writer could conceive of the possibility of boasting
in Gentile identity. The general Jewish evaluation of
all Greco-Roman religion as idolatrous and the gen-
eral Jewish rejection of Greco-Roman norms for sexual
behavior are unhesitatingly maintained within early
Christianity.

These differences in the ethical dimensions of
conversion for Jews and Gentiles coming to faith in
Christ confront us once again with the difficulties of
defining conversion in, the Bible. Scholarly attempts
at definition struggle to embrace all significant as-
pects of the growing body of relevant semantic mate-
rial while retaining explanatory power. The closer a
definition, the more likely it is to appear incomplete.
One is thus pointed back to one of the most famous
biblical statements about conversion, which empha-
sizes its ultimate mystery: “The wind blows where it
chooses, and you hear the sound of it, but you do not
know where it comes from or where it goes. So it is
with everyone who is born of the Spirit” (John 3:8).

[See also Apocalypticism: Baptism; Call; Covenant;
Discipleship; Ecclesiology; Forgiveness; Gospel;
Grace; Holiness; Reconciliation; Redemption; and
Soteriology.]
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Covenant denotes a promissory agreement establish-
ing a kinship bond between two parties by a verbal or
ritual oath or its equivalent. Between unrelated par-
ties, a covenant creates a kinship bond (Ps 89:26-28;
cf. Ps 2:7); between blood relations, it renews or re-
configures it (Gen 31:43-54). The specific kinship obli-
gations undertaken by the parties are often stated
verbally or in writing, in the form of promises, condi-
tions, and/or laws, which can be brief (e.g., Gen 31:49-
53) or extensive {e.g., Deut 12-26).

Covenant Terminology. “Covenant” is the least
problematic of the various terms (“testament,” “pact,’
“alliance; “contract, etc.) used to translate the Hebrew
bérit (289 times in the Masoretic Text). In Hebrew,
one typically “cuts” a covenant (kdrat bérit; Exod
24:8); thereafter one “establishes” or “confirms” it
(Heb. hégim [hiph.]. lit. "to cause to stand™; Lev 26:9). A
faithful party “keeps” or “guards” the covenant (Heb.
$amar; e.g.. Gen 17:10; Exod 19:5), whereas the un-
faithful one “breaks” it (Heb. héper [hiph.]).

Covenant partners are kin and therefore must
show hesed, or “covenant faithfulness” (cf. Deut 7:9,
12: Isa 55:3; often translated “mercy; “lovingkindness,’
or “steadfast love™; 256 times in MT) toward one an-
other, a concept rendered with the Greek eleos
("merey”) in the New Testament (cf. Luke 1:50. 54. 72.
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78). In the psalms, emet and ‘émund, “truth” and “fi-
delity;” can be virtual synonyms for hesed (cf. Pss 25:10;
26:3; 36:5, 40:10-12; 88:11; 89:1-2; 92:3; 98:3; 100:5; MT;
cf. Hos 2:20). Family language—"father” “son,
“brother”—describes persons in covenant relation-
ship (2 Sam 7:14; Ps 2:7; 89:24-25, 33, 49; 92:2; 98:3; 1
Kgs 20:32). Partners recall and act upon their cove-
nant obligations when they “remember” (Heb. zakar)
the covenant (e.g., Gen 9:15; Exod 2:24; 6:4; Luke 1:72).
Because a covenant was formed by swearing a verbal
or ritual oath (Heb. nisha’ [nip'al); Deut 4:31; 7:12;
8:18; 31:20; Josh 9u15; Judg 2115 2 Kgs 11:4; Fzek 16:8; Ps
89:3), the Hebrew terms for “oath” (‘ald and $ébii‘d)
were sometimes synonyms for bérit (‘alé: Gen 26:28;
Deut 29:11, 14; Ezek 16:59; 17:13—-19; Hos 10:4; MT;
$ébiit‘d: Ps 105:8-10/1 Chr 16:15-17; also Gen 26:3;
Deut 7:8; Josh g:20; 2 Sam 21:7).

Covenant ritnals could include a succinct statement
of the relationship being formed: thus, "I will be your
father and you will be my son” (cf. 2 Sam 7:14; Pss 2:7:
89:26-27), “I will be your husband and you shall be
my wife” (cf. Deut 21:13: Hos 2:2, 16, 23: Gen 2:22), and,
in the case of divine covenants, “I will be your God
and you shall be my peaple,” which scholars call the
“covenant formula” Thus, a constellation of terms
are associated with covenant in scripture, and a cov-
enant may be present even without the term bérit, as
in Nathan's oracle to David (2 Sam 7:4-17), which
omits bérit yet was clearly recognized as a covenant
grant in later scriptures (2 Sam 23:5; Ps 89:3-4,19-37;
Jer 33119-21, 25-26; Isa 55:3; 2 Chri3:5; 21:6).

Difficulties in Defining and Translating “Cove-
nant.” From antiquity to the present, translating
bérit has been notoriously difficult. The Septuagint
consistently employed Greek diatheké (lit. “disposi-
tion”) with the cognate verb diatithémi (lit. “to dis-
pose”) for covenant making. Within Greek-speaking
Judaism, diathéké took on the nuances of bérit, as it
does in the New Testament (33 times in the Nestle-
Aland Greek New Testament, 27th ed. [NA27]). How-
ever, in non-Jewish Hellenistic literature diatheke
typicallymeant “last willand testament; and sunthéke,
‘compact,’ was actually closer to bérit (cf. Septua-
gint [LXX] 1 Mac 10:26; 2 Mac 12:1; 13:25; 14:20, 26-27;
Wis 1:16; 12:21; [sa 28:15).

Perhaps influenced by the secular meaning of
diatheke, St. Jerome translated bérit/diatheke with
testamentum (occasionally pactum or foedus). In
Greco-Roman law, however, testamentum denoted
a bequest (“last will and testament”). This was very
misleading, for the ancient Israelite bérfr shared
almost nothing with Greco-Roman testamentary
practices, although translators suspect testamen-
tary concepts in some New Testament texts (e.g. Gal
3:15; Heb 9:16; but see Hahn, 2004, 2005¢).

One legitimate point of convergence between Is-
raelite bérit and Greco-Roman testamenium occurs
in those biblical covenant renewals performed by an
ancestral leader just before his death: Jacob (Gen
48-49), Moses (Deut 33), Joshua (Josh 23-24), Samuel
(1 Sam 12). Second Temple sources expanded this
tradition in the Testaments of Adam, Job, Abraham,
Isaac, Jacob, the Twelve Patriarchs, Moses, and Solo-
mon, many of which are extant among the Dead Sea
Scrolls. Typically in these texts a paternal figure
facing imminent death gathers his sons to impart
premortem blessings, commandes, oracles, and warn-
ings, along with appointing a successor(s) in order
to ensure the continuity and sacred legacy of the
family, precisely by covenant renewal. Thus, some-
times “testament” can convey the meaning of cove-
nant kinship, especially the intergenerational aspects
(family inheritance and succession). Still, it is inexact,
for in ancient Israel’s culture, covenants accom-
plished more than any testament could. In fact, the
covenant was Israel’s culture, the bond constituting
its life, law, and liturgy.

Covenant and contract. Biblical bérit/diathéke must
be distinguished not only from a “testament” but
also from a “contract” Ancient contracts were based
on promissory agreements of limited duration be-
tween two parties involving an exchange of proper-
ties. Covenants were also promissory agreements
but always reinforced by oath swearing (Heb 6:13-
16), which forged permanent interpersonal bonds
by divine sanctions. Contracts exchange properties
(“this is yours, that is mine”), while covenants bind
persons (‘T am yours, you are mine”). Contracts were
based on mutual self-interest; covenants required
selfless lovalty (hesed) and sacrificial love (Cahdbd;




Deut 6:5). Finally, contracts were temporary; cove-
nants were permanent, even intergenerational (Fxod
20:5-6; Deut 4:9—5:3).

Defining covenant in critical scholarship. Critical
scholars have debated the definition of &érir since
Julius Wellhausen, who argued that the divine beérit
was a late Deuteronomic (Deuteronomist source) de-
velopment reconfiguring Israel’s religion in terms of
taw and obligation and denaturalizing more primitive
conceptions of God as divine kinsman (Yahwist-FElo-
hist source). Hence, God’s previously unconditional
promises (e.g.. the land) became strictly conditional.
Defining bérit as “law” (Recht) or “obligation” (Pflicht)
hasattracted some modern scholarly support (Kutsch,
1973; Perlitt, 1969; Nicholson, 1986).

