emperor Heraclius acted
in league with the church and returned the ‘True Cross’ to Jerusalem, was trounced at the
River Yarmuk by Khalid’s Arab army,**”and Islam’s prestige and influence soared. Khalid
recruited the large armies needed for assaults on Syria, Damascus and Jerusalem. Persian
resistance had already crumbled, Byzantium was in disarray, and an era of leadership and

control by the Caliphates was dawning.

Following Muhammad’s death in 632 the leadership group around the Prophet of Islam
was just as divided over issues of leadership succession and theology as Jesus’ disciples
had been, but whereas the disciples only had fledgling belief to work with, the Prophet’s
successors had highly motivated armies at their command. The religious basis for military
campaigns was largely subsumed in the wave of Arab nationalism which had resulted from
the long periods of imperial adventures by the surrounding powers and which Muhammad
had already used to pursue his cause. Because of that Islam has long been criticized on two

grounds.

251 Von Grunebaum, Classical Islam. p. 36.

W. Montgomery Watt, Muhammad: Prophet and Statesman, First Paperback 1964 ed. (London: Oxford
University Press, 1969; reprint, Second Reprint). Watt discusses the circumstances of the execution of the
Jews at some length. See: Numbers 31:7-10

252 H. G. Wells, The Outline of History, Third Revision: Raymond Postgate ed. (London: Cassell and
Company Ltd, 1951). p. 610.
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First: that the Qur’an has no religious credibility because of historical errors and
misquotations from the Bible and other sources and was therefore not a legitimate cause
for the establishment of a religious community.*>® Its critics failed to recognize that it was
to be a vehicle for reform, to clarify the nature of covenant, to warn Christians and Jews
that they had failed to honour obligations under covenant, and to reinforce the notion that
divine judgement was pending for those who failed to correct their errors. Comparison
were made on that basis, that both Hebrew and New Testament texts were correct and that

Qur’anic history was therefore false and lacked historical consistency.

Second: that some passages of the Qur’an were inspired by the Prophet’s need for tactics to
win wars of expansion rather than by angelic visitations, and that in turn these passages
enabled some of the victories of the Arab nationalists-cum-Muslims and therefore it was an

improper base on which to build a religious community.***

4. The Night Journey

Sura 17 of the Qur’an, A/l-Israa, is critical to an understanding of subsequent
developments. It was criticised on the basis that it resulted from the Night Journey, a
visionary experience of the Isra and Mi'raj in March 621, the year before the Hijra.
Extended hadith based on discussions between Muhammad and his colleagues explain the
vision on which that Sura is based and describe a journey by the prophet in company with
the angel Gabriel “from the Sacred Temple (of Mecca) to the Farther Temple (of
Jerusalem).”* The hadith include a great deal of detail about preparation for the journey
and meetings with Jesus, the prophets, Moses, Abraham, other figures of Jewish history,
and God, and it is impossible to be certain where the vision as dictated by Muhammad, his

discussions with his colleagues and later myths begin and end. Many Muslims do not

253 Answering Islam Anonymous, "Historical Errors of the Qur'an,"(2009), http://www.answering-
islam.org/BehindVeil/btv7.html.

Joseph Smith, "The Qur'an; Apologetic Paper (Joseph Smith) - May 1995," The Muslim-Christian
Debate Website(1995), http://debate.org.uk/topics/history/quran.htm. Accessed June 23,, 2010

254 Mark Hartwig, "Spread by the Sword?,"(2009), http://www.answering-
islam.org/Terrorism/by_the sword.html.

James M. Arlandson, "Islamic Martyrdom? What a bargain! The Economy of Death in the
Quran,"(2009), http://www.answering-islam.org/Authors/Arlandson/death_economy.htm. Accessed June
23,2010.

255 Arthur Jeffery, ed. Islam: Muhammad and His Religion (Indianapolis: The Boobs-Merrill Company,
1958; reprint, 6th printing). pp. 35-46 Citing al-Baghawi’s compendium of Traditions, Masbaih as-
Sunna (Khairiyya edition; Cairo, A.H. 1318=1900A.D.)
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regard the incident as a vision but as literal history. Within the church this has distracted
scholars from assessing the meaning of the episode, but it should be considered in the same
light as other supernatural events such as the appearance of Moses and Elijah with Jesus in
the Transfiguration (Mark 9:2-8), Jesus’ appearances to the disciples in locked rooms in

Jerusalem (John 20:19-29) or the events of Pentecost (Acts 2:1-36).

In prophetic form, the passage of the Night Journey indicated very specifically that if the
Jewish community were to transgress against their neighbours again they would again
suffer divine retribution. It has two critical sections. One sets out Qur’anic understanding
of the nature of divine judgement. Individual judgement is a matter purely between each
individual and God; it is based on personal conduct; it is absolute, and there is no room for
intervention. Communal judgement, however, is a measured divine determination based
on the response by the community at large if those who are derelict do not change their

ways after due warning.

Every man's fate We have fastened on his own neck: On the Day of
Judgment We shall bring out for him a scroll, which he will see spread
open. (It will be said to him:) "Read thine (own) record: Sufficient is thy
soul this day to make out an account against thee." Who receiveth guidance,
receiveth it for his own benefit: who goeth astray doth so to his own loss:
No bearer of burdens can bear the burden of another: nor would We visit
with Our Wrath until We had sent an apostle (to give warning). When We
decide to destroy a population, We (first) send a definite order to those
among them who are given the good things of this life and yet transgress; so
that the word is proved true against them: then (it is) We destroy them
utterly. How many generations have We destroyed after Noah? and enough
is thy Lord to note and see the sins of His servants. (S.17 A.13-17)

The other section deals explicitly with the future of the Jewish community. It is a prophetic
pronouncement on the fate of the Jewish community in the event that the community, as a

whole, were to ‘return to mischief” or again transgress against its neighbours.

We gave Moses the Book, and made it a Guide to the Children of Israel,
(commanding): "Take not other than Me as Disposer of (your) affairs." O ye
that are sprung from those whom We carried (in the Ark) with Noah! Verily
he was a devotee most grateful. And We gave (Clear) Warning to the
Children of Israel in the Book, *°® [And we decreed for the Children of

256 My principal source for textual quotations is the English translation of the Qur’an by Abdullah Yusuf
Ali, 1985, IFTA. However, for convenience in copying, I have used the original translation available
through the online service of Dr. Stephen Wright’s Wright House Library, at http://www.wright-
house.com/religions/islam/Quran.html Very few discrepancies have been identified, but in this case the
difference in translation is significant. I have therefore placed the IFTA translation at appropriate points
in [parenthesis]. Accessed July 15, 2009
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Israel in the Book] that twice would they do mischief on the earth and be
elated with mighty arrogance (and twice would they be punished)! When
the first of the warnings came to pass, We sent against you Our servants
given to terrible warfare: They entered the very inmost parts of your homes;
and it was a warning (completely) fulfilled. Then did We grant you the
Return as against them [Victory over them]: We gave you increase in
resources and sons, and made you the more numerous in man-power. If ye
did well, ye did well for yourselves; if ye did evil, (ye did it) against
yourselves. So when the second of the warnings came to pass, (We
permitted your enemies) to disfigure your faces, and to enter your Temple
as they had entered it before, and to visit with destruction all that fell into
their power. It may be that your Lord may (yet) show Mercy unto you; but
if ye revert (to your sins), We shall revert (to Our punishments): And we
have made Hell a prison for those who reject (all Faith) ... (S. 17 A. 2-10)

That Night Journey prophecy is consistent with the Hebrew understanding that divine
justice, or retribution for breach of covenant may be administered through retaliatory
action by a body or a community that has been wronged, and possibly at some distance and
at a later date. The church rejected the validity of the Qur’an, but it was quite ready to see
that passage as support for its efforts to suppress the Jewish communities in the Diaspora
during the Inquisitions. The Night Journey also complements the interpretation of the

following passage.

Permission (to take up arms) is hereby given to those who are attacked,
because they have been wronged. Allah has power to grant them victory:
those who have been unjustly driven from their homes, only because they
said: ‘Our Lord is Allah.” Had Allah not repelled some men by the might of
others, the monasteries and churches, the synagogues and mosques in which
Allah’s name is frequently remembered, would have been utterly destroyed.
But whoever helps Allah shall be helped by Him. Allah is truly Powerful
and Mighty: (He will assuredly help) those who, once made masters in the
lands, will attend to their prayers and pay the alms-tax, enjoin justice and
forbid evil. Allah controls the destiny of all things. [S. 22 A. 39-41]

That passage, referring to the divine defence of places of worship of each of Christianity,
Judaism and Islam, confirms that Muhammad’s mission and personal intention was not to
supplant one or both of his partners in Abrahamic faith. They were to complement the
partner faiths and to clarify or draw their attention to aspects of covenantal theology which
they had rejected or neglected, and practices and conduct which subverted or reduced their
capacity and their ability to act in accordance with divine will and to fulfil the purposes for
which they were established. The Prophet’s supreme confidence in the absolute,
unqualified and unqualifiable supremacy of God and God’s ultimate control of all things is

illustrated by the final sentence of that passage: “Allah controls the destiny of all things.”
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The first section of the passage was well understood in Constantinople where the Patriarch
related it to Qur’anic condemnation of iconography and Maryology, both of which were
widely practiced in the East, but it was rejected in Rome as heavy-handed judgementalism
in contrast to the personal salvation offered under the church’s authority through its
sacraments. The second section was not understood, except as support for the church’s
oppression of Jews, and it was neglected, pending recognition of its significance in a later

epoch.
5. Division in Islam

The power of its final message, that Allah controls the destiny of all things in a relationship
of Khalifat-Allah, engaged surrender, was not sufficient to prevent division. The divisions
and internecine struggles which wracked Dar al-islam during the three centuries from the
Hijra to the settling of Orthodox Sunni belief involved the same basic issues as the crisis of
the Hasmonean Kingdom for the Jewish community, the church’s era of heresy hunting,
the Christianization of Scandinavia and Northern Europe, and the 16™ cent. reformation
within the church. They were tribal succession and power struggles; the authority of Holy
Scripture and the status of the person leading the religious community; incarnation; and the
basis on which to carry out the fundamental covenantal obligation to enable all humanity

to understand its relationship with God.

The tribal succession crisis began immediately on the Prophet’s death, and centred on
whether he had nominated a successor or a process to determine succession, and if not, the
process that should be adopted and the character of the persons being considered. In
circumstances of uncertainty, Abi Bakr, who Muhammad had asked to represent him at
prayers during his illness, was appointed caliph. Two years later, on his deathbed, Abi
Bakr nominated as his successor ‘Umar ibn al-Khattab whose ten-year rule is regarded as
the greatest of his time.””’ When ‘Umar was murdered by a vengeful slave the elective
committee of six people, all from one ethnic group, agreed to appoint one of their

members, a son-in-law of the Prophet, ‘Uthman ibn ‘Affan.

‘Uthman was soon accused of nepotism and misrule, and incurred the wrath of one stream
of believers, the Kharijites, who said a profession of faith was not enough to make a person

a Muslim; righteousness and good works were necessary; and the community could only

27 Von Grunebaum, Classical Islam. p. 55.
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be led by one who was pious and righteous. In addition, and contrary to the majority view
and practice, the Kharijites interpreted the Qur'anic command to enjoin good and forbid
evil to mean the implementation of their beliefs by means of the sword, and that it was
acceptable to overthrow a ruler whose conduct fell short of these ideals.””® ‘Uthman
deepened the animosity towards him in 653 when he ordered that all revelations received
by the Prophet were to be collected and put in order by a commission, that those not
authorized were to be destroyed, no other versions were to be used, and interpretation of
Qur’anic law was strictly a matter for the appointed leadership. He was accused of
abusing sovereign power to impose moral absolutism and to stifle tribal autonomy.
Territorial disputes broke out, his opponents laid siege to Medina, and he was assassinated

in 656.%°

The people of Medina immediately called on Ali, the Prophet’s remaining cousin and son-
in-law, to accept the office of caliph. He did so against rebellious opposition from the
Prophet’s wife ‘A’isha, a daughter of Abli Bakr, and an Ummayad leader, Mu’awiyya.
Two years later he made an error of judgement, in the eyes of the Kharijites, in accepting
human arbitration instead of imposing Qur’anic principles by force in negotiations for
territorial adoption of Islam. When the Kharijites withheld their support Ali’s loyal forces
turned against them, slaughtering four thousand Kharijites. When a Kharijite assassinated
Ali in 661 the succession struggle continued. When Mu’awiyya outmanoeuvred Ali’s sons
to gain the caliphate they remained silent, hoping to regain the office on his death. They
did not. It went to his son. In a subsequent rebellion one of Ali’s sons, al-Husayn, his
family and seventy followers were massacred, triggering a schism which was theological
as well as tribal. The Party of Ali, ShT’at ‘Al1, was established, permanently dividing dar
al-islam and resulting in a series of disputes over theology and authority, and ongoing

struggles for control of the caliphate.?®

The primary Shi’a claim was that the Imamate (dual religious and political leadership)
should have gone to Ali and his descendants by divine right and on the basis that the Imam
is both the political and religious leader of Dar al-islam; infallible in doctrinal

pronouncements, free of sin, and with unique spiritual status enabling him to mediate

238 Bulend Shanay, "Kharijiyyah Islam," in Philtar Religion: Overview of World Religions, ed. Elliott Shaw
(Carlisle: University of Cumbria, 1998).

2% Von Grunebaum, Classical Islam. p. 59.

%0 Bulend Shanay, "Shi'a Islam - Doctrines and History," in Philtar Religion: Overview of World Religions,
ed. Elliott Shaw (Carlisle: University of Cumbria, 1998). p. 1.
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between the human world and the invisible world.?®' This claim, which is rejected by main
stream Sunni Islam, is noteworthy because of the similarity between it and claims
subsequently made for the papacy by Pope Gregory VII in Dictatus Papae three centuries
later, (p. 190).

On other theological grounds the Shi’at ‘Alr gradually diverted further from the main
stream Muslim community which became known as Sunni. Shi’ism splintered over time
into a number of streams, usually on the basis of succession disputes and which imam each
community considered to be the final valid office holder, and those divisions are a

significant factor in the current crises in the Middle East.
6. Differing battle strategies

The criticism of the armies of Islam during its first two hundred years became a major
matter of condemnation, disputation and fear mongering by the Church of Rome as it
sought to avoid discussion of theological abuse and disputes which had resulted in the
Divine call to Muhammad and the challenge to the church. Both faiths claimed to be
acting in accord with covenantal commitments and to be developing theocratic states.**
Muhammad had drawn up quite precise rules for the conduct of wars of religious
conversion and the treatment of subdued communities. He imposed taxes on those who
chose not to convert, and entered into treaties with Nestorians whose teachings were closer
to Islam, and for special protection of their places of worship. Compulsion to convert was
not imposed, and for the first generation after occupation the number of converts to Islam

was low. 2

The policy was so flexible that when Arabs temporarily occupied the Khazar Khanate,
north of the Caucasus and the Caspian and Black Seas, in 737, in circumstances that are

not clear, a vassalage was not imposed. The Arab armies soon withdrew, and the Khan,

21 “Shi'a Islam - Origins," in Philtar Religion: Overview of World Religions, ed. Elliott Shaw

(Carlisle: University of Cumbria, 1998). p. 1.

