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Chapter 1

THE CULTIC TEXTS OF THE PRIESTLY WRITING

1.1 Introduction

The Pentateuchal texts describing the worship of Israel (the cult) in a
substantial body of texts are found principally in Exodus 25-31, 35-
40, Leviticus and parts of Numbers.! The unity of style, language and
content in this material has been traced to priestly perspectives and
interests,? and so it is traditionally called the Priestly Writing (P).> P
is normally understood also to include narratives in Genesis and
Exodus.* However, this study is primarily concerned with a theologi-
cal investigation of the texts describing the cult, although it is hoped
that the results will contribute towards a fuller understanding of the
Priestly Writing as a whole.

This opening chapter provides an orientation to scholarly debate on

1. The basis for the siudy is the Masoretic Text as represented by BHS. The
LXX text lies outside the scope of the discussion (the special problems of Exod. 25—
40 are discussed by Finn 1914 and Gooding 1959).

2. Various passages in this corpus exhibit different styles and are normally
assigned to other sources. The narrative of the golden calf and the renewal of the
covenant (Exod. 32.1-34.28) is one important text, although it is in its own way
concerned with the subject of worship. The record of the wanderings in the wilder-
ness (Num. 10.11-36.13) also contains a number of non-Priestly narratives (e.g.
Num. 22-24). For details, see the standard introductions and commentaries.

3. Unlike “Priestly Code' or ‘Priestly Narrative', ‘Priestly Writing'
(Priesterschrift ) is a useful neutral description of this body of material, which con-
tains both law and narrative (cf. Saecba 1980: 364). I shall use a capital P (denoting
the Priestly writing) for the texis assigned to P, and a small letter for that which
pertains to priests (e.g. priestly family). Unless the context indicates otherwise, P
will refer to the Priestly cultic texts.

4. There are a number of important texts dealing with the cult prior to Exod. 25
that are normally assigned to P. These include Gen. 2.1-3 and Exod. 16.1-20 (the
Sabbath), Gen. 9.1-17 (the blood prohibition) and Gen. 17 (circumcision).
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P, and a defence of the general approach which has been adopted to
this difficult and complex material. It is becoming increasingly clear
that the critical study of the Bible has close ties with broader issues of
theology and history. An awareness of factors which have affected the
interpretation of P in the past is valuable in assessing the history of its
investigation and interpreting P anew in the late twentieth century
(§1.2). The feasibility and character of a theology of the Priestly
cultic texts largely depend on the approach taken to certain critical
questions, and so these must be discussed (§1.3). It is possible to dis-
cem two approaches to the theology of these texts, one closely linked
with a presumed date and setting for P (kerygmatic theologies, §1.4),
and the other a more systematic treatment (§1.5). It is proposed that
the latter 15 more suited to the nature of the cultic texts, and a
traditional scheme which will provide the structure for the body of
the analysis (Chapter 4 to Chapter 7) is introduced (§1.5.2).

1.2 The Evaluation of the Priestly Writing

There has been a sad neglect of the Priestly Writing, in spite of the
fact that it is the most clearly defined source and comprises over half
the Pentateuch.! A major reason for this is a negative evaluation of its
theological worth, expressed explicitly and forcefully in many of the
older standard introductions and critical investigations. It is worth-
while identifying some of the reasons for this distaste.

a. The roots of critical biblical study in German Protestant thought
have had a profound impact on the way in which the cult has been
described. A negative evaluation of the cult was reinforced by
the alignment of the Priestly material with Roman Catholicism,
Pharisaism and legalism,” and theological study of P has been rela-
tively neglected by Protestant scholars.’ In contrast, a number of

1. Noted by Koch (1958: 36), Saebe (198(: 358), Hayes and Prussner (1985:
274),

2. Hayes and Prussner (1985: 140, 274); cf. Fuchs-Kreimer (1981). On the
negative attitude of Wellhausen, see the articles in Semeia 25 (1982); Sacbg 1980;
Weinfeld 1979; 2-15. The anachronistic suspicion of the ‘legalism’ of the Priesily
cult (cf. Janowski 1982: 6-8) is similar to that directed at Pharisaic and rabbinic
Judaism (Sanders 1977: 33-59; Neusner 1981: 19-33; cf. Heschel 1955: 320-35).