There is a valid point here: in some human cove-
nants, the kinship bond could become a formality in
order to create an obligation, and Deuteronomic
texts do shift the emphasis toward law and duty.
However, kinship and law are not mutually exclu-
sive: kinship bonds create obligations that must be
regulated, giving rise to law. Thus, the Deuteronomic
chift reflects a difforont approach to covenant from
its origin or definition. To varying degrees and pro-
portions, conditions and obligations are present in
all divine covenants, within all sources and tradi-
tions. Yet even in Deuteronomy the kinship and fa-
milial love between God and Israel is not forgotten
(Deut 4:37; 5:10; 6:5; 7:8-13 passim). Therefore, de-
fining bérit as merely “law” or “obligation” must be
considered reductionistic. Recognizing bérit as a
legal and sacral kinship bond has greater explana-
tory power, elucidating why kinship terms (“father”
“son,” “brother;” “bride”), blood rituals (Exod 24:8:
Luke 22:20), familial meals (Gen 31:54; Exod 24:11).
and affection language (‘ahdbd, hesed. *¢miind) are
associated with bérit throughout scripture,

Covenant and Kinship. Covenant and kinship are
distinct but closely related concepts. Covenants were
usually made between unrelated parties in order to
extend kinship bonds (Abraham/Abimelech; Gen
21:21-31) but could also renew or reconfigure ex-
isting bonds (Jacob/Laban; Gen 31:43-54). Similarly,
David makes a covenant with Jonathan, his broth-
er-in-law (1 Sam 181-35; 20:12-17), and with tribal
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leaders of Israel, reaffirming a kinship bond (“bone
and flesh™; 2 Sam 5:1) while reconfiguring the rela-
tionship with David as king.

Covenant and kinship should thus be distin-
guished but not separated. Several modern scholars
have taken this approach, including Frank Moore
Cross:

Kinship relations defined the rights and obligations,
the duties, status and privileges of tribal members,
and kinship terminology provided the only langnage
for expressing legal, political, and religious institu-
tions....Often it has been asserted that the language
of “brotherhood” and “fatherhood,” “love” and “loy-
alty” is “covenant terminology, but this is to turn
things upside down. The language of covenant, kin-
ship-in-law, is taken from the language of kinship,
kinship-in-flesh. (1998, p. 11)

From a theological perspective, covenant shows how
family bonds are divinely sanctioned and should thus
transcend mere biology or sociological convention.
At the same time, kinship takes the formal notion of
covenant and adds material content from real rela-
tions in human experience and Israel’s communal
history.

Covenani Solemnization and Renewal. Covenants
were solemnized (i.e., formally established) and
subsequently renewed through rituals consisting of
words and actions reflecting the kinship bond being
created and the divine sanctions enforcing that
bond. Blood rituals (Gen 15110y 17:10-11; Exod 24:5-8:
Jer 34:18-20), meals (Gen 26:30; 31:54; Exod 24:9-11),
gifts (Gen 21:27-32), and the exchange of clothing
(1 Sam 18:4) were employed as signs of the familial re-
lationship being created. Blood could indicate both
kinship (i.e., “we are one blood”; cf. Exod 24:6-8;
Luke 22:20) and oath curse (i.e., “may my blood be
shed if I violate the covenant™; cf. Jer 34:18-20: Heb
9i15-22; 10:26-29). Because animal sacrifice pro-
duced blood for rituals as well as food for a meal
and invoked the divinity as witness, sacrifices were
commonly offered to establish or renew covenants
(cf. Gen 8:20—9u7; 3154; Exod 24:5-8; Ps 50:5),
giving rise to the Hebrew idiom “to cut a covenant”
{(kdrat bérit).
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The same kinds of rituals recorded in biblical cov-
enant solemnizations are attested in ancient Near
Eastern texts, where covenant making had a pro-
nounced cultic-liturgical dimension. Covenants were
concluded by lengthy invocations calling upon the
Near Eastern gods to witness and enforce elaborate
oaths with blessings for faithfulness and curses for
transgression. Covenant making was a litargy: ritual
words and actions performed in the presence of di-
vinity. The liturgical dimension of covenant making
appears quite clearly in the Old Testament, where
the covenant is established through cultic ritual
(e.g., Exod 24:4-1) and liturgical functionaries or
“celebrants” (i.e., priests and Levites) mediate the
covenant blessings and curses on behalf of God
(Num 6:22-27; Deut 27:14-26). In the New Testa-
ment, the book of Hebrews develops at length the
idea of Christ as high priest establishing a new cov-
enant through a new liturgy.

Covenant Typology. Previous attempts to classify
covenants, usually as conditional or uncenditional,
have reached an impasse. Older theological debates
(law vs. grace, faith vs. works) have unduly shaped
how divine covenants have been classified (e.g, Mosaic
as conditional, Abrahamic as unconditional) and
obscured the complexity of the scriptural text, in
which covenants have an admixture of both condi-
tional and unconditional elements, including un-
conditional grace in the Mosaic (Deut 30:1-10) and
conditional obligations in the Abrahamic (Gen 15:9-~
113 17:1-14).

The focus has shifted to oath swearing in order
to classify covenants. Which party swears the oath
indicates on whom the obligations primarily fall,
allowing identification of three basic types of cove-
nant (Hahn, 2009, pp. 28-31): first, both parties
swear and share obligations mutually (“kinship”
type; Gen 21:31); second, the inferior party swears
in submission and loyalty (“vassal” or “treaty” type;
Gen 17:9-14); third, the superior party swears to ben-
efit the inferior ("grant” type; Gen 22:15-18).

Applying this taxonomy to the biblical texts shows
the diversity within each of the divine covenants. The
Noahic and Davidic covenants are primarily grant
types, with some conditional elements. The Abrahamic

and Mosaic covenants are dynamic: the Abrahamic
is established as a kinship covenant (Gen15) but later
reconfigured as a vassal type (Gen 17) and finally as a
grant type (Gen 22); the Mosaic, for its part, begins as
kinship (Exod 24:1-8) but is reconfigured after the
calf as a vassal type (Exod 39—Lev 26) and again,
more severely so, in Deuteronomy.

Covenants in the Ancient Near East. Covenant
making was widespread in the ancient Near East,
forming the very fabric of ancient societies, including
Israel. Most of these covenants were made between
human parties, apart from any divine initiative. These
are often referred to as “secular” covenants. How-
ever, that terminology is misleading since every
covenant is wrapped in the sacred: ritual sacrifice,
the invocation of the divine name. divine sanctions.
etc. The gods were an essential part of covenant
making and keeping, as witnesses and enforcers.
However, there is still no clear ancient extrabiblical
evidence of a supreme deity entering into a cove-
nant with humans. Only in Israel did God enter into
a covenant with his people. In fact, the Lord’s es-
sential activity in scripture is making and keeping
covenant(s).

The forms of human covenants in antiquity vary
widely, stretching from marriages to international
treaties and imperial relations. A multitude of an-
cient Near Eastern treaties are extant, from the second
half of the third millennium (Ebla, Mari) to Hittite
treaty covenants of the second millennium to neo-
Assyrian texts of the first millennium B.C.E. (Esarhad-
don) Whatever their scope, these covenants created
personal relationships analogous to family ties (kin-
ship-in-law), employing kinship terms to specify the
duties and obligations between the parties, hence the
widespread use of familiar terms with distinct cove-
nantal associations: “father;” “son, “brother,” “love,
“know;" “peace,” “loyalty, etc.

Two of the larger ancient Near Eastern collections
of covenant texts are the Hittite covenant treaties
{fourteenth-thirteenth centuries B.C.E.) and the
vassal treaties of Esarhaddon of Assyria (eighth cen-
tury B.C.E.). The Hittite treaties are covenants made
by the king of Hatti-land (i.e., Asia Minor, modern
Turkey) with rulers of the surrounding peoples. The




treaty texts of these covenants followed a formual

pattern, similar to the structure of Deuteronomy:

1. Title and Preamble (cf. Deut 1:1-5)
II. Historical Prologue (Deut 1-3)
. General Stipulations (Deut 5)
IV. Specific Stipulations (Deut 6-11;12-26)
V. Dual Sanctions: Blessings and Curses (Deut
27-28)
V1. Documentary Instructions to Store, Read, and
Renew the Covenant (Deut 31:9-13)
VIL Invocation of Witnesses (Deut 31:14-29)

Some form-critical scholars note the remarkable
parallels between Deuteronomy and the Hittite trea-
ties in support of an early dating for a form of Deu-
teronomy (second millennium B.C.E.). In contrast,
first-millennium neo-Ascyrian treaties diverge from
this pattern; for example, the vassal treaties of Esar-
haddon {eighth century B.C.E.) omit several elements,
notably the historical prologue and blessings, al-
though they do have some close verbal parallels
with the curses of Deuteronomy.