262 Hartwig 2009, notes that given the history of Western-Islamic relationships, it’s not surprising that the
Arabic word jihad has long had an ominous ring. In the century immediately following the death of
Muhammad (632), Muslim forces conquered lands stretching from the borders of China and India to
Spain’s Atlantic coast.

263 Von Grunebaum, Classical Islam. pp. 45-46, 64. The author provides various illustrations of this policy.
Concerning Tabuk, Northern Arabia, 630, he writes: “without any fighting ... the Christian settlements
ensured for themselves the protection of the Prophet and free exercise of their religion by undertaking to
pay an annual tribute (and a Jewish settlement handed over weapons as well); the agreements created an
important precedent.”
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having regained independence and the opportunity to consider each of the Abrahamic
faiths, chose to adopt Judaism. In doing so at a time of widespread religious instability and
intolerance he strengthened the Jewish community significantly. According to Rachel
Rosen,”** Jewish refugees from the Byzantium, Persia and Mesopotamia regions, fleeing
from persecution by Christians, settled in the Kingdom, integrated into the society and
married Khazar inhabitants. Khazars from royal families converted to Judaism, and others

soon followed, with some adopting Hebrew as their official written system.

At that time, the Byzantine emperor, Leo III, decided Muslim opposition to icons was
legitimate, and imposed a policy of iconoclasm. No such policy was permitted in the West,
and relations between the two regions were undermined. Pope Gregory III sought the
services of an English monk, Boniface, who converted the Lombards to Catholicism,
achieved a settlement with the Franks, and thus recovered the strength of the papacy in
France after its overthrow by the Arians. He was then able to pursue his policy of
conversions to Christianity: peace by baptism, or death. Under the papal decree,
Capitulatio de partibus Saxoniae, 4,500 people were slaughtered in one day in an exercise
that make the Hasmonean abuse of covenant by enforced circumcision seem of little
import. For his services, and to undermine the Byzantine emperor, Charlemagne was
crowned Holy Roman Emperor, he extended that policy to Scandinavia, and the Vatican
had achieved its version of a theocratic state. The far-sighted Swedish Merchants Guild

moved first, and invited him to send some missionaries and to leave his swords sheathed.
7. Threads of covenant and two (attempted) theocracies

Two centuries after the birth of Islam, c. 820, two massive religious systems faced each
other across the Bosphorus — jockeying for position and authority beyond their immediate
sphere of influence and both claiming a mandate under covenant to bring all humanity into
a proper relationship with God in circumstances of harmony and stability: the Holy Roman

Empire and the Muslim Caliphate.

However neither the church nor Islam had a clear vision of how to fulfil its obligations
under covenant. Islam was reluctantly facing the reality that expansion by military

conquest might no longer be feasible or desirable. The church, having lost a great deal of

264 Rachel Rosen, "The Virtual Jewish History Tour: Ukraine," American-Israeli Cooperative Enterprise,
http://www jewishvirtuallibrary.org/jsource/vjw/ukraine.html. Retrieved 20/02/2012.
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territory and a great number of people to Islam was more determined than ever that
recovery and expansion was to be by military means, and it was again adapting and
exaggerating the tactics of the Hasmonean Kingdom with absolute disregard for any
considerations of covenant. Whatever sense of partnership the Prophet of Islam had sought

to engender was lost. Islam and Christianity were competitors.

From the church’s point of view the third and senior partner, Judaism, still had a presence
but it was a matter of scorn and partly submerged in the power struggle, held down by the
church at every opportunity. In 825 the Muslim rulers of Babylonia withdrew their
recognition of the exilarch as the sole authority to speak on behalf of the Jewish
community because of Christian disputation.”® In fact measures taken progressively by the

Rabbinate had strengthened its community’s position in the Diaspora somewhat.

It may be argued that the Caliphate lost the initiative and the opportunity to expand the
empire of Islam by allowing the Khazar Khan’s decision to adopt Judaism and providing
an opportunity for the small scattered nation state to expand. However, as well as resulting
largely from its military insecurity at the time, the caliphate’s decision illustrates the
difference between Muhammad and his followers and the papacy in their understanding of
covenantal obligations and their war aims. From Rome’s or Byzantium’s perspectives it
might be possible to eliminate the khanate with the aid of divine intervention or a military
alliance. It was, but the eventual destruction of the khanate due to the church’s

intervention, actually helped strengthen the Jewish community.
8. Judaism: strengthening a sustainable base for the future

Concurrent with reforms introduced by Benedict at Cluny during the 10™ cent., teams of
scribes and Torah scholars, the Masoretes, based mainly in Palestine in the cities
of Tiberias and Jerusalem, and in Babylonia, were working to produce a text of the Tanakh
that would be accepted and authorised for use by all Jewish communities throughout the
Diaspora. The need for a standardized text was very real because communities had been
scattered in waves over many centuries and over three continents, taking with them texts
that might not have included the more recent books or editing changes, and because
manuscripts had either originated or been copied and relayed from many scattered regions

with various transcribing changes or errors. Work had begun during the infancy of Islam,

265 Gribetz, Greenstein, and Stein, Timetables. p. 92.
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partly in response to tension and disputes that arose when Muhammad received and reacted
to texts that did not conform to mainstream Jewish belief and was critical of them, or was
ridiculed for accepting hearsay or third party interpretations of scripture. Other factors
included the discord within the Jewish community over the nature of the Talmud which

resulted in the Karaite controversy.
The task was considered complete by the end of the 10™ cent.. 2

The new Eastern European Jewish community in the Khazar Khanate survived for 250
years, until the Khaza Jews suffered the same fate as their co-religionists of earlier times.
In 969, after a 47-year period of religious intrigue between Rome and Constantinople for
control of the church in the Russian Principality there was an extension of forced
Christianization into Eastern Europe, competition for control of trade between Scandinavia
and the Black Sea, and an impetuous attack on the khanate capital by Russian Prince

Sviatoslav.

The first effect of Sviatoslav’s sortie was to bring him into contact with Muslim
settlements and to consolidate his determination not to be absorbed by either of the
Christian forces. He considered adopting Islam as the religion of the principality, and
although he did not do so because of diplomatic intervention from Constantinople, it
gained a substantial following. It was left his son, Vladimir, to sort out the complications
and the principality’s religious affiliation. He adopted Byzantine Christianity, married a
sister of the emperor, invited the Patriarch to send missionaries throughout Russia, and was
left with no option other than a joint military venture with Byzantium to eliminate the

khanate with its mix of Jewish and Muslim influence.?®’

Over the next ten to fifteen years much of the Jewish population was forced out and
deprived of its property as settlers moved in from the Russian principality, Byzantium and

the Caliphate to the south. The number of refugees and their destinations are not known,

266 Theosophy Dictionary Contributors, "Masoretic Text," in Theosophy Dictionary on Masorah, Masoreth
(Stockholm: Global Oneness Community, Times Foundation, 2009).

267The circumstances of the destruction of the Khaza Khanate, and its significance are widely debated.
Sources consulted in this research include:

Richard Pipes, Russia under the Old Regime (Harmondsworth: Penguin/Peregrine, 1977). pp. 35-6,157.
Stephen Neill, 4 History of Christian Missions, ed. Owen Chadwick, First ed., 6 vols., vol. 6, The
Pelican History of the Church (Harmondsworth: Penguin Books Ltd, 1966; reprint, Reprint 1966). p. 89.
Alfred M. Lilienthal, What Price Israel? (Chicago: Henry Regnery Company, 1953). pp. 220-22.
Martin Gilbert, Jewish History Atlas (London: Weidenfeld & Nicolson, 1976). p.26. Roth, History of
the Jews. pp. 158-62.
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and the extent of conversions to Judaism is disputed, allowing no reliable basis for
estimates. Some sources suggest that only the royal family and the government and
commercial elite converted, that the number of refugees was negligible, and that their
descendants cannot possibly be more than twelve percent of the current Ashkenazi

population, and probably less than four percent, but this is disputed.”*®

According to
Roth®® the governing classes had became thoroughly Judaized, their example was
followed by many of the ordinary people so that throughout its golden age the Khazar state
was considered essentially Jewish, but the subsequent redistribution of the population is
obscure. Others suggest possibly the whole population, but in view of the very tolerant
attitude of the Khan and the diversity of the base population, a high level of conversion

appears unlikely. (See previous note, p. 258)

However, whatever the numbers, the main impact of the expulsions was to add to the
Jewish communities in various centres in Europe, including Hungary, Poland, Italy,
Germany and Spain. This influx contributed to rejuvenation that was just beginning,
especially as it is acknowledged that conversion involved mainly the elite, and it added to
the ethnic diversity of the Jewish community which had already been established as a
result of earlier proselytizing and intermarriage in North Africa, Persia, India and China.
Thus the exclusivity of the tribal link between Judaism and Palestine was severed. Just
how real the tribal link had been from the time of Antiochus IV is questionable in view of
the Seleucid Hellenization program, the mass forced conversion by circumcision under the
Hasmonean monarchy, and consistent proselytizing in North Africa and Rome until

Tiberius banned it in 19 CE.

The new situation lifted Judaism beyond the tribal limits which the building of the Temple
at Jerusalem had tended to place on its people’s thinking. It did not need a Messiah to tell
them to go into all the world and preach. The Sages had realized that in 70 CE. Yahweh
was God of all, and the Noahide or Universal Covenant was for all. Judaism encompassed
that message, and through their dispersion people of Jewish faith were enabled to convey it

wherever they went. Jerusalem was more than ever a focal point for faith and a symbol of

268 Kevin Alan Brook, "Tales about Jewish Khazars in the Byzantine Empire Resolve an Old Debate," Los
Muestros: European Sephardic Institute 54(2009).

Nicholas Wade, "In DNA, New Clues to Jewish Roots," New York Times - Science
http://www.palestineremembered.com/Acre/Articles/Story1396.html. Accessed 29 November 2010.
November 29, 2010.

269 Roth, History of the Jews. p. 265.
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hope for the full flowering of the Messianic age. The church’s assumption that without an
ancestral connection between Judaists and Palestine as a homeland Judaism would
disintegrate was undermined. The basis on which Judaism could set about preaching to the
world had been revitalized and it was in real competition with Christianity for believers. It
was a clear illustration of the understanding held by both Jesus and Muhammad that the

Mosaic Covenant had not been abrogated.
9. Liturgy, fires, rebuffs, tantrums, decrees and stabilized texts

The national boundaries and rulers of kingdoms, khanates and principalities in the
Christian north, and caliphates, emirates and sultanates in the Muslim south of Eastern
Europe and the Mediterranean changed from time to time during the tenth and eleventh
centuries. Byzantium was fairly stable, holding Greece and Turkey, adding Armenia and
Bulgaria, and Christians had no trouble in visiting Jerusalem and other places of
pilgrimage in the Fatimid Caliphate — until the church introduced “miraculous” descending
fire liturgies at Easter at the Church of the Holy Sepulchre. On attaining the age of 15 in
1000 CE the young caliph, who had objected to them during his childhood, ordered a stop
to them. The order was ignored, so for several years he ordered random arrests, executions
and destruction of churches. Still no response, so in 1009 he ordered the Holy Sepulchre

and hospice destroyed.””

Pope Sergius, outraged, called for a “Battle of the Lord,” and was ignored. A peace was
signed in 1040 and rebuilding of the church began in 1048. Twenty-three years later, 1071,
the Seljuk Turks, who had absorbed the emirates in 1037 but not the caliphate, swept
through Turkey and relieved the Byzantine Empire of half its territory, captured Jerusalem
and attacked Christians there — as well as forcing the Jewish community to disband and
flee.. Pope Gregory VII assumed office in 1074 and called his princes to rally for the
defence of Eastern Christianity. On being rebuffed too, he had the Vatican draft a
doctrinal justification for a holy war and set out to tighten his personal authority to be able

to order his rally to the church.

270 New World Encyclopedia contributors, "Al-Hakim bi-Amr Allah," New World Encyclopedia,
http://www.newworldencyclopedia.org/entry/Al-Hakim_bi-Amr_Allah?0ldid=915492 (accessed
November 1, 2010)
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He completed his Dictatus Papae in 1075. *"!

It sets out twenty seven points which
Gregory VII sought to impose and which became the basis for Catholic tradition thereafter,
and it relates closely to the Shi’a doctrine of the status of the Imam, but it was, in effect, an
extension of the Athanasian Creed, and whether Gregory VII took note of the Shi’a
doctrine is a matter of speculation. The claims of immediate concern are the non-validity
of any other faith; set the person of the pope above all other humans; set the pope above all
kings and princes with sole authority to appoint and depose kings; placed the pope above
all law, not subject to judgement, and the final arbiter of the law, judgement and penalty;
the Roman church was of divine origin, had never been in error and never would be; the
pope controlled the bishops who controlled the people, and by virtue of office the pope
was undoubtedly a saint. As he drafted that note he would certainly have known that
Rashi’s commentary on the Bible and the Talmud had been in circulation for a few years
and that it was so well accepted that, in due course, it would be taken as a model for

editions of the Talmud in territories he sought to control: France and Germany.

Dictatus Papae has been described as a measure to reform the church and overcome the
corruption which had debased the papacy and the church; that it led to the resolution of the
Investiture Controversy, and that Pope Gregory VII’s actions and policies were justified by
the claim that the pope, in his role as head of the Church, is the vice-regent of God on
earth, so that disobedience to him implies disobedience to God: or, in other words, a
defection from Christianity. He has been credited with putting into effect the reforms
which had been initiated at Cluny by transforming the Christian empire into a model of
two swords ruling a unified Christendom by law in the name of "freedom of the church"
(libertas ecclesiae). His successors were able to throw off their political patrons and
protectors, established the Catholic Church as the superior legal and political authority of
Western Christendom, claim more than a spiritual and sacramental power over its own
affairs, (a spiritual office within the Christian empire), and claim a vast new jurisdiction

with political authority to make and enforce laws for all of Christendom.

271 Pope Gregory VII, "Dictatus Papae, 1090 " in The Internet Medieval Sourcebook, ed. Paul Halsall
(New York: Fordham University / Online Reference Book for Medieval Studies, 1075). Line paragraph
formating removed. The complete document is provided as Appendix S.