3. This is less and less the case.
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Jewish scholars have made detailed studies of P,! and the traditional
authority of the Torah has encouraged a positive attitude. Although
the modem critical approach to the Bible was adopted whole-heart-
edly in Roman Catholic circles only recently, the positive appreciation
of ritual in this tradition has perhaps contributed to the appearance of
several sympathetic reflections on Priestly material by Roman
Catholic scholars.?

b. A second factor which encouraged a negative evaluation of the cult
(or certain aspects of it) is to be found in the Bible itself, above all in
the prophetic criticism of the cult. This, when coupled with the high
value placed by Protestant scholars upon other aspects of prophetic
thought, such as its individualism and moral appeal, naturally led to a
tendency to undervalue priesthood and ritual in the Old Testament.
The preference for the prophets over the law was expressed by means
of a *canon within the canon’, in which the cultic texts were evaluated
from the perspective of the prophetic books.

Today it is acknowledged that the contrast is overdrawn, and the
prophets manifest considerable continuity with the earlier legal and
cultic traditions.” Indeed, it has even been stated that ‘the priests, not
the prophets, were the real custodians of the care of souls in ancient
Israel, and priestly theology created a universe of meaning which
could deal with the totality of life in its many dimensions and
exigencies”.*

c. The Priestly Writing has a distinctive style, and this has been
described as ‘boring’, ‘pedantic’, or ‘repetitive’.’ McEvenue has

1. However, their contributions tend to provide the materials for a synthesis
rather than the synthesis itself (cf. §3.1). A theology may have to transcend the cate-
gories in the text and communicate in terms relevant to the modern reader. For
evaluations of Jewish biblical scholarship and the debate about the possibility of a
Jewish theology of the Hebrew Bible, see Haran (1970), Goshen-Goustein (1975),
Levine {1979), Levenson (1987).

2. E.g. de Vaux (1961), McEvenue (1970), Blenkinsopp (1976), Lohfink
(1982: 167-238).

3. Both the relative chronology (Zimmerli 1965) and the theological opposition
(Barton 1986: 110-15) are now viewed more cautiously.

4. Hayes and Prussner (1985: 275).

5. A number of examples are noted by McEvenue (1971: 1-9). The attitude may
be illustrated by Hillers (1969: 158): ‘[P] contains much material written by priests
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suggested an alternative ‘new approach’ by comparing Priestly texts
with children’s rhymes and tales, which have a similar love of repeti-
tion." While his positive attitude is refreshing, the new approach is far
from convincing, particularly when extended to the cultic texts.”

There are more plausible explanations for the particular style of the
Priestly writings. It is likely that they were meant to be esoteric,
technical and informative, and they should not be compared directly
with writings that intend to communicate with a wide audience
immediately and memorably (e.g. the prophets or wisdom literature).
The specialized nature of the literature also accounts for the absence
of interpretation and explanation of the rituals, as has often been noted.
P reflects rather than actively communicates a world of meaning. To
some extent, it could be said that 1ts form is inappropriate for its
status as a sacred scripture claiming to be relevant and authoritative.
The interpretation of P for the ordinary reader has normally required
indirect methods of exegesis, such as allegory and typology.’

d. In the last century the study of the Old Testament cult was often
carried out in dialogue with the discipline of anthropology. This phase
of study can be represented by the two great Victorian scholars, James
Frazer and William Robertson Smith. For them, the Priestly cult
shared many features with ‘primitive’ societies. However, this view was
closely allied with a judgment that the level of intellectual and cultural
attainment in such societies was grossly inferior to that of the Victorian
age. Aspects of Israelite religion were seen as a divine accommodation

for priests, details of sanctuary furnishings, and the niceties of ancient rituals of such
a monumenial dullness as to test severely the endurance of the most dedicated Bible-
reader’.