Human Covenants in Scripture. A number of human
covenants are found in the Bible: between Abraham
and Abimelech (Gen 21:22-23), Isaac and Abimelech
{Gen 26:26-33), Jacob and Laban (Gen 31:43-34),
Israel and Gibeon (Josh ga3s), David and jonathan
{1 Sam 18:1-4; 20:8), Ahab and Ben-Hadad (1 Kgs
20:32-34), Jehoiada and the palace guards (2 Kgs
11:4). These human covenants forged sacred kinship
bonds that could not to be violated without dire
consequences, even if they were made under false
pretense or duress (Josh 9:19; Ezek 17:11-21).

Divine Covenants in the Hebrew Bible/0Old Testa-
ment. A pattern of divine covenants characterizes
the whole economy of salvation history, starting with
creation. God’s “fatherly plan” for his family advances
at every stage of salvation history through a series of
divine covenants with chosen mediators: Adam, Noah,
Abraham, Moses, David, and Jesus Christ. This se-
quence of divine covenants may be interpreted in
theological terms as God accommodates himself to
the developmental stages of the human family: mar-
riage, household, tribe, nation, international king-
dom, and the universal church of the new covenant.
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Adariic or creation covenant The presence of a
covenant with Adam can be debated. Although the
Jewish and Christian traditions have affirmed its
existence, the word bérit is lacking in Genesis 1~3.
Therefore, most scholars dispute the presence of a
covenant in scripture until the explicit appearance
of the term in Genesis 6:18. However, not all cove-
nant texts employ bérit (notably 2 Sam 7:4-17). More-
over, the creation week concludes with the sabbath,
which was understood as the “sign” of God’s “cove-
nant” (Exod 31:16-17); and the “image and likeness”
of God (Gen 1:26, 28) is the language of sonship
(see Gen 5:3), implying a covenantal relationship
between God and Adam (cf. 2 Sam 7:14). Clearly,
Adam is God’s vice-regent, and vice-regents in the
ancient Near Fast were regarded as the covenant
“sons” of their “father” the “great king” or emperor
{2 Kgs 16:7).

One of the earliest of the prophets, Hosea, compares
Israel and Adam, both sons of God, in terms of their
covenant infidelity: “But they, like Adam, transgressed
the covenant” (Hos 6:7 MT, although the meaning of
the text is disputed). Likewise, Sirach, referring to
Genesis 2:17 says, “The covenant [diathéké] from of
old is, ‘You shall surely die’” (Sir 14:17). For these
reasons and others, even critical scholars like Well-
hausen have recognized that Genesis intends to
portray a divine covenant with Adam in the garden
on the mountain of Eden (see Ezek 28:13-14) as a
prototype of Israel, the tabernacle, and Mt. Sinai
(Mosaic covenant) and later Solomon, the Temple,
and Mt. Zion (Davidic covenant). Thus, the presence
and importance of a divine “cosmic covenant” estab-
lished in the “creation liturgy” is embedded in an-
cient Israel not only in Torah (Balentine, 1999) but
also in Second Temple sources (Jub. 36:7), most no-
tably perhaps the “Song of the Cosmic Oath” (1 En.
69:13-22; Murray, 1992). Jewish tradition affirms the
creation narratives (Gen 1-2) as the canonical
source and primordial form of God’s “everlasting
covenant. where God enacted a dual covenant: first,
with the cosmos as consecrated on the seventh day
(sabbath as covenant sign; Exod 20:8-11; 31:12-17)
and, second, with Adam and Eve in the marriage
covenant {Mal 2:15).
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Noahic covenant. We first encounter the word bérit
in Genesis 6:18, when God, in response to rampant
sin, announced that “my covenant” would be made
with one person, Noah, yet encompassing not only
his family and descendants but “every living crea-
ture of all flesh that is on the earth” (Gen 9:8-17).
Scholars have treated the Noahic covenant as less
important than the other divine covenants (Abraham,
Moses, David) because of its perceived lateness
(Priestly source). However, the canonical priority
and universal scope of this covenant reveal an im-
portant twofold function: first, it brings creation
and covenant together; second, it relates the subse-
quent covenants with God and Israel to the cosmic
order and all humanity. As an “everlasting covenant”
(9:16), it is also a reference point for the prophets,
especially where intertextual echoes are found (Hos
218; Isa 11:6-9; 24:3-5; 33:8-9; 54:9-10; Jer 5:22-25;
14:20-22; 33:20-22; Ezek 34:25-30; 37:26). Overtones
of the Noahic covenant are also heard in other texts
(Pss 74:0; 148:6).

God will “establish” (hégim) his covenant with
Noah, but hégim does not usually refer to initiating
but rather “upholding” or “confirming” This suggests
that God is not making a covenant for the first time
but rather confirming or renewing a previous one,
that is, the cosmic covenant at creation. The impor-
tance of this cosmic covenant may be underappreci-
ated cince it represents a unilateral commitment on
God’s part with creation and humanity and a struc-
turing concept for the subsequent stages of the his-
tory of salvation. The Noahic covenant opens up a
theology of ereation that is in close and profound di-
alectal relationship with covenantal history.

The narrative of Genesis 6-9 shows how God’s
unilateral pledge involves a grant-type covenant, which
is renewed with Noah for his faithful obedience (Gen
6:8-9; 7:5; Heb 11:7). Cultic aspects of the covenant
are present: Noah erects an altar on which “every
clean animal” is sacrificed as a burnt offering (Gen
8:20). This is not exceptional in the patriarchal
period since fathers carried out priestly functions of
covenant ritual before this was reassigned to Aaron
and the Levites (Fxod 32:25-29). In response to
Noal's liturgical sacrifice, God sets a rainbow in the

clouds—as the covenant sign—that God will see
and “remember” (Heb. zdkar; Gen 9:12-17).

Abrahamic covenant. Most scholars recognize at
least two divine covenants with Abraham (Gen 15:1-21;
17:1—27). However, since “covenant” and “oath” can
be synonymous (Gen 21:31-32; 26:28; Deut 29:12-14;
Josh gus; Ezek 17:13-19; Luke 1:72-73), God’s self-
sworn oath to Abraham in Genesis 22:15-18 (the only
divine oath to any patriarch) after the Agedal repre-
sents a third and climactic divine covenant, summa-
rizing and reconfiguring the previous ones. Later
scriptures appeal to this singular oath as the defini-
tive expression of the Abrahamic covenant (Exod
32:13; Deut 4:31; 7:12; 8:18; Luke 1:72~73; Acts 3:25; Heb
6:13-17).

Critical scholarship explains the two Abrahamic
covenant-making rituals as a doublet resulting from
the combination of the Yahwist-Elohist (Gen 15) and
the Priestly (Gen 17) sources. Synchronic analysis
recognizes a literary strategy in which three cove-
nant-making episodes (Gen 15; 17; 22) correspond to
the three specific promises made to Abraham at the
beginning of the narrative cycle (Gen 12:1-3). These
promises are (1) great nationhood (Gen 12:2a), (2)
great name (Gen 12:2b), and (3) universal blessing
(Gen 12:3) (Hahn, 2009, pp. 101-35).

The promise of great nationhood is raised to the
solemnity of a covenant in Genesis 15, where God’s
presence passes between the pieces of the animals
that had been ritually sacrificed by Abram, meaning
“May I share the fate of these animals if I do not ful-
fill the covenant obligations” (cf. Jer 34:18). If it is im-
plied that Abram, too, passed through the pieces
while slaughtering the animals (Gen 15:10), then this
is a kinship covenant; otherwise, it is a divine grant
type. The covenant promises include the two com-
ponents of “great nationhood™ numerous descen-
dants (v. 5) and land {vv. 18-21). Nothing is said as yet
of “great name” or universal blessing. The divine
oracle predicts the Exodus, which is precisely the
time period other Pentateuchal texts refer to Israel
becoming a “great nation” {Gen 46:3; Deut 26:6). In
fact, apart from Deuteronomy 4:6-8, these are the
only passages in the Hebrew Bible/Old Testament
that describe Israel as a “great nation”” The covenant




with Abram in Genesis 15 is thus fulfilled principally
in the Exodus and the Mosaic covenant.