The date of promulgation of Dictatus Papae is disputed. Some authorities say 1075, others 1090. See Paul
Halsall, ed. Internet History Sourcebooks Project, Online Reference Book for Medieval Studies (New
York, Fordham University: Fordham Center for Medieval Studies, 2006). , Harold J. Berman, Law and
Revolution: The Formation of the Western Legal Tradition (Cambridge, MA: Harvard University Press,
1983). p. 96. and Tierney, Crisis of Church and State, pp. 59 - 60.
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However some writers interpret Gregory VII’s influence rather differently. Harold
Berman®’? states that Gregory VII turned the reform movement within the church against
the very imperial authority which had led the Cluniac reformers during the tenth and early
eleventh centuries. As a consequence of the period of “papal revolution” which began
about 1050 and focussed on Gregory VII’s Dictatus Papae, a fundamental change took
place in western Europe in the nature of law both as a political institution and as an
intellectual concept during the late eleventh, twelfth, and the early thirteenth centuries.
Law became disembedded. The combination of these two factors, the political and the
intellectual, helped to produce modern Western legal systems, not only as a result of the
implementation of policies and theories of central elites, but also a response to social and

. . .. 2
economic changes "on the ground” and from the influence of religious factors as well.””?

However an examination of theological considerations (above) indicates that these changes
did not occur because of the application of the concepts of the New Covenant. They
occurred because of the interaction between factors which were a consequence of the
contradiction of those concepts. Berman says it was the total upheaval resulting from the
papal revolution that gave birth to the Western legal tradition.””* Moreover Gregory's

aggressive stance did not ensure perpetual papal authority over Europe’s monarchs.

In 1095, twenty years after Dictatus Papae, and only ten years after an unsuccessful
attempt to raise a campaign to recapture Moorish Toledo and Badajoz, Pope Urban II
called for “the servants of God” to drive out the “evil race” of Muslims - claiming the role
of “Pontiff of the whole earth (and) a messenger to reveal the divine will.” He was
responding in part to an appeal by Emperor Alexius I at the Council of Clermont for help
in defending Byzantium against the Seljugs, and partly to the victory in Spain of Yusuf bin
Tashfin, a puritanical Almoravid Muslim from Morocco. Contemptuous of the decadence
of the ruling Muslim courts in Spain, Yusuf had ended their moral and religious laxness

and annulled the excessive privileges they had granted for Christians and Jews.

Claiming that it was “imperative” for “the servants of God” to “make a stand against the
enemy” in response to “the voice of Christ which commands your obedience,” and as an

incentive for princes and paupers alike to join a campaign he announced his offer. “By

272 , Law. p. 94.
273 Ibid. Pp. 85-86.
274 Tbid. p. 520.
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right of the gift of God’s power to me,” he said, an indulgence with remission of all
penances would be granted to those who “took the cross” and lost their lives as martyrs in
battle against the infidels. In addition, whatever lands or properties of the infidels the
Crusaders managed to locate (discover) or seize (possess) would belong, as spoil, to the
Christians who first seized it.*”> The first of nine crusades over two hundred years
(followed by other assorted campaigns spread through the next two centuries) was declared
a success in 1099 with the destruction of Jerusalem and the barbaric massacre of its

population described by the Archbishop of Tyre, thus:

The rest of the (Christian) soldiers roved through the city in search of
wretched survivors who might be hiding in the narrow portals and byways
to escape death. These were dragged out into public view and slain like
sheep. Some formed into bands and broke into houses where they laid
violent hands on the heads of families, on their wives, children and their
entire households. These victims were either put to the sword or dashed
headlong to the ground from some elevated place so that they perished
miserably. Each marauder claimed as his own in perpetuity the particular
house which he had entered, together with all it contained.*’®

Two centuries after Gregory VII’s Dictatus Papae, Pope Boniface VIII tried to reverse the
decline in the church’s influence, to prevent monarchs from taxing church officials without
papal permission, and to control the never ending conflicts between the kings of France
and England by issuing another bull. When both King Philip IV of France and King
Edward I of England rejected it Boniface issued yet another, Unam Sanctam, in 1302. Its
message was very clear: “Now, therefore, we declare, say, determine and pronounce that
for every human creature it is necessary for salvation to be subject to the authority of the
Roman Pontiff.”*”” Philip responded by having the Pope arrested, and he died a few weeks
later. Three years later a French Pope, Clement V, was escorted by the King to Avignon,

France, beginning the so-called "Babylonian Captivity" of the papacy.

It is widely considered that it was Pope Boniface VIII rather than Gregory VII who
determined the power relationship between the church and Europe’s monarchs, and,

according to Witte,””® it was Boniface who propounded a two-swords theory, (Mark 12:13-

275 Régine Pernoud, The Crusaders: The Struggle for the Holy Land - Urban I1: The Pope of the First Crusade (Ft. Collins, CO: Ignatius Press, 1959).

276 Frederick Turner, Beyond geography : the western spirit against the wilderness (New York: Viking
Press, 1980). p.80.

277 J. P. Kirsch, "Unam Sanctam," in The Catholic Encyclopedia (New York: Robert Appleton Co., 1912).

278 John Jr. Witte, "Facts and Fictions about the History of Separation of Church and State," Journal of
Church and State 48, no. 1 (2006).
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17), in which Jesus indicated his understanding of the relationship between commitment to
faith and commitment to civil authority: “Give to the emperor the things that are the

emperor’s, and to God the things that are God’s.” Witte wrote:

(the) late medieval system of church government and law was grounded in

part in the two-swords theory ... that the pope is the vicar of Christ, in
whom Christ has vested his whole authority (which was) symbolized in the
"two swords" discussed in the Bible a spiritual sword and a temporal sword.
Christ had metaphorically handed these two swords to the highest being in
the human world — the pope, the vicar of Christ. *”°

10. A Golden Age lost: stimulus for religious renewal

The Catholic recovery of Spain, the Reconquista, initiated in the 8™ cent., accelerated
under Gregory VII and continued in stages to Las Nevas, 1212; Cordoba, 1236; Seville,
1248; and finally Granada in 1492. Although the Golden Age of Spain had faded from the
end of the 11" cent., several scholars arose within its Muslim and Jewish communities
whose contributions to the development of covenantal understanding were of paramount

importance.

Ibn Rushd (Averroes) a Muslim scholar born in Cordoba, was one of the first secular
thinkers and a ‘spiritual father’ to Western Europe.”® He encouraged the study of
philosophy on the basis that there is no conflict between religion and philosophy, and that
they are different ways of reaching the same truth. This was a challenge to all religions
which relied on revelation as the basis of their determination of all questions, but
especially to Islam, in which there was growing emphasis on acceptance of Shariah law in
determining all matters, and the church, which claimed to be the sole arbiter in matters of
factual truth, and that there could be no debate after it had made a pronouncement on the
basis of faith. He challenged the dominant role of men in Islam, especially in matters of
legal evidence, proposing that women were equal to men in all legal capacities, but that

challenge also applied equally to the church.

Ibn Rushd’s starting point was that the Qur’an and the Law command the study of

philosophy,*®' and his support for the concept that existence precedes essence also drew

279 Ibid.
280Majid Fakhry, Averroes: His Life, Works and Influence. (Oxford: Oneworld Publications, 2001). p. 62.

281 H. Chad Hillier, "Ibn Rushd (Averroes) (1126 - 1198 CE)," in Internet Encyclopedia of Philosophy., ed.
James Fieser and Bradley Dowden (Tennessee Internet Encyclopedia of Philosophy., 2005).
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attention to the relationship between God and all beings, especially humanity, and
therefore the interpretation of personal responsibility within that relationship. His view on
intellect was an even more direct challenge. He proposed that “the human soul is a separate
substance ontologically identical with the active intellect; and when this active intellect is

embodied in an individual human it is the material intellect. ..

Ibn Rushd (1126-1198) and two rabbinical physician-scholar-philosophers, Judah Halevi
(c. 1080-1141), and Moses ben Maimon, (Maimonides, 1135-1204), were near-
contemporaries. Each was affected by the collapse of Muslim imperial unity and religious
tolerance, the accelerating Reconquista, and being overrun by fanatical Almohad Berbers
who suppressed practices which had evolved as a blend of Judaism and Islam.”® Ibn Rushd
was forced to flee to Almeria, on the Mediterranean coast. Halevi left Spain to live in
Israel, but in what circumstances is not clear. The Maimonides family fled first to Almeria

then Fez, Morocco.

Halevi tried to break the philosophical mould which he said had entrapped earlier religious
thinkers, and he defended Judaism the attacks of non-Jewish philosophers and those he
viewed as heretics, especially the Karaites. His most influential work, The Kuzari, was
written as if it was a dialogue between the king of the Khazars and representatives of
various belief systems, the rabbi last. As Halivni explains it, he applied the idea of a God-
given Oral Torah to turn the Karaite criticism of rabbinic Oral Law, being human and
subjective, back upon the Karaites themselves, arguing for the received legacy of the
rabbinic sages. Halivni discusses the works of several other scholars in support of the
Talmudic dual-Torah concept, but an extract from The Kuzari encapsulates the

. 284
discourse.

All thou sayest is convincing, because the Law enjoins that there shall be
'one Torah and one statute.' Should Karaite methods prevail there would be
as many different codes as opinions. Not one individual would remain
constant to one code. For every day he forms new opinions, increases his
knowledge, or meets with someone who refutes him with some argument
and converts him to his views. But whenever we find them agreeing, we
know that they follow the tradition of one or many of their ancestors. In
such a case we should not believe their views, and say: 'How is it that you

282 Ibid.
283 The Almohad were successors to Yusuf’s Almoravid regime (p. 273) and much more fanatical.

284 David Weiss Halivni, Breaking the Tablets: Jewish Theology After the Shoah, ed. Peter Ochs (Lanham:
Rowman & Littlefield, 2007). p. 78.
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agree concerning this regulation, whilst reason allows the word of God to be

interpreted in various ways?' If the answer be that this was the opinion of

Anan, or Benjamin, Saul,, or others, then they admit the authority of

tradition received from people who lived before them, and of the best

tradition, viz. that of the Sages..”®
Maimonides read all three religions, trained as a physician, wrote prolifically, migrated to
Egypt, rose to be personal physician to Saladin, and was the appointed leader of the
country’s Jewish community. He insisted that the entire, essential Law, as practiced by the
rabbinic Jews of his age, had been given to Moses explicitly, partly in written form and
partly in an incorruptible oral tradition, and David Weiss Halivni says that in the context of
his time and his philosophy his desire to assert that the entirety of Jewish law as codified

by the classical sages had been revealed directly by God is easily understandable.**®

Two of Maimonides’ works are most relevant to the evolution of covenantal
understanding. First is the Code of Jewish Law, the Mishneh Torah, written during the
years 1175 to 1185,which he planned as a code to make the study of the enormous and
complex Talmud unnecessary for those who merely wanted to know the law, and which

7

Holtz says was the greatest of the true medieval codes.” Second is the Guide of the

Perplexed, 1195.

The last fourteen volumes of the Mishneh Torah, The Laws of Kings and Their Wars™**
cover Talmudic teaching and comments on the appointment of kings, their responsibility in
war, the future resettlement of Eretz Yisrael, relations between Jews and gentiles, the
Jews’ obligation to teach gentiles the seven key commandments, the re-establishment of
the monarchy, and the future Messianic Age. While Maimonides worked on that, the
Christian Spanish formulated the Law of Teruel which regulated relations between
Christians and Jews and stated (with reference to compensation payments) that “the Jews
are the serfs of the king and the absolute property of the royal treasury”; and Pope
Alexander III and the Third Lateran Council adopted their canon on relations between

Christians and Jews which stated that Jews were prohibited from having Christian servants,

285 Judah Halevi and Hartwig Hirschfeld (trans), "Kitab al Khazari (Kuzari)," Wikimedia Foundation,
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that Christian testimony against Jews was to be accepted in all lawsuits and that Jews who

converted to Christianity were not to be deprived of their possessions.

In this context Maimonides must have been writing with both Pope Leo II’s Holy Roman
Empire and Gregory’s Dictatus Papae in mind, as well as the Talmud, when he wrote that
at some time in the future the Messianic King will arise, renew the dynasty of King David,
return it to its initial sovereignty, build the Temple and gather the dispersed of Israel. He
said that anyone who does not believe in him or does not wait for his coming denies not
only the statements of other prophets but also the Torah and Moses. He then set out a
series of references to the prophets and the Torah to support his contention, beginning very

deliberately with Deuteronomy 30:3—5 which is to the effect that:

God will bring back your captives, have pity on you and gather you once
again from among the peoples where He has scattered you. Had you
wandered to the ends of the heavens God would gather you even from there,
reclaim you and bring you back to the land your fathers’ possessed so that
you in your turn might make it your own, prospering there and increasing
even more than your fathers.**’

Maimonides was confirming that his view coincided with those of Jesus and Muhammad:
neither the Abrahamic nor Mosaic Covenants had been abrogated. The Jewish community
had to wait for an indication that either the imposed divine retribution had run its course or

that God had another task within their designated role for the People Israel.

He said that if a king can demonstrate that he is from the line of David, is learned in the
Torah, observes the commandments, compels all Israel to walk in the way of the Torah,
fights the wars of God, builds the Temple and gathers the dispersed of Israel, then he is
definitely the Messiah. However he added a qualification based on Zephaniah 3:9 and
Daniel 11:35 that if the king did not also improve the entire world by motivating all
nations to serve God together it would show that although he was a proper king of the line

of David, God had caused him to arise “to test the many.” **°

Maimonides put Jesus of Nazareth into that category, more or less comparing him with Bar
Kozibah, saying that he had aspired to be the Messiah and was executed by the court in
line with the prophecy in Daniel 11:14 that “the vulgar among your people shall exalt

themselves in an attempt to fulfil the vision, but they shall stumble.” Then, in a scathing

289 This is a paraphrase of the English Jerusalem translation of Deut. 30:3-5.
290 Eliyahu Touger, ed. Maimonides Mishneh Torah (New York: Moznaim, 1987). p. 234.
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attack on the church for having elevated a false messiah to the status of a unit of a
Trinitarian God, Maimonides asked whether there could be a greater stumbling block than
Christianity. He said that all the prophets spoke of the Messiah as the redeemer of Israel
and its saviour, one who would gather their dispersed and strengthen their observance of
the commandments. Yet the church, which claimed Jesus as Messiah, and of the line of
David, caused the Jews to be slain by the sword, scattered and humbled their remnant
people, altered the Torah and led the majority of the world to err and serve a god other than

the Lord. **!