1. McEvenue (1971: 1-18). Similarly Scheehan (1977).

2. The major part of McEvenue's book is a fine stylistic analysis of three
Priestly narratives. Even if a category of children’s literature existed (doubted by
Lohfink 1978: 196 n. 25), it 15 unlikely that cultic law can be so described. The
occurrence of repetition in both genres is notable, but it is a complex and widespread
phenomenon and can serve many different functions (cf. §4.3.3).

3. Allegorical and ethical exegesis of the cult goes back at least to Philo. This
need not be evaluated negatively, as some recent treatments of Leviticus Rabbah have
shown (e.g. Heinemann 1971; Neusner 1985). Recent ‘typological’ interpretations
of the Tabemnacle from a non-critical perspective are summarized by Nixon (1984).
However, these writings are often more informative about the theology of their
authors than about the Priestly Writing (Childs 1974: 537-43, 547-50).
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to primitive superstitions and errors, an accommodation destined in
the course of time to be superseded by the true and ‘spiritual’ form. In
recent times anthropologists have emphasized the ethnocentrism of
this perspective (cf, §3.3).

e. The difficulty Victorian anthropologists had in interpreting other
cultures remains today, though in a modified form. The social and
religious world reflected in P is vastly different from that of a mod-
ern industrial society. Bridging the gulf between conceptual worlds
has been a major concern of anthropologists. Unfortunately, there is
little agreement as to how this should be done, but an awareness of the
problem should alert us to the inappropriate value judgments evident
in the writings of many past interpreters.

Whether acknowledged or not, these factors have led to a predomi-
nantly negative evaluation of the Priestly texts until comparatively
recently. One goal of this study will be to further the rehabilitation
and reassessment of the Priestly cultic texts through elucidating the
Priestly conception of the world. In part, this stems from a conviction
that these texts belong to Holy Scripture, and may be studied with
profit. Yet even apart from this, there is a place for studies that strive
to give another world-view a sympathetic interpretation.! While such
an enterprise may not necessarily lead to the solution of long-standing
problems of interpretation, it may supply a conceptual framework
within which the texts may be read with an enhanced understanding,.

1.3 Historical-Critical Investigation of P

1.3.1 Introduction

The last section has emphasized the importance of the cultural and
theological context in which the Priestly writings are interpreted. The
interests, beliefs and historical context of those reading the text influ-
ences the questions asked and the methods used to answer them.? This

1. An increasing number of positive statements about the Priesily perspective
can be found, such as by Anderson (1988: 454): *To enter sympathetically into this
part of the Pentateuch is like standing in an ancient cathedral, whose symmetrical
design and religious symbolism, hallowed by centuries of worship, produce a
solemn sense of the holiness and majesty of God” (cf. Ackroyd 1968:; 99-100); Sacbg
1980: 373-74; Hayes and Prussner 1985: 275; Milgrom 1985: 304).

2. See the histories of OT interpretation, such as Clements (1976) and Rogerson
(19%4).
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awareness can be an important corrective to the objective historical
goal assumed by much technical biblical scholarship. This has been
primarily interested in the authorship and origins of the complex texts
found in the Pentateuch. In a number of recent studies, other questions
have attracted interest and stimulated alternative approaches.