The promise of “great name”—which implies king-
ship in ancient Near Eastern context (cf. 2 Sam
7:9)—is raised to a covenant in Genesis 17 In this
vassal-type covenant, the Lord imposes the ritual
oath sign of circumcision on Abram, meaning “May
I'be cut off like this piece of flesh should I break the
covenant” (see v. 14). God lengthens Abram’s name
to “Abraham,’ literally “making his name great(er)’
Furthermore, for the first time God promises king-
ship to Abraham’s line (v. 6), and the next time “great
name” is applied to a human being in the Hebrew
Bible/Old Testament is in Nathan's covenant oracle
to David (2 Sam 7:9). Genesis 17, then, clearly antici-
pates the covenant of kingship granted to David
(2 Chr 13:5), by which David became the suzerain
(“father™) of many nations, Genesis 17:5 being ful-
filled through Abraham’s descendant (cf. 2 Sam 8:1-14;
10:18-19; 12:29-31; 1 Kgs 4:21; Ps 72:17//Gen 22:8).

The promise of universal blessing is taken up in
the last covenant-making episode, Genesis 22, the
Agedah, the near-sacrifice of Isaac the “one and only”
son (Heb. yahid, Gen 22:2, 12, 16; cf. John 1:14, 18; 316,
18) on the wood at the top of the future Temple
Mount (cf. Gen 22:2; 2 Chr. 3:1), which evokes the
only self-sworn oath of God to any of the patriarchs
(Gen 22:15-18), an oath recognized by subsequent
scriptures as the definitive form of the Abrahamic
covenant (Exod 32:12: Deut 4:310 7112: 818 As. Mos.
3:9; Luke 1:72~73: Acts 3:25; Heb 6:13-17). For the first
time the promise of universal blessing (Gen 12:3) is
made a benefit of the covenant (Gen 22:18; the tradi-
tion—Acts 3:25; Gal 3:8; LXX, Vulg.—takes the hitpa’el
as a passive). In the Christian canon, this clearly
anticipates the sacrifice of the “one and only” Son
of God on the wood of the cross near the Temple
Mount, ratifving a new covenant and unleashing the
blessing of the Holy Spirit upon all nations (Gal 3:6—
17, esp. 1314 Greek). Thus, from a biblical-theolog-
ical perspective, the progressive reconfiguring of the
Abrahamic covenant through Genesis 15,17 and 22—
interpreted canonically—grounds and anticipates
the subsequent divine covenants (Mosaic, Davidic,
New) in sacred history.

COVENANT

Mosaic covenant. The scriptures present the Exodus
from Egypt to Sinai (Exod 1~18) as a demonstration
of God’s faithfulness to the covenant with Abraham
and his “seed” (Gen 22:18; Exod 2:24). God promises
Israel the status of “royal priesthood” (Exod 19:5-6
LXX; 1 Pet 2:9)—an Adamic status (cf, 1QS 4:23)—
contingent upon keeping {Heb. §amar) the covenant
(Exod 19:5). The covenant law is relatively brief, in-
cluding major principles (Exod 20) and civil applica-
tions (Exod 21-23). The kinship-covenant solemniza-
tion (Exod 24:1-8) includes a sacrificial blood ritual
mutually accepted by God (represented by the altar)
and the people (Exod 24:6, 8), followed by a shared
familial meal (Exod 24:10-11).

The golden calf rebellion breaks the covenant, trig-
gering the curse of death symbolized by the blood
ritual (Exod 32:10; Heb 9:16-18); but Moses pleads the
oath of the Abrahamic covenant (Exod 32:13//Gen
22:15-18) to persuade God to relent. God renews the
covenant (Exod 34:1-28) but not without reconfigu-
ration: Levites replace firstborn in priestly service
(Exod 32:29; Num 3:11-13), and a substantial amount
of cultic legislation is added into the covenant (Lev
1-25), concluding with the statement of blessings
and curses (Lev 26) that marks the end of a covenant
document.

Wandering in the wilderness, the Israelites break
covenant fidelity repeatedly (Num u; 12; 14; 16; 17),
culminating in a calamitous sin by the second gen-
eration at Baal-Peor (Num ag:1-15). a kind of recapit-
ulation of the calf debacle, resulting in another
delimitation of the priesthood (Num 25:12-13). The
defections of Israel in the wilderness, especially
Baal-Peor (cf. Deut 4:3; Josh 22:17; Ps 106:28), necessi-
tate a second covenant renewal and reconfigura-
tion: the book of Deuteronomy. Structured like a
vassal treaty, the Deuteronomic covenant is distin-
guished from Sinai (i.e. “Horeb™ see Deut 20:1).
Moses now becomes Israel’s lawgiver and gives them
many novel and unanticipated statutes: permission
for monarchy (17:14-20), total {herem) warfare (20:16-
18), usury (23:20), divorce, and remarriage (24:1~-4).
Jesus will teach that these Deuteronomic statutes
were not the divine ideal but concessions to Israel’s
“hardness of heart” (Matt 19:8~-9).
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Davidic covenant. Under the Davidic covenant,
the Lord elevates the nation of Israel to an interna-
tional kingdom or empire. This covenant is announced
in Nathan's prophetic oracle (2 Sam 7:5-16), al-
though the word “covenant” (bérit) only appears in
other texts (2 Sam 23:5; Pss 89:19-37; 132:11-18; Isa
55:3; 2 Chr 13:5; 21:7; Jer 33:20-22). Distinctive aspects
ofthe Davidic covenant include an everlasting throne
(2 Sam 7:13-16), the gift of divine sonship for anointed
heirs (2 Sam 7:14; Pss 2:6-9; 89:26-27), and the cen-
trality of Zion and the Jerusalem Temple, to which
pilgrims come from all Israel and the nations (1 Kgs
8:41-43; Isa 2:1-4; 56:6-7).

After a brief period of Solomonic glory, when the
features of the Davidic covenant seemed to be par-
tially fulfiled (1 Kgs 4-10), the kingdom entered a
long period of division and decline (1 Kgs 12—2 Kgs
25), during which the prophets announced a new
covenant (Jer 31:31; compare Isa 55:11~3; 59:20-21;
61:8-9; Ezek 34:25; 37:26). This new covenant is set in
sharp contrast to the broken Mosaic covenant (Jer
31:32; cf. Ezek 20:23-26; Isa 66:3-4) but in continuity
with the Davidic covenant, which it would restore in
a transformative manner (jer 33:14—26; 1sa 9; 11; 55:3;
Ezek 37:15-28).

Covenant in the Prophets. Most of the prophetic
books (“Latter Prophets”in Judaism) reflect a strongly
covenantal perspective on the history of Israel.
The prophetic ministry involved both condemna-
tion and consolation (Jer 1:10): the prophets con-
demned Israel for violating the Mosaic covenant
(Jer 31:32) but consoled Israel with the promise of
a new (or renewed) covenant in days to come (Jer
31:31).

The Mosaic covenant and the new covenant in the
prophets. The violated Mosaic covenant forms the
basis for prophetic oracles of judgment (Isa 5:24;
Jer 619; Ezek 22:6-16; Hos 4:6; Amos 2:4: Hab 1:4;
Zeph 3:4; etc.) because Israel has triggered the cov-
enant cursee (Lev 2611-46: Dout 2815 68). Typi-
cally, Israel did not neglect cultic regulations (Isa
1:10-15) but the moral law (Isa 1:16-23) and wor-
shipped foreign gods (Isa 2:8; Jer 2:20-25; Ezek 14,
etc.), spurning the first and fundamental command-
ment (Exod 20:3).

Several prophetic texts (Hos 1-3; Isa 1:21-26; 5:1-7;
54:4-8; Jer 2:11—3:20; Ezek 16; 23) construe the Sinai
covenant as a betrothal of the Lord and Israel, which
Israel subsequently violated like an unfaithful spouse.
Yet the prophets foresee a coming new or renewed
covenant of God and Israel as a resumption of nup-
tial love between spouses (Ezek 16:59-63; Isa 49:14~
19; 54:4-8; 62:1-5; Hos 2:114—3:5; Jer 31:2—4; 33:10-11;
Zeph 3:14-18). Israel understood marriage as a cov-
enant between man and woman (Mal 2:13-16); there-
fore, the prophets found it apt to describe Israel’s
covenant in marital terms.