However Maimonides went on to recognize a constructive role for both Jesus and
Muhammad. “It is not within the power of man to comprehend the intention of the
Creator,” he said, because “His ways are not our ways and His thoughts are not our
thoughts, but ultimately all the deeds of Jesus of Nazareth and that Ishmaelite who arose
after him will only serve to prepare the way for the Messiah’s coming and the
improvement of the whole world by inspiring the nations to serve God together.”*** His
use of the disparaging expression “the Ishmaelite who arose after him” instead of saying
“the Prophet Muhammad” indicates that he was not prepared to acknowledge divine
inspiration in the Prophet’s mission because to do so would mean having to acknowledge,
as Muhammad did, that Jesus of Nazareth was, and is, the Messiah of Hebrew scripture.
However by conceding that they were both serving to prepare the way for the Messiah he
was, in effect, agreeing with the Qur’an that each of Judaism, Christianity and Islam had a

legitimate role in God’s economy.

In the circumstances of his day, either Maimonides was so close to the action that he could
not see or was not prepared to admit that they are each living under, obligated under, and
subject to judgement and retribution under covenant in the same manner as the People
Israel. It had been said by Malachi, c. 450 BCE (chapter three) that Israel would lose its
prophetic capacity and that in due course a new wave of ‘priests’ dedicated to the Mosaic
Covenant would arise. Maimonides was in a remarkably difficult situation. He was
contributing to the evolution of covenantal understanding step by step in exactly the same
manner as his predecessors. He was proving Malachi correct. He was in the same mode as

the major prophets of Hebrew history. With remarkable foresight and understanding of the

291 Ibid. p. 236.
292 Tbid. p. 236.
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interaction of the three faiths he could perceive the next phase of the evolutionary process

and he was providing a platform for his successors to build on.

As the finale to the entire Mishneh Torah, Maimonides added his key assertions. In the
Messianic Age the nature of the world will not change, nor will there be innovations in the
work of creation. The world will continue according to its pattern. The words of the
prophecy in Isaiah 11:6 that the wolf will dwell with the lamb and the leopard will lie
down with the young goat are a metaphor and a parable meaning that Israel will dwell
securely, together with the wicked gentiles, he said. The “wicked gentiles” are described in
Jeremiah 5:6 as a wolf from the wilderness and a leopard which shall stalk their cities.
However Maimonides maintained that they will return to the true faith, that they will no
longer steal or destroy, that they will live at peace with Israel, and that everyone will
understand what has been implied in the parables. The only difference between “the
current age” and the Messianic Era will be the emancipation of the Jews from subjugation
by the gentile kingdoms, he said. Then he added his own “simple interpretation” of the
prophets’ words: the war involving Gog and Magog will take place at the beginning of the
Messianic Age, but before that war a prophet, Elijah, will arise to make Israel upright, to

prepare their hearts to serve God and to establish peace within the world.

Acknowledging that the coming of the Messiah was a matter of controversy, Maimonides
noted that some sages expected Elijah’s coming to precede the coming of the Messiah. He
said that such matters were not defined in the prophets’ words, that the wise men had no
established tradition on them, and that they could not be known definitely until they
occurred. Furthermore the timing and order of the events or their details were not matters
which people should concern themselves over because they are not “among the

fundamental principles of faith” and their study will bring neither fear nor love of God.

He wrote: “Do not presume that in the Messianic Age, the nature of the world will change
or there will be innovations in the work of creation. Rather, the world will continue
according to its pattern.”””> One should simply wait and believe in the general concept, he
said, knowing that the Sages did not yearn for the Messianic Era in order to have dominion
over the world, to rule the gentiles or to have special privileges, but simply to be free to
work within the Torah so that they would merit the world to come. In that era there will be

neither famine nor war, envy or competition, but good will flow in abundance, “the

293 Ibid. p.240, Mishneh Torah chapter 2, para. 1. Mishneh Torah chapter 2, para. 1.
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occupation of the entire world will be solely to know God, ... the Jews will be great sages
and know hidden matters, attaining knowledge of their Creator to the full extent of human
potential, as (Isa. 11:9) states: “The world will be filled with the knowledge of God as the

sea fills the ocean bed’”

In the Guide, Maimonides continued to pursue his passionate belief that the Messianic Age
would not differ materially from his own era but that it would involve a society with moral
and intellectual conduct patterned on, or determined by, humanity’s fuller understanding of
God and God’s absolute righteousness, and that there would therefore be no dictators,

. 294
oppressors or master races: just peace.”’

But he extended his reasoning by describing
Judaism as a rational religion. Controversy had broken out in 1188 around his
interpretation of the resurrection of the soul and the body in his Codex. He had included
belief in resurrection as an article of faith and when he was questioned he referred to
resurrection as the cornerstone of the Torah and said that it must be considered as “the
soul’s return to the body.” This satisfied no one and instead of reducing the level of
controversy it made the situation worse and in some rabbinic circles he was subjected to
scorn and ridicule.”> Then, when he wrote of Judaism as a rational religion, the scorn and
ridicule which greeted his earlier works turned to bitter denunciation and cries of heresy.
Although the progressive intellectuals welcomed the opportunity to develop a rational view

of religion, the Jewish conservatives attacked him with vigour.**®

Christians joined the debate and argument raged. If those statements were directed at
Muhammad and Islam then, in the church’s view, they were correct. However if they were
directed at Christ then of course they were wrong and had to be destroyed. If it did occur to
the church that they could have been written with the fathers of the church in mind rather
than Christ, then that was just as bad anyway. The church’s position was that it is quite
impossible that Muhammad could have received direct revelation, but that did not mean
that revelation stopped with the destruction of the Temple in Jerusalem. **” Numerous

Christians, enjoying the exclusive benefit of the Holy Spirit, had received visions and
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revelations, like Patrick in Ireland, Constantine and Bridget, as well as Stephen and Peter

during the Apostolic period.

Maimonides talk of the Messianic Age being heralded by a war between Gog and Magog;
the King Messiah restoring the kingdom of David and rebuilding the Temple; and the
gathering of the dispersed of Israel, were even worse. The Messiah had already arrived,
been rejected by the Jews and appointed the church as His sole successor. If Maimonides
was correct, the church had to re-examine its self-understanding, the covenantal basis of its

existence, and its treatment of the Jewish community.

Maimonides, recognizing that such a re-examination was far in the future and faced with
the threatened destruction of Jewish communities, accepted that Jewish martyrdoms would
continue, but taught that they were not inevitable, and acknowledged the Sanhedrin ruling
that, up to certain limits, a Jew was permitted to transgress any except three specified
precepts of the Torah (idolatry, murder and prohibited sexual acts) to avoid that fate,
except where the intention of heathens is to compel a Jew to demonstrate his disloyalty to
the Jewish religion or if there is a government decree against Jewish observance, even in
private. However he ruled that since Islam is not an idolatrous religion, martyrdom is not
required if Jews are faced with the option of conversion to Islam or death, and if

martyrdom is not required but is still suffered, a Jew is guilty of the offence of suicide.””®

11. Commissioned response: Thomas Aquinas and Boleslav’s

alternative

The church was not interested in a self-re-examination. Its simple response was to
encourage the destruction of all of Maimonides’ works, and the Talmud. In 1242 a search
and grab exercise resulted in 24 wagon loads of books being destroyed in Paris alone.
Subsequently, in 1261, Raymond of Pennafort looked for a more effective solution. He
“desired to have a philosophical exposition and defence of the Christian Faith to be used
against the Jews and Moors in Spain.” Thomas Aquinas, being highly regarded for his

scholarship and lecturing, was given the task of preparing material. His response was

298 Abraham Halkin and David Hartman, Crisis and Leadership: Epistles of Maimonides trans. Abraham
Halkin (Philadelphia: Jewish Publication Society of America, 1985). Cited in Jacobs, "Companion." pp.
336-7.

Concerning Christianity, the Rabbis advised that Jews should flee to avoid martyrdom. Some also argued
against Maimonides, saying to adopt Islam meant to reject the Torah of Moses and this demanded
martyrdom. Ibid.
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Summa Contra Gentiles — “A perfect model of patient and sound apologetics,”299 in
which he contradicts significant points from one book or chapter to another in a confusing
manner that supports continuing intervention by the church in all matters, casts doubt on
creation and, in ignoring the concept, effectively repudiates the notion of covenantal

relationships. For example, concerning faith and reason, Thomas said:

some matters are within the scope of human reason but others are concealed
and relayed through the church as matters of faith, and where the
understandings differ, it is “(not) permissible to believe as false that which
we hold by faith ...” 3%

Pope Urban IV ordered that Jews were to be forced to remit usurious charges and that until
they complied they were to be denied any contact at all with the Christian community, and
Thomas Aquinas continued work on Summa Theologica which was to be the church’s
ultimate statement of theology to secure its position in competition with “the wild fantasies

301 1n contrast, King Boleslav of Poland decided there were alternative

of the simple Jews.
approaches to relations with Jews: cooperation. Knowing of their plight in other countries,
Boleslav issued a model charter for the protection of liberties for Jews in 1264 to
encourage them to migrate.””> They were assured of relative freedom from molestation as
well as freedom of opportunity to an extent which was quite rare in Christian Europe at

3

that time,”” and they migrated from France, Italy and elsewhere to establish businesses

and professional offices. Poland’s economy boomed.***

Rome’s authority had been challenged, but within a few years it was able to re-exert it and
ensure that the intent of the charter was annulled. It imposed the same controls on Jews
which applied in other countries, insisting that they be kept in social isolation and
economic servitude, and with great difficulty for Hebrew congregations. It became onerous

indeed for scholars and others who relied on professional practices as doctors or solicitors

299 D. Kennedy, "St. Thomas Aquinas," in The Catholic Encyclopedia, ed. Kevin Knight (New York:
Robert Appleton Company, 1912).

300 Thomas Aquinas, Contra Gentiles Book 1: God, ed. Joseph Kenny, trans. Anton C. Pegis, 5 vols., vol.
1 (New York: Hanover House,, 1955 ). Bk. 1 Ch. 7 (1).
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for an income to serve as rabbis with no financial recompense other than exemption from
communal taxation. The progressive change to a fully professional rabbinate with a town’s
rabbi receiving emoluments from his congregation under contract of service began. So did
Jewish migration: south east into the Ukraine and north east into Lithuania where

opportunities were better as Poland-Lithuania was consolidated.

Two centuries and an additional two crusades after Boleslav’s Charter Rome again exerted
its authority in several situations which illustrate that it saw no reason to determine a
doctrine of covenant. Its understanding of the New Covenant was that “no one ever
conceived from man and woman has been freed from the dominion of the devil, except
through Jesus Christ our Lord, the mediator between God and men” (Cantate Domino,
1442 Florence), and the papacy had been granted full and exclusive authority by Christ as

his delegate on earth — and therefore God’s.

Three circumstances and papal documents promulgated in response to the challenges will
be examined. One was the imposition of conditions for the normalization of relations
between Rome and break-away churches which proved unacceptable to the Jacobite
Christians and undermined the cause of reconciliation. Those conditions were set out in the
Bull of Union with the Copts, issued during the papacy of Eugenius IV and the Fourth

Council of Florence in 1442°%

The next was the bull Dum Diversas, issued by Pope Nicholas V ten years later, in June
1452, when the rapid expansion of the Ottoman Empire and growing Muslim influence in
Europe posed a real threat to Rome’s role and papal ambitions. The Balkans and several
states in Eastern Central Europe had either come under the control of the Ottoman Empire
or, being threatened by it, were accommodating its interests, and the remnants of the
Byzantine Empire were isolated and directly threatened. Dum Diversas encouraged
Portugal to extend the boundaries of Christendom southward into Africa, to offset the
church’s loss of influence in Europe and the growing influence of Islam in Africa. In doing
so, it gave papal authority to Alfonso V of Portugal to reduce any “Saracens (Muslims) and
pagans and any other unbelievers” to perpetual slavery, and thus legitimized and facilitated

the Portuguese West African slave trade.

305 Pope Eugenius IV, "Bull of Union with the Copts: Ecmenical Council of Florence, ," ed. Norman P.
Tanner (Florence: The Vircumcision Reference Library, 1442); ibid.
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The other was the promulgation of the Bull of Crusade to the whole of Christendom,
Romanus Pontifex, by the same pope in January 1455, only two and a half years after Dum
Diversas. The decision to extend the benefits of papal authority to additional Christian
kingdoms while concurrently protecting Portugal’s rights and forbidding other countries

from encroaching on them was precipitated by dramatically changed circumstances.

Dum Diversas was shocking. It can be regarded as the last act of the Third Epoch.
However Romanus Pontifex was an absolute travesty of the Gospels and the concept of
covenant. It provided confirmation that the pope and the church hierarchy had totally
rejected the concept of Universal Covenant and the guidelines for conduct towards one’s

neighbours. It ushered in the Fourth Epoch and will be examined in chapter six.



Chapter Six

Fourth epoch: a brutal demonstration.

Conflict and abuse of covenant expose its reality

1. Introduction

This chapter begins with reflections on the document which provided the rationale for the
abuse of covenant, Dictatus Papae, as a link to the other critical encyclical, Romanus
Pontifex, which confirmed it and triggered the Fourth Epoch, the church’s strenuous
efforts to suppress Islam, and the rationale, or motives, behind the papacy-driven scramble
for colonies. The major consequences of those encyclicals and the importance of covenant
theology in the Reformation in Christianity are then examined. The manner in which the
reality of covenantal relationships was then demonstrated by the abuse of obligations
which precipitated WWI, the dramatic manipulation of Jewish interests in connection with
the Balfour Declaration, and the dominant importance of ‘the Jewish Question’ in WWII
are then each examined. An examination of the corruption involved in manipulating the
UN processes to ensure the establishment of the State of Israel follows. Other matters of
importance during the fourth epoch include the reformations in each of Christianity, Islam
and Judaism, the appearance of Mormonism, the impact of Darwin’s research, and the

work of Wellhausen and others in reviewing the compilation of the Biblical Scriptures.
2. Dictatus Papae: Gregory’s guidelines

The subordination of the state to religious authority in the manner of Dictatus Papae, Pope
Gregory VII’s absolute denial of any wrongdoing, either personally or by the institution of
the church, and his claims to exalted personal status, above judgement, were not consistent
with the relationships envisaged by Jesus for the community of the New Covenant. They
were also in sharp contrast to the limitation which Muhammad expressed concerning his
status and authority as the ‘Seal of the Prophets’. Key clauses, as numbered in the papal

document, Dictatus Papae are:

® 2. That the Roman pontiff alone can be called universal
@ 7. That for him alone is it lawful, according to the needs of the time, to make new laws,

to assemble together new congregations
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® 9. That of the pope alone all princes shall kiss the feet.

10. That his name alone shall be spoken in the churches.

11. That this is the only name in the world.

12. That it may be permitted to him to depose emperors

17. That no chapter and no book shall be considered canonical without his authority
19. That he himself may be judged by no one.