John Barton has suggested a helpful scheme for integrating the
different kinds of question that can be asked. At the centre of biblical
(and literary) study is the rext, which may become the focus of a
literary or structural investigation. However, the interpreter may have
a special interest in the external reference to which the text refers,
whether historical or theological. Finally, the way in which the text
reveals its author may be of interest.! All of these facets are generally
present, but an interpreter’s principal interest will be reflected in the
critical methods chosen, with their corresponding weaknesses and
strengths.,

This may be helpfully applied to research into P. For example, the
architecture of the Tabernacle may be discussed as the reference of
the texts in Exodus 25-40 without regard to issues of authorship.
Traditional historical-critical study has had a special concern for dis-
covering the original author or authors responsible for these chapters.
Another important approach to the theology of P has concentrated on
the way it was intended to move its original readers by means of its
message or kerygma. Finally, under the impact of methodologies such
as structuralism (cf. §3.2), the focus of interest has shifted to the rext
itself,

It will be argued that the Priestly cultic texts are particularly
appropriate ones for this final approach. Of course, the adoption of a
particular method has dangers. Some relevant studies of Priestly
material by structural anthropologists have been rightly criticized for
being imprecise, inaccurate and out-of-date. Yet these infelicities are
not necessarily fatal, and insights from other disciplines have proved
most fruitful when explored with an awareness of the gains of
traditional scholarship.?

1. Barton has a helpful diagrammatic representation of his scheme (1984a: 201;
1984b: 23, 24), which is derived from the literary critic M.H. Abrams (1953).
Similar diagrams may be found elsewhere (e.g. Barr 1973: 61).

2. ‘Explorations of the social dimensions of the Old Testament world are most
useful when employed in conjunction with more traditional interpretative tools’
(Wilson 1984: 82). The need for caution is stressed by Emerton (1976) and
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It is not surprising that non-specialists usually work with the *final
form’ of the text. However, the received text has also become the
starting point of an increasing number of specialist studies, even when
there is an awareness of historical-critical issues.! Since the position
taken on a number of controversial critical issues has serious implica-
tions for the theological investigation of P, additional comment is
required. A full review of these matters is unnecessary here, but the
next two sections clarify and defend the assumptions made in the rest
of the book.

1.3.2 The Unity of P
The isolation of a distinctive and independent ‘source’ with a special
interest in the cult was an early achievement of the historical-critical
method.” Eventually P was identified as the latest of the four sources
that had contributed to the Pentateuch.” However, it was also clear that
P was not a unitary composition, but displayed an unevenness in style,
vocabulary and subject matter. There has been a constant tendency to
graft onto the skeleton of the documentary hypothesis features of the
‘supplementary hypothesis’, which postulates that a core body of
material has been supplemented by additional material in the course of
time.* The character of these additions has been understood in various
ways, such as the juxtaposition of literary strata, the successive pro-
ductions of a school, or a collection of distinct traditions.

There continues to be a tension between the atomistic and unitary
approaches to P, since no detailed analysis of Priestly strata has proved
persuasive,’ and the position adopted crucially affects the theological

Rogerson (1980}, but errors in detail need not affect basic insights.

1. E.g. Milgrom (1970a: 1-2), Wright (1987a: 3-5), Kiuchi (1987: 17); contrast
Janowski (1982).

2. For the early debate about P, see now Graham (1990: 117-51).

3. The Graf-Wellhausen documentary hypothesis is reviewed in the standard
introductions. According to Loader (1984), it should perhaps be called the "Kuenen
hypothesis’.

4. Eissfeldt (1965: 158-70).

5. Soggin (1980: 136). North (1951: 56) describes Baentsch's commentary on
Leviticus, with its array of suffixes distinguishing strata within P, as a reducrio ad
absurdum of the atomistic tendency. Unitary theories are equally unlikely. For a
criticism of some of Radday and Shore’s (1985) statistical arguments on the Genesis
texts, see now Portnoy and Petersen (1991).
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treatment of P. If rigorous criteria are applied in the effort to
separate out Priestly strata, each subdivision is substantially reduced in
size and scope. This makes it exceedingly difficult to construct a full-
scale theology for that stratum, or of P as a whole. Moreover, while
analysis may increase the uniformity of the strata identified, it also
undermines the comprehensiveness, persuasiveness and theological
value of the documentary hypothesis as a whole.'