The prophets employ various terms and images to
describe the anticipated new covenant in the coming
age. Jeremiah alone employs the exact term “new
covenant” (31:31-34). Jeremiah contrasts the “new
covenant” with the broken Mosaic covenant (31:32).
The “new” will be superior because it is established
by divine initiative for interior transformation: “This
is the covenant that [ will make...I will put my law
within them, and I'will write it on their hearts” (v. 33).
Further, it will involve divine intimacy (“They shall all
know me,’ v. 34) and forgiveness of sin (“I will re-
member their sin no more,” v. 34).

Several other prophets speak of the same reality,
emnploying alternative diction or imagery: “everlasting
covenant,” “covenant of peace.’ or nuptial motifs.
Isaiah indicates that the mysterious “servant of the
Lorp” will actually become a covenant for the people
(Isa 42:6; 49:8). God will resume his marital cove-
nant with his people (54:4-8), constituting a “cove-
nant of peace” as unbreakable as the Noahic (Isa
54:9-10). God will invite the poor to a free banquet,
which will inaugurate them into an “everlasting
covenant” described as God's hesed (“covenant fi-
delity”) to David (Isa 55:1-3; cf. 61:8). Like Jeremiah,
Isaiah describes this covenant as God placing his
Word and Spirit in the mouths of his people (Isa
50:21).

Ezekiel, too, foresees the renewal of God’s marital
covenant with his people {Ezek 16:59-63), when God
will shepherd his people through the Davidic king
(34:11-24; 37:24-28), creating an everlasting “cove-
nant of peace” (34:25; 37:26) characterized by the
blessings of Eden (34:25-30; 36:39-35, i.e., renewing




the Adamic/creation covenant), the forgiveness of
sins, and interior renewal: “1 will sprinkle clean
water upon you...A new heart I will give you, and a
new spirit I will put within you” (36:25-26).

'The Edenic imagery also appears in Hosea, who
describes the coming resumption of God’s nuptial
covenant with Israel in language taken from the cre-
ation narratives: “On that day... you will call me, ‘My
Husband’....And I will make for you a covenant on
that day with the beasts of the field, the birds of the
air, and the creeping things of the ground; and I will
abolish the bow...and make vou lie down in safety.
And I will take you for my wife forever” (2:16-19).

Other covenants in the prophets. As seen, the proph-
ets employ Edenic motifs and references to the re-
newal of the creation covenant (Jer 31:12, 35-36; Isa
531:3; 65:117-25; 66:22-23; Ezek 34:25-28; 30:29-36; cf.
Hos 14:5-7; Amos 9:13~15) and/or the Noahic (Isa
54:9-10). Surprisingly, the prophets seldom mention
the Abrahamic covenant, except at the end of Micah,
where this patriarchal covenant is the motive for
God’s faithfulness and compassion on Israel, in a
passage often considered a late redactional ending
to the book (Mic 7:18-20). Two prophets develop
the theology of the Levitical covenant: Jeremiah in-
sists it is unbreakable (Jer 33:14~28), whereas Mala-
chi foresees an eschatological purification of this
covenant, its priesthood, and the cult (Mal 2:1-g;
3:1—4). Finally, the prophets include several em-
phatic oracles about the restoration of the Davidic
covenanti economy {Isa gn-7; 11:1-3, 10; 55:1-3; Jer
23:5—-8: 30:8~0; 33:14-26; Ezek 34:23; 37:24-28; Amos
gia1—12; Mic 4:8; 5:1—4: Zech 9:9-10; 12:7-9). Jeremiah
famously declares the Davidic covenant as un-
breakable as God’s covenant “with the day and with
the night” (33:20-21; cf. Gen 1:14-19; 8:20—9:17, esp.
8:22); therefore the "new covenant” (31:31) in the
latter days (and its analogues in Isaiah and Ezekiel)
must restore the essential features of the Davidic
covenant. Particularly striking is Ezekiel's juxtaposi-
tion of the restoration of the Davidic monarch with
the “covenant of peace” (34:23-235: 37:24-26). This
trajectory continues in the gospels, where Jesus’s
new covenant ministry is draped with Davidic cov-
enant motifs.
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Covenant in the Psalms. The psalms celebrate Is-
rael’s covenant relationship to God. Although the
term bérit is used infrequently (albeit strategically)
in the psalms (21 times in MT), other covenant terms
permeate the Psalter {esp. hesed, 130 times; ‘émet, 37
times; and €mund, 22 times), which invariably pre-
sumes the worshiper is a party to Israel’s covenant
with the Lord. This refrain summarizes the message
of the Psalter: “Give thanks to the Lord, for he is
good, and his hesed [“covenant love”] endures for-
ever” (see Pss 107 passim; 118:1-4, 29; 136 passim).

A few psalms stress the importance and excel-
lence of the Mosaic covenant law {Pss 1;19; 119). How-
ever, the Davidic covenant dominates the redac-
tional structure of the Psalter, with royal Davidic
psalms at key positions:

+ Psalm 2, probably the ancient royal coronation
hymn, forms (wvith Ps 1) part of a dual introduc-
tion to the Psalter, exalting the Davidic cove-
nant (i.e., the “decree” {haq] in v. 7) by which
the king enjoys divine sonship (v. 7) and, there-
fore, universal suzerainty (vv. 8-9).

+ Psalm 72 concludes book I by exalting the
reign of Solomon as a manifestation of God’s
faithfulness to his covenants with David (cf.
72:8 with 89:25~27) and Abraham (cf. 72:17 with
Gen 22:18).

- Psalm 8¢9 concludes book Il with an emotional
low point. After the most emphatic doxology of
the Davidic covenant in all scripture (89:1~37), the
psalmist laments its apparent total destruction
(89:38-52).

Read canonically, book IV (Pss 9go-106) is a theolog-
ical meditation in response to the trauma of the col-
lapse of the Davidic covenant (Ps 89:38-52). Without
the Davidic king, Israel seeks consolation from an-
other covenant mediator, Moses {Ps 9o, the only
Mosaic psalm), who leads them to recognize that
the Lord is still the refuge of his people (Ps ¢91) and
still reigns as king over all the earth (Pss g3-08).
Book IV concludes with two historical retrospec-
tives that seek to make theological sense of the exile:
Psalm 105 recounts Israel’s early history, taking note
of God’s fidelity to his covenants, especially the
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Abrahamic (vv. 6-11, 42). In contrast, Psalm 106 notes
Israel’s covenant violations from Egypt onward, pro-
voking God’s just punishment. Nonetheless, God re-
members his covenant with them (106:43). The psalm
ends with a prayer for salvation and restoration.

Book V of the Psalter begins, “Give thanks to the
LORD, for he is good, his hesed endures forever!”
(107:1). God has answered the praver of Psalm 106
and gathered his people back from distant lands (Ps
107:3). After giving many examples of God’s fidelity,
the psalm calls the worshipers to “consider the hesed
of the LORD” (v. 43). This is the joyful theme of book
V, whose heart consists of the 15 psalms of ascent
(120~130), psalms for pilgrimage to the rebuilt Temple.
Psalms celebrating the Davidic covenant occur at
strategic points in the flow of the book (Pss 110; 132),
and a Davidic collection (Pss 138-145) precedes the
symphonic finale of hallelujah psalms (146-150), in-
dicating that the Psalter’s editors, for all the tumults
of history, have not abandoned hope in the fulfillment
of God’s covenant with David (cf. 144:10; 145:13; cf. 2
Chr 13:8) because his “hesed endures forever” (1361
passim).

Covenant in the Wisdom Literature. Scholars
have often regarded the Wisdom literature as iso-
lated from the covenant traditions of Israel. For ex-
ample, Gerhard von Rad was unable to incorporate
these texts in his Old Testament Theology (1965) and
dealt with them in a separate volume (1972). How-
ever, the canonical tradition ties the Wisdom litera-
ture to the Davidic covenant by attributing it largely
to Solomon. Canonically, the Wisdom literature, with
its international character, functions as the form of
instruction associated with the international empire
of the Davidic covenant, much as the Mosaic lawwvas
the form of instruction associated with the national
covenant made at Sinai.