20. That no one shall dare to condemn one who appeals to the apostolic chair

23. That the Roman pontiff, if he have been canonically ordained, is undoubtedly made
a saint by the merits of St. Peter.

@ 27. That he may absolve subjects from their fealty to wicked men

The church-state partnership had been successful in extending the church’s stabilizing
influence with every imperial conquest, jointly imposed in the Low Countries, Central and
Northern Europe by fear and the sword. However the relationship soured as the Vatican
demanded the protection of the states under the Holy Roman Empire, and according to
Berman, by the reign of Gregory VII Christendom had had become “a beleaguered citadel
which only survived because its greatest enemy, Islam, had reached the end of its lines of
communication, and its lesser enemies were organized only for raids and for plunder” and
not for expansionary conquest. Gregory VII, he says sought to adapt that church-state
relationship further by equating his personal ecclesiastical power to that of universal

dictator, reinforced by the policies of Dictatus Papae.>®°
3. Working to the Guidelines: Eugenius, Nicholas and Romanus Pontifex

In his 1442 Bull of Union with the Copts, more than three centuries after Dictatus Papae,
397 Eugenius IV drove a wedge through the Coptic community and prevented reconciliation
between Christian communities, as well as between Christians and Jews, by substituting
one law for another and, in particular, banning circumcision. Ten years later, in 1452, Pope
Nicholas V went further in the encyclical Dum Diversas. Citing Apostolic Authority, he
legitimized previous African coastal expeditions, and granted the kings of Spain and

Portugal full and free permission to invade, search out, capture, and subjugate the Saracens

306 Berman, Law. p. 110. Berman cites Southern, Western Society, p. 27, and says Southern points out that
"both the Greek and the Islamic systems were immensely richer, more powerful, and intellectually more
sophisticated than that of Western Europe. The West was the poor relation of Byzantium."

See also Franzen and Dolan, 4 Concise History of the Church.

307 Eugenius IV, "Union."
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and pagans and any other unbelievers and enemies of Christ wherever they may be, as well

as their kingdom and other property, and to reduce their persons into perpetual slavery. **

Then, only a few months later, in May 1453, the church and all of the Christian powers of
Europe had to contend with the Ottoman conquest of Constantinople and the end of
Byzantium. Rome lost access to the Black Sea states and much of its trade and influence
over the churches in the states that had relations with the Ottomans. States neighbouring
the Ottoman Empire found an accommodation with the Ottomans necessary, and there was
no will among the princes for an attempt to recover Constantinople. The expressed view of
the Roman Catholic Church was that the future of Christianity was at risk. ** In reality, it
was only the influence of the papacy. Seven months after the fall of Constantinople, Pope
Nicholas promulgated Romanus Pontifex in a bid to offset those risks by giving basically
the same authority to all Catholic kings and prices, as Spain and Portugal. His aims were
the prior occupation of the new countries, a final overwhelming crusade against the heart
of Islam from the rear, and raising funds to finance that crusade. The theological

justification for the bull is the statement attributed to Jesus that:

All authority in heaven and on earth has been given to me. Go therefore and
make disciples of all nations, baptizing them in the name of the Father and
of the Son and of the Holy Spirit, and teaching them to obey everything that
I have commanded you. (Mt. 28:18-20)*"°

However Jesus said nothing about subjugating, enslaving, exploiting and instructing them
in canon law, church creeds or doctrine, and the Qur’an anticipates and insistently teaches
that the return of Jesus will precede the Hour of Judgment with either a preparatory or a
participatory role in the process of judgement. The church therefore has no basis for its
teaching that Muslims are enemies of Jesus and must be destroyed. The two critical ayat
are complemented by about 70 hadith entries in the Sahih Al-Bukhéri, one of which

follows.

308 Pope Nicholas V, "Dum Diversas. Bull," in Select Historical Documents of the Middle Ages, ed. Paul
Halsall (London: George Bell 1910).

309 James Lees-Milne, Saint Peter's - the story of Saint Peter's Basilica in Rome (London: Hamish
Hamilton, 1967)..

310 The relevant Gospel references are Mk 16:15-16, Lk. 24:47-49, Jn. 3:17-18, 14:6-7, 20:21,23, 21:15-17,
and Mt. 16:15-18.
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And there is none of the People of the Book but must believe in him before
his death; and on the Day of Judgment he will be a witness against them.
(S.4:157-159)

And (Jesus) shall be a Sign (for the coming of) the Hour (of Judgment):
therefore have no doubt about the (Hour), but follow ye Me: this is a
Straight Way. (S.43 A61-64)

"By Him in Whose Hands my soul is, son of Mary (Jesus) will shortly
descend amongst you people (Muslims) as a just ruler and will break the
cross and kill the pig and abolish the Jizya.’'' (Sahih Bukhari, Vol. 3.
Hadith no. 425)

Many of Europe’s crowned heads preferred to make peace with the Ottoman Empire.
They were not interested in more papal wars, but they would not allow Portugal and Spain
to take exclusive control of whatever world was “out there” to be discovered and exploited.
They acted independently. Thus the pope’s bid to gain total control of world affairs by

sponsoring subordinate monarchies and principalities had far-reaching consequences.

Romanus Pontifex was, at that time, the critical factor in determining the pattern of world
events and relationships between world communities of faith and, in particular,
relationships between Christianity, Judaism and Islam. The decision to promulgate that
bull, and every major consequence of it, involve neglect or abuse of obligations under
covenant. Its immediate effect was to legitimize the expansion of slavery and the age-old
practice of military colonization. Numerous scholars support the conclusion that while
none of Judaism, Christianity or Islam have unblemished records, attacks on Jews and
Muslims for involvement in slavery are essentially defensive exercises by Christians.’"?
The legitimizing of slavery and imperial domination demonstrated absolute rejection of the
church’s basic obligation under the New Covenant, and made its primary responsibility
under the covenant unattainable without a comprehensive reassessment of its self-

understanding.

311 A tax paid by non-Muslims under the protection of the Muslim government.

312 See Thomas Wiedemann, Greek and Roman Slavery, First; ed. (London: Croom Helm Ltd, 1981; reprint,
Croom Helm 1983; Routledge1988, 1992, 1994).

Catherine Hezser, Jewish Slavery in Antiquity (Oxford: Oxford University Press., 2005).

Syed Ameer Ali, The Spirit of Islam: A History of the Evolution of Ideas of Islam with a Life of the
Prophet (London: Christophers, 1922).

Ehud R. Toledano, Slavery and Abolition in the Ottoman Middle East (Seattle: University of
Washington Press, 1998).
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The next major effect of Romanus Pontifex was the gross exploitation and abuse of the
rights and resources of those communities that were not formally annexed or enslaved. It
eliminated any need for the explorer/invaders to exercise care and responsibility because
they had papal assurance of divine blessing for their ventures and forgiveness for foul play,
plus the invocation that the invaders were actually responsible to God to bring all those
hapless and otherwise ill-fated peoples within the influence of the church for conversion

and the prospect of salvation: ‘the White Man’s Burden.”*"?

Many of the communities which were about to be subjugated had highly developed
systems of belief in a Creator-God with organized religious practices and advanced ethics.
However, in the Requerimiento the armies of the Conquistadores were accompanied by
Spanish Catholic priests who baptized pagans by the thousands, instilling into them the
Inquisition era version of Christianity. With missionary zealotry they read to each native
group a declaration, in Spanish, that henceforth they were obligated (requerido) to convert
to Catholic Christianity, to submit to baptism, to participate in activities and organizations
led by the priests, and to submit to their new master, the King of Spain, with acts of fealty
and payments of tribute. Those who refused were forced to do so by the Army or were

simply slaughtered.*'*

Romanus Pontifex triggered competition and territorial wars; accelerated European

colonization;*"” and, in 1478, initiated the Spanish Inquisition. John Dalton has established

that the Spanish Inquisition was essentially a religious exercise, not political.

. with a pure desire of preserving intact the Catholic religion, Ferdinand
and Isabella solicited from Pope Sixtus IV permission to revive the
functions of the Inquisition in Castile, which for some time had gone into
abeyance. Their request was complied with by his Holiness expediting a
bull, dated November 1* 1478, authorizing them to appoint two or three
ecclesiastical inquisitors, of irreproachable manners, who were to be

313 The policy was well in place, but Kipling’s paper characterizing it was 400 years away. It was published
shortly after the Spanish surrender of the Philippines to the United States of America, 1898, and
President McKinley’s decision that the country would be annexed and not given independence as a
republic.

314 Timothy Charles Brown, "Nahuas, Gachupines, Patriarchs and Piris: Nicaraguan History through
Highland Peasant Eyes," Journal of American Culture 20(1997).

315. Frances Gardiner Davenport, European Treaties Bearing on the History of the United States and Its
Dependencies. (Washington: Carnegie Institution of Washington. , 1917).
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bachelors in divinity or doctors in canon law. Hence, the Inquisition
originated not so much in political, as in religious motives. *'®

To take advantage of the dynamically changing world situation, the integration of Spain
and Portugal followed,317 and to ensure religious purity Jews and Muslims had to go, or
convert. Muslim Granada was occupied and declared free of Muslims in January 1492. A
decree expelling all Jews was signed in March, and between May and July 100,000
departed for North Africa and Turkey.’'® Complete Spanish Union with Portugal was
agreed to in 1496 on the basis of the marriage of Manoel, heir of King John, and Isabella,
daughter of Isabella and Ferdinand, subject to the condition that all non-Christians who
had entered Portugal from Spain would be expelled. However, fearing the economic
consequences, Manoel ‘commuted’ expulsion for the majority to enforced conversion to
Christianity and the seizure, enforced baptism and adoption by Catholic families of all
Jewish children aged four to fourteen. Muslim children were excluded, for fear of reprisals

in Muslim-dominated countries.
4. Pressure for reform

Pressure for reform of the church and the papacy gradually increased during the fourteenth
and fifteenth centuries. One factor was the frequent imposition of capital punishment for
activities that did not constitute a crime against ‘the state.” The church’s determination to
maintain a grip on punitive civil law is a major reason for its failure to develop and preach
an understanding of the New Covenant consistent with the formula which had been
recognized progressively during the evolution of Judaism and complemented by both
Jesus’ Gospel and Qur’anic teaching. If the church acknowledged that its covenantal task
was to teach principles for living in peace and harmony, and counselling, leaving matters
of discipline to “Caesar,” its rationale for integrating the roles of teacher, counsellor,
prosecutor, judge and executioner which were fundamental to its self-understanding,

became totally unsustainable.

316 John Canon Dalton, "Preface to LIfe and Times of Cardinal Ximenez," (London: Thomas Baker, 1859).
p. xxxi.

317 Ferdinand, heir to Aragon, assumed the throne in1479; and Isabella, heir to Castile, in 1474.

318 The Inquisition initially had no authority to act against Jews or Muslims. Its purpose was to deal with
heretics within the church, or, essentially, crypto-Jews and the few crypto-Muslims who remained after
the slaughter of Muslims during the earlier reconquest of Spain Cecil Roth, The Spanish Inquisition,
First paperback ed. (New York: W. W. Norton & Company, 1937; reprint, 1996). pp. 131-151.
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There is close congruence between the separation of powers of priest and judge in
Judaism; in the particular belief imposed in the Athanasian Creed, that judgement for
mortal sin is strictly a matter for Jesus Christ; in the teachings of Jesus himself, and in

Qur’anic teaching.

Judaic Law set out procedures and guidelines for civil hearings very clearly, although
within that framework its oft quoted guideline of “an eye for an eye and a tooth for a
tooth” has been roundly condemned by those who promote justice based on Jesus’

teachings.
The Qur’an teaches that:

Every man's fate We have fastened on his own neck: On the Day of
Judgment We shall bring out for him a scroll, which he will see spread
open. (It will be said to him:) "Read thine (own) record: Sufficient is thy
soul this day to make out an account against thee." (S.17 13-14)

Jesus, for whom the church claimed to be surrogate, is reputed to have said: “If there is one

of you who has not sinned, let him be the first to throw a stone. (Jn. 7:8)
The Athanasian Creed states very dogmatically that:

(Jesus) ascended into heaven ... sitteth on the right hand of the Father, God
Almighty: from whence he shall come to judge the quick and the dead. At
whose coming all men shall rise again with their bodies: and shall give
account for their own works.

None of its own primary creeds suggest that the church has delegated authority for
administering justice. Judgment for one’s conduct is stated to be a matter for Jesus’ divine
authority, in abeyance until a time when “He will come again in glory to judge the living
and the dead.”" The claims and conduct of the church thus diverged sharply from all of

them.

However there was a progressive change in the papacy’s approach, with an increasing
emphasis on John 20:21,23, (“If you forgive the sins of any, they are forgiven them; if you
retain the sins of any, they are retained”), and Matthew 16:15-18, (I tell you, you are

Peter, and on this rock I will build my church), in an apparent attempt to justify its claim to

319 A Prayer Book for Australia. An extract from the Nicene Creed. The Apostles’ Creed reads “he will
come to judge the living and the dead,” omitting the words “again in glory.” The Athanasian Creed
reads “he shall come to judge the quick and the dead.”
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permanent and paramount authority as king-maker, determiner of governments, law maker
and judge. Thus, prior to the Reformation attacks on the papacy and efforts at reform had
been concerned with process and conduct. Theology was rarely involved, so when Martin
Luther raised an objection and triggered the Reformation based on the theology of
salvation,*® it was bound to draw strong support from some clergy, and disagreement from
others. Luther’s initial statement of Disputation on the Power and Efficacy of Indulgences
(the ‘ninety five theses’) in 1517 was essentially an attack on process. He supported the
concept and the pope’s right to grant indulgences, and opposed only the abuse of the

321

practice: the sale of offices, exemptions, and bulls of indulgence. °~° When his emphasis

shifted to salvation, disputation spread rapidly.

If, as the church maintained, its primary role was to save souls rather than teach and guide,
then the first consideration had to be process. How were souls to be saved? If salvation
required a decision, was it to be made by God, Jesus, an intermediary, or an intercessory?
If it was God or Jesus, was access required, or was it direct? The church insisted that
access, delegated to the pope, was required, so a penitent only needed access to its clergy.
If the authority of the clergy was disputed, what else? Sacraments? Debate shifted from
sacraments to scripture. Keys in the Bible: Biblicalism? If covenant was involved, how? If
covenant meant salvation, was it conditional, by justification, election, predestination,
redemption, works, grace, or intercession, and did judgement, penalty, purgatory, penance,

or indulgences, play a role?
5. Luther: repentant, faithful and anti-papist

The concept of covenant was not prominent in Luther’s thinking. Justification was
paramount. He said “it is wrong to hold that the sacraments of the New Law differ from
those of the Old Law in point of their effective significance.”** This reflects the decision
the Council of Trent in 1547, that a person’s individual relationship with God is within the

constraints of predestination and response to the church’s practice of penance. This made

320 Owen Chadwick, The Reformation, ed. Owen Chadwick, 2nd Revision ed., 6 vols., vol. 3, The Pelican
History of the Church (Harmondsworth: Penguin/Pelican, 1977; reprint, 5th printing).40.