One analysis of P has, however, proved extremely popular, not least
because of its simplicity and theological potential (§1.4). Early on it
was realized that P contained two types of material: narrative (begin-
ning at Gen. 1) and cult (from Exod. 25).? In 1948 Noth proposed
that the Pentateuch was dominated by a basic Priestly narrative (Grund-
erzdhlung, Pg), to which was later added supplementary material
(sekunddre Erweiterungen, Pg) that primarily concemed the cult.3
This fundamental distinction has been adapted, refined and extended
by many of Noth’s successors.*

However, his position has not gone unchallenged. The distinction
used by Noth may well be a somewhat artificial criterion imposed on a
complex and many-sided text. The delicacy of the criteria is illustrated
by the recurrent disagreement about how far Pgextends and how
unified a source it is. Both narrative and cult probably reflect funda-
mental aspects of the Priestly perspective, and the distinction should
not be used as a criterion for chronological priority.’ There is also a
greater unity between the cultic laws and the narrative than Noth's
theory implies. Overlapping vocabulary and common concerns link
various priestly narratives and laws,® and the narrative framework of

1. Thompson (1970: 115).

2. Wellhausen traced a narrative source based on four covenants (Q) in his
earlier work (1876-77), but discussed the cultic-legal pans (P, Priesterkodex) in the
first part of the Prolegomena (1885).

3. Noth (1948: 7-19). Von Rad's (1934) rwofold division of P is generally
rejected (Humbert 1940; Noth 1948: 9).

4. The most important definitions of the extent of Py (Noth, Elliger, Lohfink,
Weimar) are given in Appendix 1 (together with an earlier analysis by Holtzmann).
Other lists may be found in Borchert (1956: 6-7) (cf. also Campbell 1989: 87-91).

3. Levine (1976: 686) even argues that “the actual cult served as a basis for the
Priestly narrative’.

6. Fohrer (1970: 183), Rendtorff (1977: 112), Sacbp (1980). Soggin (1975)
points out that the links between narrative and cult are closer for P than the links
between narrative and inserted legal material in JE.
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the law is important theologically for relating the divine role in
Israel’s beginning to Israel’s continuing experience of God through
the cult.! Noth's analysis also faces the same problem as the atomistic
analyses of P. A theology of the cult based on the narrative alone is
severely limited by the fragmentary nature of Pg in sections of great
cultic interest.? The difficulty is increased if it is not Pg itself, but the
way it has transformed earlier material or added new perspectives that
is significant.?

Other considerations support the position of those who prefer to
assume a substantial unity in the final form of the Priestly text.
‘Inconsistencies’ in the canonical text may reflect a complex theology
rather than a complex process of literary growth and redaction.* Or
minor inconsistencies may have been regarded as relatively unimpor-
tant by later redactors. The diversity and inconsistencies of style
found in many religious buildings and liturgies suggest that this is
particularly true of the cultic sphere.” Past societies were even more
tolerant.® The presence of a considerable quantity of older material in
P suggests that the theology of P was not affected by historical change
as much as has been sometimes suggested.

Another aspect of Noth's work with theological implications is his
insistence that the Priestly Writing does not continue into Joshua.
Traditional source criticism identified a number of passages that bear
a Priestly stamp,” but sustained Priestly narrative ceases in Joshua.
Noth argued that P-like passages should be discounted. Recent works

1. Ackroyd (1965: 95-96).

2. Note the implications of Weimar's sceptical analysis (Appendix 1).

3. Noth (1948:; 262), Koch (1959 101), Elliger (1952: 122). Compare the
criterion of dissimilarity familiar in New Testament criticism. The unique is high-
lighted at the expense of the typical if this principle is applied rigorously.

4. Weinfeld (1983: 105). The complexity of defining ‘contradiction’ is stressed
by Goldingay (1987: 15-28).

5. Sandmel (1961: 119) writes of the resiliency of the religious mind which is
able 1o accept ‘contradictions, discrepancies, anomalies and the like'. Koch (1959:
104) writes of ‘einige wenige Leitgedanken, denen die bunte Welt kultischen
Brauchiums unterworfen wird". Zevit (1976: 196 n. 17) comments “Pr [the Priesily
redactor-compiler] read his composition [Ex 7-12] for consistency on the level of
meaning and not on the level of plot’.