Proverbs mentions bérit only once {2:17), but the
dominant metaphor of Lady Wisdom as the ideal
wife, and marital fidelity as paradigm of wise behavior,
in the prologue (chs. 1-9) and epilogue (31:10-31)
suggests that the reader. in some mysterious way,
should onter into a covenant rolationchip (i.c.,a mar-
riage) with divine Wisdom. For all its alleged eroticism,
the Song of Songs also extols the virtue of fidelity

within the marriage (i.e.. covenant) relationship (Song
3:11; 41125 8:8-10); and from Second Temple times the
Jewish tradition read it in light of the powerful nup-
tial oracles of the prophets as a poetic account of
Israel’s covenant relationship with the Lord and/or
the Messiah. In the Catholic canon, the Wisdom of Sol-
omon employs romantic and nuptial imagery from
the Song of Songs to develop Proverb's trajectory of
describing Lady Wisdom as the ideal covenant
partner or spouse (Wis 7-9). Finally, Sirach inte-
grates the Wisdom tradition with other elements of
the religious culture of Israel: the (covenant) law, the
(covenant-renewing) liturgy, and sacred history (of
divine covenants). Thus, Sirach identifies the book of
the covenant law of Moses as the singular instantia-
tion of divine Wisdom (Sir 24:23~25) and Israel’s
sacred history as a series of covenants (see Sir 44-
49: Noahic, 44:117-18; Abrahamic, 44:19—23; Mosaic,
45:1-5; Levitical, 45:6-26; Davidic, 47:1—22) culmi-
nating in the celebration of the covenant-renewing
liturgy by the current high priest (Sir 50:1-24). The
liturgy is the climactic visible expression of God’s
wisdom in Israel since wisdom begins and ends with
“fear” (i.e., worship) “of the LORD” (Prov r:7; Sir 1:18).

Covenant in the Chronicler. Chronicles is a work
of prophetic historiography reflecting a profound
covenantal worldview. The chronicler recalls the
postexilic people of Judah to God’s original inten-
tion to establish sacred covenant kinship with Israel,
all humanity, and creation itself.

The chronicler focuses on the Davidic covenant
because it establishes the Kingdom and the liturgy
of the Jerusalem Temple. Indeed, this covenant cul-
minates history since it fulfills and advances God’s
purposes in all the pre\fious covenants—espcciaﬂy
the Mosaic and Abrahamic—and in creation itself.

The chronicler repeatedly refers to the liturgical
assembly of Israel in the Jerusalem Temple as the
gahal (LXX ekklésia), a term he uses more (37 times)
than any other canonical book. In the chronicler’s
theocratic vision, the kingdom of Israel under David
and Solomon is the Kingdom of God on earth, a li-
turgical empire whoge heart ic the gahal, the wor-
shiping assembly of the 12 tribes, who exist to praise
the God of Israel and all creation.




The concept of God’s Kingdom is rare in the
Hebrew Bible/Old Testament, and the phrase “King-
dom of God” never occurs. Chronicles alone em-
ploys the equivalent phrase “Kingdom of the Lorp”
(malkit/mamleket Yahweh), identifving it with the
kingship given to David “by a covenant of salt,” such
that the “kingdom of the LORD™ is in the “hands of
the sons of David” (2 Chr 13:8; cf. 1 Chr 28:5). The
chronicler refers to God’s kingdom or reign 16 times,
always in relation to the Davidic kingdom. No other
kingdom in the Hebrew Bible/Old Testament is es-
tablished by a covenant or identified as divine. Da-
vid’s covenant manifests God’s reign on earth. Thus,
the chronicler shows the threefold interrelationship
between (1) the Davidic covenant, (2) the ekklésia,
and (3) the Kingdom of God later presumed by the
New Testament documents, especially Matthew
{e.g., 16:18-19). Like Chronicles, Matthew begins
with a Davidic genealogy. underscoring the unity of
God’s covenantal plan in the Old and New Testa-
ments. Furthermore, as in Chronicles the Davidic
covenant is renewed under Hezekiah and Josiah by
reconstituting the gahal of Israel in Jerusalem around
the Passover: so in the Gospels Jesus institutes the
Eucharist as the liturgy of the new covenant Pass-
over (Luke 22:20), conferring (Greek diatithémi, pos-
sibly “covenanting”) the (Davidic) kingdom of his
Father upon the 12 (22:29) as representatives and
viceroys over the reconstituted 12 tribes of Israel
(22:30).

Covenant in the New Testament. The term “cove-
nant” (Gk diatheke) occurs only 33 times in the New
Testament, and while those occurrences are indeed
strategic, the question may still be asked why, with
the exception of the book of Hebrews and certain
passages of Paul (e.g. Gal 3-4), there is relatively
little explicit discussion of the covenant(s) in the
second half of the Christian canon. Some propose
that the concept of covenant had become marginal-
ized by the New Testament era, but this is unlikely in
light of the Second Temple literature, which shows
no abatement of covenant thought vis-a-vis the Old
Testament.

Others, following E. P. Sanders (1976, 1977), argue
that covenant thinking had become ubiquitous in
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the Judaism of Jesus’s day, such that covenant con-
cepts were assumed without being mentioned ex-
plicitly. Surely there is much truth in this view. Certain
terms like “son of David” (10 times in Matthew) pow-
erfully evoked expectations of covenant fulfillment
even without the term diathéké. Jesus speaks and
acts throughout the Gospels in ways that recall and
recapitulate the great covenant mediators of the Old
Testament, especially Moses and David, implying that
the covenants they mediated are coming to fulfillment
in himself.

Finally. one can observe, in moving from the Old
to the New Testament, a transition from explicit cov-
enant language to explicit kinship language. From the
start of his ministry, Jesus uses divine kinship termi-
nology with unprecedented frequency and force. In
the Sermon on the Mount alone, Jesus refers to God
as Father 17 times, more than in the entire Hebrew
Bible/Old Testament. The language and theology of
divine sonship in the Johannine and Pauline litera-
ture and Hebrews far exceeds the Hebrew Bible/Old
Testament’s few references to divine filiation, which
never include the phrases “sons of God” (cf. Matt 5:9;
Luke 20:36; Rom 8:14~19; Gal 3:26) or “children of
God” (cf. John 1:12; 11:52; Rom 8:16, 21; 9:8; Phil 2:215;
1 John 31, 10; 5:2) applied to Israel. Covenants were
always ordered to the establishment of kinship. In
the new covenant, Jesus effects a fulfillment of the
old that far exceeds Israel’s hopes; as a result, the
language of divine kinship must increase, while that
of covenant must decrease.

Covenant in the Gospels and Acts. All the Gospels
portray the person and ministry of Jesus as fulfilling
the promises associated with the various covenants of
the Old Testament. This is especially clear in Matthew
and Luke,

Matthew. The first verse of Matthew is formulated
according to Israelite covenant expectations: “The
book of the genealogy of Jesus Christ, the son of
David, the son of Abraham. The phrase “book of the
genealogv of” links Jesus to Adam (cf. Gen 5:1) as a
new Adam, a new father of the human race, who re-
stores the peace with God characteristic of the orig-
inal creation covenant. Further, Jesus is not simply
“a son” but “the son” of David and Abraham, that is,
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the “seed” or heir of both their covenants (cf. Gen
2218 MT; 2 Sam 712 MT), through whom solemn
promises would be fulfilled: the blessing of all na-
tions (Gen 22:18) and establishment of an everlasting
kingdom (2 Sam 712-16). Matthew proceeds to
highlight Jesus’s Davidic descent (1:1~17), birth in Da-
vids city Bethlehem (1:18-25), veneration by wise
men of the East like Solomon (1 Kgs 4:30, 34), choos-
ing of 12 officers over Israel (Matt 10:1-6; cf. 1 Kgs 4:7)
and the royal steward (Matt 16:19; Isa 22:20~22), en-
tering Jerusalem on the royal donkey (Matt 21:6~7; 1
Kgs 1:48-50), accepting acclamation as the "Son of
David” (Matt 20:30-31; 21:9, 15), being “tested with
hard questions” like Solomon (Matt 22:15-46; cf. 1
Kgs 10:1; 3:16-28; 4:34), recognition as “King of the
Jews” by the Roman authorities (Matt 27:37), and fi-
nally claiming worldwide authority according to the
Davidic covenant promise of Psalm 2:8—9 (Matt 28:18—
20). These are only the most obvious connections to
Dayvidic covenant concepts.