321 Markus Wriedt, "Luther's Theology," in The Cambridge Companion to Martin Luther, ed. Donald K.
Mckim (Cambridge: Cambridge University Press,, 2003).

John Dillenberger, ed. Martin Luther: Selections from his writings, 1st ed. (Garden City, New York:
Anchor/Doubleday & Company, 1961).489-500.(Hereinafter, Dillenberger, “Luther’s Writings”.)

322Martin Luther, "The Pagan Servitude of the Church," in Martin Luther, Selections from his Writings, ed.
John Dillenberger (New York: Doubleday, 1961).
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the notion of a communal or personal covenantal relationship with God either redundant or

irrelevant, and incompatible with the church’s developed self-understanding.

Luther held the dominant view that Judaism had failed. ~Supersession, with the role of
God’s exclusive vehicle for determining the conduct and the future of humanity passing
from Judaism to Christianity was a consequence. However he saw the Turks as a
scourge sent as agents of the Biblical apocalypse by God to punish Christians and to
destroy the Roman Church and the papacy which he had come to see as the antichrist. In
‘On war against the Turk’ he wrote "Let the Turk believe and live as he will, just as one

1323

lets the papacy and other false Christians live. Later, in 1542, he read a Latin

translation of the Qur’an and although he said it was a tool of the devil, he opposed moves

to ban it~**

Considered together, his writings suggests that he interpreted the Night
Journey as applying to the Catholic Church either because it had abused its authority as
God’s delegate, or that, having superseded Judaism, it had to accept the punishments
which otherwise were due to its predecessor. His writings show that he accepted the
mature Hebrew understanding of covenant with the attributes of divine undertaking or
promise, reciprocal obligation or role, divine judgement, and retribution or a penalty

clause, and that he accepted it as reality, having application during the Common Era.

However, Luther was adamant that the Mosaic Covenant and the Jewish community had
been superseded by the church as an outcome of Jesus’ ministry, but he did not apply the
same components or provisions of covenant to the church-at-large as to the Jews. It was as
if the covenant ceased at that moment to have an all-embracing corporate-obligation
component linked to a judgement/penalty component; that, if it was extant, such a
component applied only to the corrupt Catholic Church through the agency of Islam as an
instrument of retribution against it, and that the only extant component with general
application was the promise of justification-cum-salvation through faith alone for sinners

who repented.

323 Andrew  Cunningham, ,. 2000, ISBN , 141; Mullett, 239-40; Marty, 164., The Four Horsemen of the
Apocalypse: Religion, War, Famine and Death in Reformation Europe (Cambridge: Cambridge
University Press, 2000).141.

Michael A. Mullett, Martin Luther (New York: Routledge, 2004).239-240.
Martin Brecht, Martin Luther, trans. James L. Schaaf (Philadelphia: Fortress Press, 1985 ).364.

324 , Martin Luther.354.
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In ‘On Jews and their lies’, 1543, late in his ministry Luther set out to prove that Judaism
is fundamentally a “works-righteousness” religion; that its people had failed in their
obligations under covenant; that their rejection by God was permanent, and that authorities
should follow his recommendations and deal with Jewish communities because “they live
among us (and) we dare not tolerate their conduct, now that we are aware of their lying and

reviling and blaspheming.”325

He placed heavy emphasis on faith in Christ as the only
means of access to salvation, and he maintained that original sin was only offset by
sovereign grace with each person’s sin imputed to Christ, and that dependence on law and

charity, or works, is wrong.
6. Luther’s contemporaries: Zwingli, Oecolampadius and Bullinger

Ulrich Zwingli disagreed with Luther’s limitation on valid classes of covenant; supported
the notion that two covenants, works and grace, were both legitimate; rejected the abuse of
pilgrimage, the notion of purgatory, saints, monasticism and celibacy, and split from
Luther by insisting that the mass was purely symbolic and played no part in a covenantal

relationship.**°

Oecolampadius introduced the notion of a Covenant of Redemption as an extension of
Luther’s doctrine of justification by faith alone. He proposed that the Father made a
covenant with the Son and that the Covenant of Grace was an outworking of this. He
described the covenant of grace as one-sided in origin and two-sided in administration:
unconditional because the elect do not prepare for or cooperate in it but simply believe the
promise; conditional because of the administration of the covenant in the life of church,
with Christians obligated, as a response to grace, to attend to the preaching of the Gospel

and the administration of the sacraments.**’

Bullinger saw the covenant as “the heart of Biblical revelation” and developed Zwingli’s
belief that there was only one covenant in history to the point that “the covenant idea

encompassed (his) entire thought (and) permeated not only his theology of grace but also

325 Franklin Sherman, ed. Luther's Works, Volume 47: Christian in Society IV, 56 vols., vol. 47, Luther's
Works (Minneapolis,: Fortress Press & Augsburg Fortress 1971).

326 Dillenberger, Luther.
327R. S. Clark, "A Brief History of Covenant Theology," Christian Renewal (2001).
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% He believed that the one covenant was mutual,

his ideas about Christian society. >
bilateral and eternal, that God first made it with Adam, then renewed it with Noah,
Abraham, Moses, David, and Christ, promising to be all-sufficient for those who kept the
conditions of the covenant. Those conditions were faith in God, and piety of life or love of
neighbour with the moral law as a framework,”® he said, and a pastor’s function did not
include discipline or even authority to deny the Eucharist to a worshiper. **° In his view a
magistrate, as successor to Old Testament kings, had the sole authority to establish

religion, to enforce the covenant condition of love within Christian society, and for

discipline.
7. Calvin’s influence: parallel reformations

Calvin was deeply committed to the theonomic view that, by means of the Bible, God
provides the basis of both personal and social ethics, and Gary North notes that his
theology of covenant had a “Biblically covenantal structure” based on five points of belief
which were “not narrowly theological but cultural in the broadest sense,” but this
“theonomic legacy” was soon neglected. He says Calvin believed in the sovereignty of a
Creator God who reveals himself in history, lays down fixed laws, brings predictable
sanctions in terms of these laws, and who (probably) raises up His people to victory in
history. **' Those five points encapsulate the primary aspects of the mature understanding
of covenant at the time of Jesus’ ministry, but they place a heavy emphasis on communal

rather than individual-personal aspects of covenantal relationships.**

Like Bullinger, Calvin saw that humanity and history are moving towards fulfilment in a

developmental continuum, that the Biblical record must be read as one, and that the New

328 J. Wayne Baker, "Church, State, and Dissent: the Crisis of the Swiss Reformation, 1531-1536. ,"
Church History 57, no. 2 (1988).137
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333 Calvin insisted that the

Testament must be read in the context of that continuum.
authority of God is absolute, authority and power given to church officers was not personal
but by virtue of their office. This had applied to Moses, the Levitical priesthood, the
Prophets, the Apostles and to Christ himself, and the papacy’s unbridled licence and

unjustified assumption of power, had destroyed the purity of doctrine. ***

Calvin attempted to integrate three streams of influence: Athanasian Christology,
Biblicalism and mature Hebrew covenantal understanding. This stimulated, the
development of a range of covenantal interpretations and disputes over Supersessionism,
Dispensationalism, and New Covenant theology”> and, indirectly, the subsequent rise of
Christian Zionism. He acknowledged a fixed subordinate position for humanity as one
aspect of a covenantal relationship, and in referring to Christ as the only person to whom
the secrets of the Father are known, he elevated Christ even above the status proposed by
the Athanasian Christological formula of the coeternal Father and Son. In doing so he
contradicted other passages in [mstitutes, in which he acknowledges communications
between God and the Hebrew patriarchs and prophets. He also elevated the status of the
New Testament to God’s word in writing so that that “the priests might there seek what
they were to teach the people,”**® but then supported the traditional role of the priesthood,

and restrained those who would rush into Biblicalism.

Referring directly to the covenants, Calvin said “there is nothing in them to prevent the
promises of the Old and the New Testament from remaining the same, Christ being the
foundation of both.” **” He proposed that the “carthly blessing” of Canaan had been held
forth to the Hebrews by the Lord “as a foretaste” of their “heavenly inheritance” as a
reward for maintaining the Law; that some people saw that land as “the only reward of the
Divine Law to its worshippers” so that their expulsion was “the severest punishment” by

the Lord for their transgression against the Law. However, because “the gift of future life,
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337

, Institutes of the Christian Religion Vol. I, trans. Henry Beveridge, Second. New translation ed.,
2 vols., vol. I (London: James Clarke & Co. Ltd, 1957).387



Chapter Six: Fourth Epoch - A Brutal Demonstration 221

now more clearly and lucidly revealed by the gospel, leads our minds directly to mediate
upon it, the inferior mode of exercise formerly employed in regard to the Jews (is) now

. . 8
laid aside.”*

This proposition, which had not previously been relied upon to justify the
authority claims of the Catholic Church, was adapted in the Dogmatic Constitution of the

Church, Vatican II.

Although Calvin recognized the validity of the Hebrew prophets, he discounted that part of
divine revelation through them which indicated that the covenant would not be abrogated,
and that recovery and renewal would follow retribution for transgression or the rejection of
obligations. In doing so, he missed the opportunity to review the prevailing Christian
claims of supersession, and confirmed his support for it by saying that “the covenant of
God was truly realized, made new, and eternal, when it was sealed with (Christ’s)

blood.”*
8. The stimulus and motives for continuing reform

Reform meant different things to different people. In W. P. Stephens’ view, the question of
salvation was at the heart of the Reformation,**® but the focus of bitter, erratic debate
shifted from concern for theological justification for the church’s actions, to civil
governance and power structures, then back towards theology. No theologians in either
camp directly considered the concept of covenant from the stand point of the
comprehensive Hebrew understanding that had evolved progressively and reached a peak
with Jesus’ ministry. There was heavy Reformation emphasis on one aspect of covenant,
forgiveness and salvation, with an exhaustive range of covenant related issues debated, but

at the expense of a balanced recognition of promise, obligation, judgement and retribution.

Within the Catholic Church the concept of covenant was rarely an issue. Critical issues
were the authority of the papacy and the clergy®*" the status of sacraments, the supremacy
of liturgy in worship, and the elimination of the corruption which everyone came to

recognize as the cause of the Reformation. It established new orders to strengthen its

3381bid.388
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position rather than reforming existing ones, and it sought alternative approaches to

maximizing its influence on governments and other civil powers.

The Articles of Religion, composed as a British government initiative to encourage
consensus and political stability was adopted by the Church of England in 1562, *** To
minimize contention, the term ‘covenant’ was not used at all, but the themes of
predestination, election and grace were developed, and good works were promoted as

evidence of true faith. The Heidelberg Catechism,”®

adopted and published by a Lutheran
Synod on the orders of the pious Elector Frederick III the following year, 1563, refers
specifically to either God’s Covenant, the New Covenant, the Old Covenant or the
Covenant in four clauses, each reference highlighting a particular usage. While these two
documents proved conciliatory in some situations, they were divisive in others, and a series
of other confessions and declarations followed, including The Solid Declaration of the

Formula of Concord (the Bergic Book), the Augsburg Confession, and the Edict of Nantes.
9. The challenges of reform: stage two

After more than two generations of trauma and civil war in Europe and Britain a new
phase of the Reformation began in Holland with a challenge to the theology and social
philosophy of Calvinism. Jacobus Arminius rejected the notions of absolute predestination
and the lack of human free will capacity to influence acceptance or rejection of salvation.
His ideas spread to other countries and a number of denominations formed as break-a-ways
from state churches. Most placed heavy emphasis on social action, covenantal
commitment, rejection of fixed-form liturgies and a return to the simplified worship of
early Christianity, and, in some cases, re-examination of the relationships between

Christianity and Judaism.

New movements included the Arminians and General Baptists®** in Holland; a community

of English Puritans, or Precisianists, who fled on the Mayflower, and established the first
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May 1996).825
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of a series of covenanted community of believers in North America, at New Plymou‘ch3 .

In addition, Thomas Brightman’s works on prophetic signs from the Book of Revelation
became building blocks for both Dispensationalist Premillennialism and Christian
Zionism.>*® John Owen also proposed a dispensational system, and George Fox founded

the Quakers.*"’

Then, among the last of the great Christian Reformers, John Wesley adopted a completely

fresh approach to covenant. He gave it a central and practical meaning in worship, personal

348 349

and communal life,” and insisted that every doctrine must be defendable rationally
while retaining a strong evangelical approach to justification by faith. On that basis he
rejected both election and predestination, which he described as blasphemous.”® He
insisted that God willed all men to be saved through prevenient grace, and described the
concept of apostolic succession as “a fable which no man ever did or can prove.”! He
established evangelism and pastoral care services provided by non-ordained preachers, and

‘General Rules’ in contrast to books of canon law.

Wesley also introduced a Service of Covenant with a prayer that placed a direct individual
covenantal relationship with God at the centre of life and worship. That initiative was a
major contribution to Reformation thinking with potential to realign Christian self-
understanding with Christ’s teaching equal to any theological initiative since Luther’s

‘ninety five theses.” It conveyed definite recognition of subordination and obligation to

345 Theodore Dwight Bozeman, The Precisianist Strain: Disciplinary Religion and Antinomian Backlash in
Puritanism to 1638. (Chapel Hill: University of North Carolina Press 2004). Brenda Martin, "Puritans -
The Mayflower," (AllExprts.com, 2006).

346 Donald Wagner, "Reagan and Begin, Bibi and Jerry: The Theopolitical Alliance of the Likud Party with
the American Christian "Right"," Arab Studies Quarterly 20, no. 4 (1998).

Thomas Brightman, Apocalypsis Apocalypseos (Londonl1585).

Crawford Gribben, "Divine Discourse: The Theological Methodology of John Owen. ," Renaissance
Quarterly, Renaissance Society of America 57, no. 1 (2004).

347 Thomas C. Kennedy, British Quakerism, 1860-1920: The Transformation of a Religious Community
(New York: Oxford University Press, 2001), p. 12-14. James 2:20,22. Qur’an S. 17:13

Jesse Lyman Hurlbut, The Story of the Christian Church, Revised 1970 ed. (Grand Rapids: Zondervan
Publishing House, 1970), p. 160.Jews and Muslims

348 Don Thorsen, The Wesleyan Quadrilateral (Emeth Press, 2005). p. 97.

349 United Methodist Church, The Book of Discipline of the United Methodist Church (Nashville, TN.:
United Methodist Publishing House, 1984).

350 Abel Srevens, The History of the Religious Movement of the Eighteenth Century, called Methodism:
Volume I. (Carlton & Porter, 1858).