Matthew also shows Jesus to be a new Moses: he
ascends the mountain to teach divine law (Matt 5:1),
promising to “fulfill” every “jot and tittle” (5:18 KJV)
of the Mosaic Torah by, among other things, purify-
ing and clarifying it (Matt 5:21-48). Matthew orga-
nizes Jesus’s teachings in five major discourses (Matt
5-7; 10; 13; 18; 24-25), recapitulating the five books of
Moses. Yet, like the other Synoptics, Matthew devel-
ops his most explicit and significant covenant the-
ology in the Eucharistic institution narrative (Matt
26:26-29). Jesus's words over the cup (Matt 26:28;
Mark 14:24 NA27) echo Moses’s very phrase “blood
of the covenant” (to aima tés diathékes) found only
in the solemnization ceremony in Exodus 24:8 {L.XX).
With the 12 apostles on Mt. Zion, Jesus recapitulates
and surpasses what Moses did with the 12 tribes at
Mt. Sinai.

Luke. Mosaic covenant themes also appear in Luke
since Jesus brings about both a new Passover and a
new Exodus (Luke 9:31; 22:14-20). However, as in
Matthew, Abrahamic and Davidic themes are more
prominent, especially in the infancy narratives. At
the annunciation, Gabriel’s prophecies about Jesus
(Luke 1:32-33) summarize Davidic covenant prom-

ises (2 Sam 7:4-14). Mary’s “Magnificat” praises God
for the “remembrance” (Gk mimnéskomai = Heb.
zakar) of his “mercy” (Gk eleos = Heb. hesed) as he
“spoke to our fathers, to Abraham and his seed {Gk
spermal) forever” (Luke 1:54-55), alluding to the cov-
enant oath of Genesis 22:15-18. Likewise, Zechariah's
song. the “Benedictus” (Luke 1:68-79), is full of

” o«

Hebrew covenant terminology: “visit” “redeem,” “re-
member, “mercy, “oath.’ “swore.” God is keeping
promises to the “house of David” (1:69), performing
the “mercy” (eleos/hesed) promised to the fathers
and fulfilling the “holy covenant” (diathéké agias),
identified as the “oath which he swore to Abraham”
(1:72-73; cf. Gen 22:15-18). Like Matthew, Luke high-
lights the Davidic significance of the Bethlehem
birthplace (2:4, 1), including the Davidic image of
shepherds called to witness the birth (2:8-20; cf. 1
Sam 16:11-12). Luke records the divine voice echoing
the key verse of the royal Davidic coronation psalm
(Ps 2:7) at Jesus’s baptism (Luke 3:22//Matt 3:17; also
at the transfiguration, Luke 9:35//Matt 17:5) and traces
Jesus’s lineage back to David (Luke 3:23-31). Later,
Jesus is hailed as “Son of David” (18:38-39), tells a
parable likening himself to one who will receive
“kingly power” (19:12, 15), and receives acclamation
as the “king who comes in the name of the Lord”
{(19:38).

Asin the other Synoptics, the institution narrative
is key to Luke’s covenant theology. Luke alone re-
cords Jesus identifying the cup as “the new covenant
in my blood” (i.e., “consisting of my blood,” 22:20),
echoing Sinai (Exod 24:8) but, more specifically, Jer-
emiah’s famous prophecy of the “new covenant” (Jer
31:31) of interior transformation (Jer 31:33-34). Je-
sus’s identification of his blood (and, by extension,
his body) as the “new covenant” fulfills the other-
wise mysterious prophecy of Isaiah that the servant
of the Lord would secome a covenant to the people
(Isa 42:6; 49:8). At the same supper, Jesus “covenants”
(Greek diatitheémi) a kingdom to the Twelve so that
they may “sit on thrones judging the 12 tribes of
Israel; (22:30) a Davidic kingdom image (cf.1 Kgs 4:7;
Ps 122:5). Thus, he links the “new covenant” to a new
economy for God's people, involving a restoration—but




also transformation—of the governing structure of
the kingdom of David.

John. Covenant imagery in John is more subtle as
John exhibits the tendency to replace the language
of covenant with the language of kinship (sonship,
childhood, divine fatherhood). Nonetheless, John also
ties Jesus to the fulﬁlquent of the Abrahamic and Da-
vidic covenants. John four times identifies Jesus as “the
only-begotten [Gk monogeneés) son” (1:14, 18; 3:16, 18),
picking up the image of Isaac as the “one and only”
(Heb. yahid) son of Abraham in Genesis 22 (vv. 2, 12,
16). Jesus is the new “one and only” son through whom
blessing will flow to all nations (Gen 22:18). Further-
more, from the outset John identifies Jesus as the true
Temple builder (John 2:19-21), the role of the son of
David according to the Davidic covenant (2 Sam 7:13).
Jesus performs seven “signs” in connection with
seven Temple feasts (2:13; 5:1; 6:4; 7:2; 91145 10:22; 11:55),
to show how the risen Christ is the new Temple (John
2:19-20). Jesus’s declaration of a “new commandment”
{13:34) implies a new covenant order since law and cov-
enant were inextricably bound in Israel’s tradition.
This “new commandment” is precisely that life-giving
“love” (agape) that he embodies and imparts to all be-
lievers (13:34; 15:12; 17:23~26). Agapé here probably ren-
ders Hebrew hesed, with all its covenant connotations.

Acts. In Acts, we continue to see Jesus's ministry in-
terpreted especially in light of the Abrahamic and Da-
vidic covenants. To cite the most important examples,
in Peter’s first sermon (at Pentecost), he proclaims
Jesus ag the promised Son of David (Acts 2:22-36; esp.
2:30), even citing the “oath” sworn to David (2:30; cf. Ps
89:3, 34-37). In his second sermon (in the Temple), he
identifies Jesus as the fulfillment of the Abrahamic
covenant promise in Genesis 22:18 (Acts 3:25-26). For
his part, Paul combines both Abrahamic and Davidic
fulfillment themes in his first recorded sermon (Acts
13:16-41; esp. vv. 17, 22-23, 26, 32-39). Two chapters
later. James sees the church’s growth among Jews and
Gentiles as a fulfillment of Amos’s promise that God
would restore the fallen “tent” (i.e., kingdom) of David
(Acts 15:13-18; cf. Amos gi1~12).

Covenant in Paul. In Paul, we find some of the
most explicit covenant theology in the New Testament.

COvVENANT

Paul contrasts the “old” and “new” covenants, linking
the “old” to tablets of stone, a written code, death,
and a veil (i.e., Mosaic images) and the “new” to the
Spirit, life, freedom, and unveiled glory (2 Cor 3:1-
18). In Galatians 3-4, Paul argues that the new cove-
nant brought by Christ fulfills the promises and
terms of the grant-type Abrahamic covenant (3:6-9,
14, 16, 29; 4:28), which is prior to, and more funda-
mental than, the vassal-type Mosaic covenant with
its laws and curses (3:15-18), which were provoked
by Israel’s sin {3:19). Thus, the “0ld” covenant is as-
sociated with Sinai (i.e., Moses; Gal 4:24), and the
“new” covenant is associated with the true Jerusa-
lem (i.e., David's city; Gal 4:26; 2 Sam 5:6-7) and with
Isaac (i.e., heir of Abraham’s covenant; Gal 4:28). The
same fundamental contrast between the Abraha-
mic and Mosaic covenants, with the gospel fulfilling
the Abrahamic while surpassing the Mosaic, under-
girds the theological argument in Romans 3-4.
Paul’s covenant thinking, however, is finally ab-
sorbed by the reality of divine filiation (Rom 8:14~
17) and familial love (8:31~39) offered to all in Christ.
In Ephesians, somatic and marital language pre-
dominates: even the Gentiles enter the “covenants
of promise” (i.e., the Abrahamic and Davidic; Eph
2:12) and become part of Christ’s body (Eph 2:16; 3:6)
in a one-flesh spousal (= covenantal) union (Eph
5:29-32).

Covenant in Hebrews. Containing over half the oc-
currences of diathéké in the New Testament (17 of
33), the book of Hebrews is unusual for its emphasis
on the concept of covenant as a cultic and liturgical
institution. This is most obvious in Hebrews 8—g,
where the author contrasts two covenant orders: the
old (Heb 8:3—9:10) and the new (Heb 9:11-28). Both
covenant orders have a cultus that includes a high
priest (Heb 811, 3; 9:7, 11, 25; archiereus) or “celebrant”
(Heb 8:2, 6; leitourgos) who performs ministry (Heb
8501, b [ntrein) in a tent-canctuary (Hob 89, £ 92—
3: 6, 8, 11, 21; skéné), entering into a holy place (Heb
8:2; 9:2-3, 12, 24; agios) to offer (Heb 8:3; 9:7, 14, 28;
prosphero) the blood (Heb 9:7, 12, 14, 18-23, 25;
aima) of sacrifices (Heb 8:3-4, 9:0, 23, 26; thusiai),
which effects purification (Heb 9:13; agiazd; Heb
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9:14, 22—-23; katharizd) and redemption (Heb 9:12, 15;
lutrosis) of worshipers (Heb 8:10; 9:7, 19; laos; Heb g:9,
14; latreuontes) who have transgressed cultic law
(Heb 8:4; 9:19; nomos).

The two aspects of the covenant, legal and litur-
gical, are reciprocally bound. On the one hand, cultic
acts {(L.e., sacrificial rites) establish the covenant
(Heb g:18-21, 23) and renew it (Heb g9:7; 10:3). On the
other hand, the covenantal law provides the legal
framework for the cult, determining the suitable
persons, materials, acts, and occasions for worship
(Heb 7:11-28; g:1-5). Liturgy mediates the covenant,
while law regulates the liturgy.

Law and liturgy are united in Christ, the king (leg-
islator) and high priest (celebrant). This dual role,
announced already in Hebrews 1:3, is brought to its
quintessential expression by the use of Melchizedek,
the priest-king (Heb 7:1), as a principal type of Christ.

Western modernity has tended to privatize liturgy
and secularize law, but Hebrews confronts us with a
radically different vision: law and liturgy as distinct
but inseparable aspects of a single covenant rela-
tionship between God and his people. Hebrews
9116-18 is a notorious interpretive crux, where the
author appears to vacillate capriciously between the
Jewish and secular meanings of diathéké (i.e., be-
tween “covenant” and “will” or “testament”) because
he speaks of a diathékeé being enforced at death.
However, since covenant breaking triggered a death
curse in the Old Testament (e.g. Gen 17:14; Exod
32:7-10; Ezek 17:16), the crux may be resolved by pre-
suming the author is still speaking in verses 16 and
17 of the broken diathéké of Moses (té praté diathéke)
from verse 15, translating in this fashion (Hahn,
2004, p. 317): “For where a [broken] covenant is in-
volved, the death of the one who made it must be
endured. For a [broken| covenant is enforced upon
dead bodies, since it is not in force as long as the one
who made it still lives. Hence even the first covenant
was not ratified without blood” (author’s translation).

Covenant in the Catholic Epistles and Revelation.
Covenant language in the Catholic Epistles is rare
because those of James, Peter, and Jude are too short
and practical to develop abstract covenant concepts
and the Johannine Epistles exhibit the tendency to

move toward kinship language (1 John 31-2, 10; 51~
2). Nonetheless, the covenant theology of Second
Tempie Judaism does provide the background of the
Catholic Epistles. James, for example, writes to “the
12 tribes in the Dispersion” (Jas 1:1), thus conceptual-
izing the nascent church as the reconstitution of
Israel. At its roots, this concept of the church must
go back to the traditions underlying the Eucharistic
institution narratives of the Gospels, where Jesus’s
words echoed Moses’s covenant solemnization ritual
at Sinai, indicating that the Twelve in the upper
room were the nucleus of a new Israel gathered
around a new covenant. The same theology is found
in 1 Peter 2:4—10, where the author first identifies the
Christian community as a new Temple (2:9-8)—a
central element of the Davidic covenant economy (2
Sam 7:13)—and then speaks to them as a “royal
priesthood, a holy nation,” echoing the promise ad-
dressed to Israel gathered at Sinai (Exod 19:5-6). But
the promise to Israel was contingent on keeping the
covenant (Exod 19:5), which they broke (Jer 31:32).
So Peter now recognizes the early Christian commu-
nity ac a new Icrael that has received the covenant
promises previously rejected.

The Apocalypse uses the word diathéke only once
(Rev 11:19), but the imagery of Old Testament cove-
nantal history is everywhere in the book. The contin-
uing repetition of the number seven—seven seals (6:1),
angels (8:6), trumpets (8:7), plagues (15:1), etc.—recalls
the rituals of sevenfold repetition associated with
oath swearing and covenant making (Gen 21:27-302)
in the Old Testament, such that “to swear” in Hebrew
was literally “to seven oneself” (Heb. nisha‘) and the
Hebrew $§ébit ‘G could be either “seven” or “oath” (cf.
Gen 21:31-32). The multiple sevenfold repetitions of
the Apocalypse suggest final covenant consumma-
tion. The new Jerusalem presented as the climax of
salvation history (Rev 21-22) is a bride, that is, a
woman intended for a covenant relationship—in
this case, with the Lamb (21:2, 9). The “wedding feast
of the Lamb” appropriates the nuptial-covenantal
imagery of God and Israel in the prophets. This bride
is “the Holy City Jerusalem” (21:10), the great capital
city of David and his covenant (2 Sam 5:6-g; Ps 2).
Her spouse is the Son of David (Rev 1:5 [cf. Ps 89:27];




555 22:5; 19:25 [cf. Ps 2:9}; 2206). The city also has the
features of Eden (Rev 22:2), suggesting a restoration
of the original peace that characterized the covenant
of creation. Therefore, an exegesis of the imagery of
Revelation points to a comprehensive eschatological
fulfillment of the promises associated with the divine
covenants of salvation history, in the form of an
eternal nuptial union of God and his people.

A Synthetic View of Covenant in the Scriptures.
When it is understood that covenant is oriented to
the establishment of kinship, it becomes possible to
recognize the flow of sacred history in the Old and
New Testaments as a progression of initiatives by
God (i.e., divine covenants) inviting humanity into a
familial relationship with himself, initiatives which
have been, for the most part, resisted. Yet, for all the
resistance, a certain progress is made as one can ob-
serve that the structure of God’s people in the se-
quence of divine covenants grows from a married
couple (Adamic) to a family (Noahic), a tribe (Abra-
hamic), a nation (Mosaic). a kingdom (Davidic), and
an international ekklésia or church (new), which in-
corporates within itself elements of all the previous
structures. The Christian canon exhibits a sort of
inclusio or book-end structure inasmuch as the
original peace and nuptiality associated with Eden
and the Adamic covenant (Gen 1-2) reassert them-
selves at the end of sacred history (Rev 21-22) ina
heightened form, indicating that the original kin-
ship relationship of God and humanity (Gen 1:26,
28; 5:3; Luke 3:38) has been not only restored but
also elevated and transformed through Christ,
who is both high priest of the covenant liturgy
(Heb g:11-15) and the Lamb (John 1:29, 33) whose
blood-and-body self-sacrifice establishes and
renews the covenant (Luke 22:20: John 6:53-38).
This leads to a familial relationship with God in
which covenant language fades from view. ab-
sorbed by love between father and son (Rom 8:15;
Gal 4:6; 1 John 3:1), bride and groom (Eph 5:21-32;
Rev 21:2, 9; 22:17).

[See also Abraham; Adam (Primeval History); David;
Decalogue; Deuteronomy; Election:; Genesis; Jere-
miah; Land; Leviticus and Numbers; Marriage; Oaths

COVENANT

and Vows; Prophets and Prophecy; Salvation His-
tory; and Torah.]
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Scott Hahn and John Bergsma

CREATION

“Creation” is one of the few terms in theology that
not only managed to maintain its presence in every-
day language but has also found its way into official
legal texts (especially constitutions). The English
term “creation” originally applied only to the work of
God, but beginning in the eighteenth century it also
was used poetically with respect to human work.
This poetic use added several connotations to the
meaning; namely, the world came to be understood
as more than and different from simply material for
human use, mastery, and exploitation. These over-
tones imply the notion of an idealized and unspoiled
nature that is not necessarily part of the biblical
concepts of “creation.”

Biblical Terminology. The Old Testament does
not have a nominal term for “creation” While it uses
the verb bara’ for divine creation, which is without
analogy, the substantive form beriy’ah is first at-
tested in the Qumran text CD 4:21 (cf. 12:15) and ap-
pears in rabbinic literature. The situation is different
in the New Testament, where both the verb ktizo
(“create”) and the noun ktitis (“creation”) appear fre-
quently.

History of Research. The treatment of the topic of
creation in theology was strongly impacted by the
important discoveries of texts in Mesopotamia in
the nineteenth century. The revelation of Akkadian
parallele to the biblical creation and flood narratives

revealed the traditional and mythological character
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