351 Harrington William Holden, John Wesley in Company with High Churchmen (London: Church Press
Company, 1869; reprint, READ BOOKS ISBN: 9781408606612 1970). p. 51.
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God; an expression of the intimacy in the divine relationship without an assumption of
privilege; an aspiration to attain to Christian Perfection; a sense of trusteeship or servant
hood very similar in thrust to the Qur’anic understanding of khalifa and amanah, and a
commitment to community service in line with Gospel teaching. Wesley believed the
established churches had failed in these things because of their stress on election and
predestination. He referred to the Qur’an on occasions in sermons, and might well have

been influenced by it in preparing his covenant program.
10. Developments in Judaism: a Polish crisis and Shabbethai Zevi

While Christian Reformation debate and the later stages of the Catholic Inquisition
continued across Europe and in the New World, Jewish and Muslim theologians also
engaged in reforming debate. Many Jews expelled from Spain settled in the Ottoman
empire, either Turkey or Egypt, where their skills were valued and they were welcome.
Safed, a Galilean commercial centre connecting Egypt, Jerusalem, Damascus and Beirut
attracted a number of scholars, who formed a highly productive cabalistic circle from c.
1520. In due course they included Joseph Karo (1488-1575), Solomon Alkabetz (1505-76),
Moses Cordovero (1522-70), and Isaac Luria (1534-72).

Karo, studied and worked in Turkey for more than forty years and wrote a commentary on
Maimonides' code. He then moved to Safed in 1536 and worked with Alkabetz on
Kabbalah ritual of Tikkun Leil Shavuot. Being inspired by the combination of mysticism
and Halakhah, he changed emphasis somewhat. His major work, the Beit Yosef, based on
a commentary on an earlier code of Jacob ben Asher, became a voluminous attempt to
codify all of Jewish law. It was completed in 1542. He then condensed it for general use
as a simple guide of legal decisions, the Shulchan Aruch. However, his Sephardic
background restricted its use, and a Polish rabbi, Moses Isserles, added a commentary of
Ashkenazic customs. The combined work, published as Isserles’ Mappah, ‘Tablecloth’, in
1569 was promptly accepted as a major legal work while British Reformers struggled to

reach agreement on the Thirty Nine Articles.

Luria, who studied at Safed with kabbalist Moses Cordovero, developed a revolutionary
approach to Kabbalah philosophy with strong emphasis on millennial messianic
expectations and redemption, the covenantal aspects of the latest round of Jewish exile
from Spain, and the prophetic requirement that they be a purified lamp unto the nations.

Until then, kabbalah had been an elitist field of study, but, although he wrote no lengthy
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works, his dynamic preaching and his colleagues’ papers were so influential that his
formulation became widely adopted as “the Lurianic kabbalah" and recognized especially

for its messianic expectations.

In Turkey, a young scholar of Spanish parentage, Shabbethai Zevi, studied Talmud,
Kabbalah and the Zohar, and was ordained a rabbi, aged 18, in 1644. He was apparently
intrigued by the Zohar, the classical texts of Kabbalah, which its adherents claimed
foreshadowed the arrival of a messiah in 1648, and which gained somewhat more

392 Millenarian ideas of

credibility because of the messianic overtones of Lurianic kabbalah
the redemption of the Jews, and the approach of the Messianic Era had, by then, gained a
degree of notoriety in England. Some writers had proposed that 1666 was to be the year of
Apocalypse, and Manasseh ben Israel wrote to Oliver Cromwell, proposing that Jews
should be readmitted into England because many Christians believed that the time for Jews
to return to their native country was very near. During Cossack uprisings in Poland-
Lithuania in the critical year 1648 Zevi, who is reported to have been psychologically

unstable and experienced either messianic delusions or aspirations, at the age of 22,

declared to his followers in Smyrna that he was the foreshadowed Messianic redeemer.””

Over the next seventeen years he was expelled from several cities as he alienated many
rabbis but he also gathered support, and in early 1665 his assistant announced that the
Messianic age would begin the following year. He 'confirmed' it, declaring himself the
Messiah in the synagogue in Smyrna, and called for preparation for “the imminent
establishment of the Kingdom of Israel” with messianic rule, “dominion over the nations”,
and redemption on the basis of the Hebrew Scriptures and covenantal expectations.354
Later that year Zevi set out for Istanbul to challenge the Sultan and establish his messianic

kingdom, but on arrival in early 1666 he was arrested and imprisoned, but with near-royal

privileges. Exaggerated stories “engulfed most Jewish communities from London to

352 The Zohar, which only came to public attention late in the 13th century through the support of Ramban,
purports to contain divine mysteries with messianic overtones revealed to a 2nd cent. teacher, Rabbi
Simeon ben Yohai. Its authorship, dating and validity are widely disputed. An overview of the
disputation is set out in Mitchell G. Bard, "The Zohar," American-Israeli Cooperative Enterprise,
http://www jewishvirtuallibrary.org/jsource/Judaism/Zohar.html.

353 There are wide variations in details and dates given for the life and travels of Shabbethai Zevi by various
writers, but there is general agreement on the basics noted.

354 Marc David Baer, Honored by the Glory of Islam: Conversion and Conquest in Ottoman Empire (New
York: Oxford University Press, 2008). p. 123; ibid. Citing Gershom Scholem, Sabbatai Sevi: The
Mpystical Messiah 1626076, trans. R. J. Zwi Werblowski, Bollingen Series (Princeton NJ: Princeton
University Press, 1973).
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Poland and from Amsterdam to Yemen.**® The initials, ‘S. Z.” were posted, his picture was
printed with that of King David in prayer books, and a special prayer was introduced in
many synagogues: ‘Bless our Lord and king, the holy and righteous Shabbethai Zevi, the
Messiah of the God of Jacob,”>*® and there was near frenzy when the Great Fire of London

from September 2™ to 5™ appeared to confirm the apocalyptic predictions.

However, after six months imprisonment, and by coincidence only ten days after the great
fire, Zevi was arraigned before the imperial council. Given the option of death or
conversion to Islam he chose conversion, was released and tutored in Islam, given a
salaried post and the role of imam, and taught in both mosques and synagogues™’ In
Turkey there were mass conversions to Islam in some regions, but, according to Stephen
Sharot, Zevi’s totally unexpected conversion was an unequivocal disconfirmation of his
messianic role. It caused cognitive dissonance among his followers, with shock, confusion,
disbelief, rejection, disillusionment and some conversions to Christianity, but the majority
regarded Zevi as an imposter who denigrated Judaism by saving his own unworthy life,
and they were able to return to their “normal” state of exile.”>® Those who accepted the
matter as divine intervention to confirm Zevi’s role, sought to preserve the cause of

Shabbethaianism.>*’

Zevi’s colleagues had taught a messianic theology that showed remarkable correspondence
with Christ’s teaching to his own Jewish community that they were “the light of the world”
(Matthew 5:14)*” with Reformed teaching that baptized members constitute “the body of
Christ”; and with the Catholic Church’s teaching that Christendom was to act as the
vehicle for its delegated power to drive out evil and to determine all patterns of human

conduct. Thus Shabbethaianism, which also adopted the basic tenet of Calvinism — that the

355 Joseph Dan, ed. The Heart and the Fountain: An Anthology of Jewish Mystical Experiences. (New York:
Oxford University Press., 2002). p. 36.

Baer, Honored by the Glory of Islam: Conversion and Conquest in Ottoman Empire. pp. 123-5-6.

356 Kaufmann Kohler and Henry Malter, "Shabbethai Zebi B Mordecai " Kopelman Foundation
http://www.jewishencyclopedia.com/view_friendly.jsp?artid=531&letter=S. p. 5 of 7. Citing
V11p222001.jpgShabbethai Zebi in Festive Attire.(From an old print.)

357 According to Stephen Sharot, Stephen Sharot, Messianism, Mysticism, and Magic: A Sociological
Analysis of Jewish Religious Movements. , Studies in religion (Chapel Hill, N.C.) (Chapel Hill:
University of North Carolina Press, 1982). it was an honorary post.

358 Ibid. p. 117.
359 Baer, Honored by the Glory of Islam: Conversion and Conquest in Ottoman Empire. p. 129.
360 Dan, Anthology.
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Messiah is the only mediator between a human and God, and the only point of entry to

salvation — posed serious challenges to both Orthodox Judaism and Christianity.

For Christians it questioned whether the church could be wrong about Jesus being the only
mediator between humans and God; about who exercised mediatorial powers, and how the
church could claim intercessory powers for its clergy. If there was access to salvation
outside the church, what did that mean for the Reformed doctrines of predestination and
redemption? If the spiritual power of the people-Israel could be concentrated towards

overcoming evil, how could the church justify its claim to exclusive power in that matter?

Shabbethaianism blurred the distinction between Christian and Judaic theology and
accelerated the evolution of both contemporary Messianic Judaism and Christian Zionism.
For Judaism, Zevi’s death in 1676 raised the spectre of incarnation theology, and
challenged the nature of Rabbinical spiritual leadership because many groups or sects of
Shabbethaians were led by people who claimed to be either reincarnations of the messiah
or his heirs. Communal leadership and the Rabbinical system became stressed and very
diverse, and according to Michael Meyer, Shabbethaianism “divided the Jewish world for

361 o - o 362
»?" Several small communities are still active in Turkey.”™ There was also

generations.
increased emphasis on Kabbalah and a resurgence of Jewish spirituality and mysticism
early in the 18th cent. through the rise of the Hasidic Movement,*® led by Baal Shem Tov,

a stipendiary teacher at Miedzyboz, Podolia.***

Subsequently, when many of the Hasidic
community leaders (Rebbe) who survived the Shoah migrated to either Israel or the United
States, Hasidism became influential in those countries, and because many Talmudic
scholars regard Hasidism as “rank heresy,’® deep divisions remain. In addition, a Neo-

Sabbatian Kabbalah is currently maintained in the Unites States through a virtual

361 Michael A. Meyer, Response to Modernity: A History of the Reform Movement in Judaism, First ed.
(Detroit: Wayne State University Press, 1988; reprint, Wayne, 1995).

362 Kaufmann Kohler and Richard Gottheil, "DONMEH:," in JewishEncyclopedia.com. (2002)..
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community, Donmeh West, by Reb Yakov Leib HaKohain (the Hebrew birth-name of

Lawrence G. Corey).**

11. Circumstantial reform in Islam

From the late 17" cent. Islam was affected by two debilitating influences. One, attributed
to Sufi mysticism, veneration of saints, and syncretism, prompted Vani Mehmed Efendi’s
bid to reform Islam. The other, according to Isma’il Al Faruqi, was conservatism towards
interpretation of holy texts.’*” This inhibited the capacity of those communities to take
advantage of technological developments, contributed to a stalemate in social policy
thinking, encouraged the European powers in their competitive strategies to invade, annexe

and seize the resources of North Africa, and prompted movements for reform.

Al Faruqi lists seven “deadly symptoms” of the “sick society disease ... Tasawwuf ...
otherwise known as Sufism:” Kashf, Gnostic illumination; Karamat, little miracles;
Tawakul, total reliance on the spiritual factor; Qismat, passive acquiescence; Adam,
unreality, ephemerality or divorce from a non-important world which displaced khilafah
(khalifa), or vice-regency as a bridge for God’s moral values; Ta’abbud, forgoing social,
political and economic activity for pious activity; and 7o’ah, absolute unquestioning

obedience to the shayhk of one’s Sufi fraternity.*®®

The Wahhabi Movement is seen by many Western commentators as the basis of “Muslim
terrorism” and the key to reform, but there was no single focal point for reform as in the
church. The phases of reform can be followed from India in 1745, when Shah Wali Allah
published the first of some 50 books, to Arabia, Nigeria and North Africa about 1860 when

Muhammad Ali- al-Sanusi established a chain of training centres.

Of four leading figures, one, Shah Wali Allah, was initially concerned mainly with
philosophy, metaphysics and intellectual synthesis. Two, Muhammad Ali al-Sanusi, and
Shah Wali Allah, show clearly the impact of invasive European Christianity, but for the
other two, Muhammad Ibn Abd al-Wahhab and Uthman Ibn Fudi, that was not a major

consideration. It was only from the late 20" cent. that the “Wahhabi factor” became

366 http://www.donmeh-west.com/yakov.shtml
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dominant. The common thread in all four of the regional reform movements was concern
for the practical application of Islam within a framework of al-amanah and khalifa, or

covenantal responsibility.

Napoleon Bonaparte introduced a new factor into warfare with his conquest of Egypt in
1798. In history’s first case of manipulation of religion for national political purposes, he
tried to persuade the Egyptian Government that he was a friend of Islam, that he was there
to form an alliance for their mutual benefit, and if they would help with a land invasion of
India, England could be forced out and the benefits would be substantial. He held out the
prospect of mass conversions to Islam, and gained some concessions for his army, but not
support for an invasion of India. Constantine had already successfully manipulated the
Christian community of Rome in his bid for personal power, but not for national

dominance over another sovereign power.

Thirty years later, when the French invaded North Africa in force to colonize, establish
commerce and civilizing missions of both Catholics and Protestants, Sanusi took a
different approach to mission and education. He set up chains of Sanusiya training centres,
zawiya, for the Idrisiya (Ahmadiya) order of Islam, chose withdrawal over confrontation,
and adopted a policy of authoritative tolerance towards foreign interference. He argued
against zealotry in any tradition, saying that imams were not infallible and might quite
possibly sin; that the zealotry of the masses was in their “blind imitation of fallible
men,”** that ultimate authority was vested in the texts of the Qur'an and the hadith; it was
the obligation of every Muslim to try to extract their scriptural commands; and hadith is
the best basis of jurisprudence and a commitment to the covenantal concepts of al-amanah

and Khalifa, the obligation of trusteeship, without antagonism towards Western

Christianity.
12. Multiple challenges to the Churches

Direct challenges to the churches during the 19™ cent. included works of Joseph Smith,
J.N. Darby, Wellhausen, Darwin, Marx, and the American Civil War. In addition, the
development of the Bahd’i Faith was a broad-based challenge, not only to the church but to

each of the primary Abrahamic faiths.

369 Ahmad Dallal, "The Origins and Objectives of Islamic Revivalist Thought, 1750-1850.," The Journal of
the American Oriental Society 113, no. 3 (1993). . pp. 356-57.
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In 1830, in highly controversial circumstances, Joseph Smith Jr. retrieved, deciphered or
translate messages from a set of plates said to have been revealed to him by an angel and
published them as The Book of Mormon which was regarded as “a work of blasphemy
(by) a religious imposter.” *"° He contradicted much main stream Christian teaching and

taught within a highly Christocentric but anti-Trinitarian genre.

The Book of Mormon, addressed to both Jew and Gentile, is emphatic on the concept of
covenant, shows marked parallels with dispensational restorationism, and a “preoccupation
with the relationship between Israel and the Saints.”*’' It affirms Israel’s covenant while

2 and it

maintaining that Jesus Christ is the manifestation of God to all the nations,’’
anticipates the building of Zion through interaction between religious communities, and

renewal, based on three considerations.

® Gentiles will learn the Will of God through the preaching of Jews. (Mormon 3 Nephi
15:21-22)

@ Salvation (or the Messianic Age) will come circumstantially when Gentiles witness and
acknowledge the fulfilment of the Covenant.

® There is no call for conversion of the Jewish community to Christianity.

The key passage illustrating this, Mormon 3 Nephi 16, from 5-20, is condensed as follows,

with verses identified.

The Gentiles have been blessed for their belief (6); they will see evidence of the truth of
covenant through the consequences of Jewish unbelief, being smitten (7); having failed to
honour the Gospel covenant the Gentiles will be subject to the fullness of it (10-11);
dispersed Jews will be gathered in furtherance of the covenant (12); if Gentiles then repent
they will be numbered among God’s people (13-14); if they do not, Israel will be an
instrument to “tread them down” and they will be as “salt that has lost its flavour” (15); the

words of the Prophet Isaiah will be fulfilled (17), Jerusalem will be redeemed (19); the
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Richard Lyman Bushman, Joseph Smith: Rough Stone Rolling (New York Knopf, 2005). 421-425.

Steven Epperson, Mormons and Jews: Early Mormon Theologies of Israel (Salt Lake City: Signature
Books., 1992).

371

372 "The Book of Mormon," (Salt Lake City: Church of Jesus Christ of Latter-day Saints, 1974). The
Foreword.

, Mormons and Jews: Early Mormon Theologies of Israel. p. 210.




Chapter Six: Fourth Epoch - A Brutal Demonstration 231

Lord’s arm will have been seen by all nations (20), and Salvation shall reach the ends of

the earth (20). (Mormon 3 Nephi 16, from 5-20)

The similarity between the thrust of that passage and the Qur’anic Night Journey is
remarkable. Both passages anticipate the consequences of failure under covenant,
retribution, renewal and recurring failure, but the passage from the Book of Mormon
relates to the interaction between two covenanted parties: the communities of Judaism and

Christianity.

Darby, an Irish-born  Anglican clergyman, accepted the Calvinist interpretations of
predestination and election, but he rejected the idea that an ordained clergy possessed
intercessory capacity because it inhibited recognition that the Holy Spirit could speak
through any member of the Church. He also rejected Supersessionism. His ‘On the Nature
and unity of the Church of Christ’, 1828, and ‘The Prophetic Enquiry’, 1829, were the
basis of his eschatology, but his Geneva lectures in 1840 are regarded as the foundation for

Dispensationalism

Darwin’s work, which came to public attention with publication of On the Origin of
Species in 1859, provoked a crisis of faith for much of the church which feared the moral
implications of a materialist science of humankind, although others welcomed the pressure
on the church to abandon and reject literalist reading of the book of Genesis (and Biblical
Inerrancy) which had been adopted to avoid the alternative: accepting church authority as

the only acceptable textual interpreter. >’

During the four-year American Civil War, which erupted in 1861 on the election of anti-
slavery President Abraham Lincoln, defenders of slavery exploited this by insisting that an
attack on literalism was an attack on the Bible itself, and that heretical teachings
questioning the Bible's account of a common human origin, (or) the age of the earth,
indicated clearly the kind of teaching that questioned the depiction of slavery in both Old

and New Testaments, and heresies concerning Adam and Eve as well as on the geological

373 Stephen Sizer, "Theology of the Land: A History of Dispensational Approaches," in The Land of
Promise, ed. Philip Johnston and Peter Walker (Leicester: IVP - Inter-Varsity Press, 2000).

374 H. Allen Orr, "Darwin and Darwinism: the (Alleged) Social Implications of the Origin of Species. ,"
Genetics 183, no. 3 (2009). pp. 770-71.
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record "are assaults of infidel science upon the records of our faith, and both have found

their warmest advocates among the opponents of slavery.""”

Darwin did not challenge the concept of a Divine Creator: only the notion of a fixed and
final form creation, but because so much Christian theology was based on that notion, his
challenge was effectively to the basis of the self-understanding and developed theology of
all three streams: Roman Catholic, Orthodox and Reformed. If humans evolved
progressively, then there was no single first couple, Adam and Eve; therefore there was no
“Original Sin”, and the Biblical stories of the Garden of Eden and the Great Flood must
have been myths.  If there was no original sin to be offset by divine administration of
election and predestination, the developed concepts of election and predestination were
unsupportable, and the whole field of Reformation covenant theology had to be re-

examined, using the evolved mature Hebrew understanding of covenant as a foundation.

The Vatican’s responses were a Dogmatic Constitution on the Catholic faith; Pope Pius
IX’s Syllabus of Errors; and a subsequent declaration of Papal Infallibility. Archaeological
investigations and Wellhausen’s Prolegomena, 1882, complicated the debate, undermining
contentions that the books of the Bible had been written in sequence by generally

acknowledged authors.
13. Discord and division in Judaism

As with its partner faiths, so with Judaism. While the church struggled with issues of
reform and authority, the Jewish community struggled with related issues. It divided into
Orthodox, Conservative and Progressive or Reform streams’’® and a Reform conference in
Philadelphia in 1869 adopted seven defining principles with messianic and covenantal
theology at the forefront. The key issues were that the Messianic aim of Israel is not the
restoration of the old Jewish state under a descendent of David; that the destruction of the

second Jewish commonwealth was not as a punishment for the sinfulness of Israel, but a

375Mark A. Noll, "The Bible and Slavery," in Religion and the American Civil War. , ed. Randall M.
Miller, Harry S. Stout, and Charles Reagan Wilson (New York: Oxford University Press., 1998). p. 51.
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result of the divine purpose revealed to Abraham, that Judaism is to lead the nations to the

true knowledge and worship of God. *”’

That was, in effect, an adaptation of the acknowledged cyclical nature of the covenant. It
suggests that the Reform conference acknowledged continuity of the role of the Jewish
community under covenant after an extended period of uncertainty, but coupled that with
either denial that the covenant had been breached, or the perception that the penal clause
had been waived. A second, larger conference at Pittsburgh in 1885 clarified and
confirmed the distinctions while seeking to establish a new understanding of the

378

relationship between Judaism and other faiths,””” and confirming that Reform Judaism

waived any claim to Palestine. It noted that:—

in the modern era of universal culture of heart and intellect ... hope for the
establishment of the kingdom of truth, justice, and peace among all men
(and) we consider ourselves no longer a nation, but a religious community,
and therefore expect neither a return to Palestine, nor ... the restoration of
any of the laws concerning the Jewish state. (Principle 5)*”°

However the participants do not seem to have been aware how quickly and dramatically
the Catholic and Orthodox Churches could respond to changing political circumstances in
Europe. Following the assassination of Russian Tsar Alexander I, a 255,000-signature
petition demanding the disenfranchisement of Jews was presented to Germany’s Bismarck
on April 25, and a barbaric massacre of Jews, with Russian officials and troops involved,
occurred two days later in Elisavetgrad. Pogroms, spread over two weeks, followed in

Kiev and Odessa, then ‘spread’ to 160 other centres during following months.

With a highly organized anti-Semitic program in full swing in both countries, deep
bitterness between Christians and Jews soon affected the whole of Europe,”® and prompted
contradictory responses, including some support within the church. William Blackstone’s
summary of end-of-time pre-millennial doctrines in ‘Jesus is Coming’ encouraged
financial contributions by several leading business people towards Jewish settlement

programs, but these prompted the Turkish authorities to ban further Jewish entry to

377 Norman Solomon, Judaism: A Very Short Introduction, Reissued ed. (Oxford: Oxford University Prss0-
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379 Kaufmann Kohler, "Declaration of Principles - The Pittsburgh Platform of Reform Judaism " Issues, no.
Spring 2000 (2000).

380 Roth, History of the Jews. pp. 348-49.



234  Dialogue and Covenant

Palestine, and, in turn, the first conference of Hibbat Zion was held to formally foster

immigration and re-settlement.*®’

The starry-eyed commitment to a mature Hebrew
understanding of the Mosaic Covenant, and the optimism of Pittsburgh Conference
participants that Christianity in Europe would change, were soon shown to be premature.
However, in the following resolution they effectively invited the three Abrahamic faiths to

put their partnership into practice.

Christianity and Islam, being daughter religions of Judaism, we appreciate
their providential mission, to aid in the spreading of monotheistic and moral
truth. We acknowledge that the spirit of broad humanity of our age is our
ally in the fulfilment of our mission, and therefore we extend the hand of
fellowship to all who cooperate with us in the establishment of the reign of
truth and righteousness among men. (From Principle 6.)

Within a few years the French General Officers’ bid to rid the army of its only Jewish
officer, Alfred Dreyfus, erupted, and Theodor Herzl, a journalist who had previously
supported assimilation, adopted the Zionist platform that only resettlement in Palestine
would relieve the Jewish community of oppression in Christian Europe, published a
proposal for the establishment of a Jewish Homeland, Der Judenstaat, and convened the

First Zionist Congress in Basle, August 29-31, 1897.
14. The pace quickens towards twin critical transgressions

From that point the circumstances that would demonstrate the convergence of prophecy
generated within all three streams of faith, and thus confirm the legitimacy of each of
them, unfolded rapidly. Herzl’s proposal was enthusiastically adopted by the Congress,
but divided both the Jewish community and the churches, prompted support for
Dispensationalism and Christian Zionism, and was opposed by Roman Catholic and
mainstream Calvinist Protestant churches. Shortly after the Basle Conference, the semi-
official Vatican periodical Civilta Cattolica (edited by the Jesuits) gave its Biblical-

theological judgement on political Zionism:

1827 years have passed since the prediction of Jesus of Nazareth was
fulfilled ... that Jerusalem would be destroyed ... that the Jews would be led
away to be slaves among all the nations, and that they would remain in the
dispersion till the end of the world. ... According to the Sacred Scriptures,
the Jewish people must always live dispersed and wandering among the
other nations, so that they may render witness to Christ not only by the

381 Donald Wagner, "Christians and Zionism: British stirrings. ," Daily Star, First part, 10 Septemberr 2003.
Fifth part, 10 December 2003. 2003.
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Scriptures ... but by their very existence. As for a rebuilt Jerusalem, which
could become the centre of a reconstituted state of Israel, we must add that
this is contrary to the prediction of Christ Himself. **?

Herzl made a number of alternative approaches, starting with Britain and Rome. The
British Government confirmed that neither it nor the nation-in-general had any serious
concern for their neighbours. They showed little understanding of responsibility under
either the Universal Covenant, which is intrinsic to the Biblical material, or their
community-specific New Covenant which is one of the three which establish the concept
of divine covenant as next after the concepts of God and Creation as the fundamental
concept of Abrahamic Monotheism. It proposed Jewish colonization of Uganda, annexed

under the European Christian carve-up of Africa eighteen years earlier. **

That lack of understanding may be attributed to either of two factors. First: the church’s
heavy emphasis on personal salvation as the primary consideration in the covenant which it
‘owned.” Or, second, its rejection of any responsibility towards the wider human
population which was outside the church and therefore, in its view, beyond salvation and
not deserving of any consideration except a mechanism, be it evangelism, syncretism or
proselytism to bring it within the fold. In that sense there was little distinction between the

dominant Roman Catholic stream and the lesser Orthodox and Reformed streams.

To Herzl’s dismay, Pope Pius X confirmed the very specific position of the Catholic

Church in audience in 1904, saying: —

We cannot encourage this movement. We cannot prevent the Jews from
going to Jerusalem — but we could never sanction it. The ground of
Jerusalem, even if it were not always sacred, has been sanctified by the life
of Jesus Christ. As the head of the Church I cannot tell you otherwise. The
Jews have not recognized our Lord, therefore we cannot recognize the
Jewish people.

Against vigorous opposition which almost destroyed it, the WZO accepted the British
offer,”®* but in August 1905, after the death of Herzl and an examination of circumstances

in Uganda, the Seventh WZO Congress adopted three critical decisions: that the proposed

382 Thomas F. Stransky, "A Catholic views Zionism and the State of Israel - Part I," Franciscan Custody of
the Holy Land, http://198.62.75.1/www1/ofm/mag/MAen9901.html. Sergio I. Minerbi, The Vatican and
Zionism (New York: Oxford University Press, 1990). p. 96.

383 Moshe Medzini, "Zionist Policy," in Zionism, Israel Pocket Library (Jerusalem: Keter Books, 1973). p.
84.

384 Getzel Kressel, "Zionist Congresses," in Zionism (Jerusalem: Keter Books, 1973).
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Uganda Settlement Scheme be rejected; that any other large scale settlement proposals
except in Erez Israel and the immediate vicinity would also be rejected; and that practical
settlement activities would not be delayed until after a charter or public rights had been

obtained from the Ottoman Sultan, and settlement would begin at once. **’

At that point the WZO not only rejected the covenantal understanding of Rabbinic
Judaism, it confirmed transgression against its new neighbours in terms of the Qur’anic
Night Journey. Some members recognized this, and significant private investment, which
was intended to ensure that a greater Jewish presence would have political value in
negotiations for a charter, was delayed due to division over the consequences of such a

breach of covenantal trust.*

Dispensationalism and Christian Zionism then received a substantial boost by publication
of Scofield’s Reference Bible, 1909, promoting his belief in seven eras in God’s dealings
with humanity between creation and the final judgement. About the same time Abraham
Kuyper complicated Calvinist understanding of covenantal theology by elevating
speculation about eternal justification to a central place, identifying it with the Covenant of
Grace, and concluding that the church baptizes on the basis of presumed regeneration

rather than on the basis of covenantal command and promise.

Rapid population growth at the foot of the cliff face (chart four) was causing increased
demand for resources for industrial and commercial growth, with intense competition,
especially for portable energy resources, coal and petroleum, and minerals. Tension
increased as competing European powers lurched towards a network of conflicts over the
newly-discovered resources of the Ottoman Empire, Africa, the Balkans, Iberia, the
Caucasus, the Caspian, the Adriatic (notably a corridor to the sea for Serbia), and regions

of Western Europe which were disputed by France and Germany.

385 Ibid. p. 245.

386 Walter Laqueur and Barry Rubin, eds., The Israel-Arab Reader, Fourth, revised ed. (New York: Pelican,
1984).
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With an uneasy peace prevailing, the British Commons resolved in mid-June 1914, to buy
a controlling interest in Anglo-Persian Oil, a partner with German interests in the proposed
Turkish Petroleum Co. Two weeks later, June 28, the Grand Vizier announced the
government’s intention to grant major concessions to that company. That