6. De Vaux (1971: 38), Tsevat (1974).

7. E.g. Carpenter and Harford (1902: 368-76).
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have emphasized the difficulty of distinguishing Priestly sources from
Priestly influence.’

1.3.3 The Holiness Code

Leviticus 17-26 raises the problem of P's unity in an acute fashion,
since it exhibits many unique features. Since the last century, its
special emphasis on holiness has been noted and enshrined in the
standard abbreviation ‘H’ (Heiligkeit). Not only may P be distin-
guished from H, but several studies have traced a complex redaction
history in H utself. Its chapters include at least three kinds of material:
old laws and customs, collections of these older laws, and a Priestly
redaction.?

However, the same question arises for H as for P: 15 it necessary to
distinguish these levels if the interest is in the overall perspective
rather than the detailed tradition history of the texts?® Despite its
complex origin and character, and its distinctive vocabulary, idiom
and subject matter, there is good reason to include H as a witness to
the theology of P.* Notwithstanding differences between them, H is
closer to P than to any other part of the Old Testament.” The content,
language and theology overlap to a considerable degree, even if these

1. Blenkinsopp (1976: 286-89) argues that the land is presupposed by several
Priestly institutions, and there may be Priestly contributions in Joshua, even if P did
not play a decisive role (cf. Rendtorff 1977: 26-27; Lohfink 1978: 198 n. 30;
Seebass 1985). Auld (1980: 93-98) provides a sophisticated defence of Noth's
contention that there 15 no significant influence by P on Joshua even though there are
passages reminiscent of P. He argues that the end of Numbers depends on Joshua,
and that analysis of the Pentateuch should start at the end rather than at the beginning
(p. 117).

2. Driver (1913: 47), Cazelles (1966: 825), Kilian (1963; 1967: 254-60), Thiel
(1969: 44-45). More complex analyses have been made (e.g. Elliger 1966: 14-20
distinguishes four layers Phj to Phy). Cholewinski (1976: 138-41) concludes that the
main redactor wished to correct P, but that there is also a minor final P redaction.
Knohl (1987), on the other hand, argues that the ‘Holiness School’ edited the
‘Priestly Torah'.

3.  E.g Zimmerli (1980) investigates the meaning of holiness in the whole of H.

4. Haran (1981a: 329 n. 12). Wenham (1979b: 6-8) and Wagner (1974)
minimize the differences between H and P. Patrick (1986: 152) perceives ‘the final
form of the text as exhibining intellectual and artistic design, within which even the
Priestly layer can be included’.

5. Similarities between H, Deuteronomy and Ezekiel are of less significance (cf.
Haran 1979).
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also display differences. A sharp distinction between H and P cannot
be maintained, as is witnessed by various passages outside Leviticus
17-26 that are reminiscent of H. It is normally held that the Priestly
redaction of H is patchy, some sections being taken over unchanged
and others subjected to extensive revision. This suggests that the editors
perceived no basic incompatibility with the Priestly perspective.

Although much of H deals with ethical matters only indirectly
related to the cult, there are important exceptions which help fill out
the Priestly theology. The laws in H frequently complement and
supplement themes found in P. The detailed investigation of this study
seeks to demonstrate that it is theologically fruitful to treat H with P,
even if H's distinctive terminelogy and viewpoint must be taken into
account when necessary (e.g. §2.2).

1.3.4 The Independence of P

F.M. Cross is perhaps the best known exponent of the view that P
should be treated not as an independent source but as the decisive
redaction of the Pentateuch. In his view, P systematically expands JE,
according to its own periodization of history, while using older
documents available to it. It is not a narrative work, and often merely
provides the chronological and structural framework into which the
other sources, including writings from priestly circles, were synthe-
sized into a more or less coherent whole.! Others have followed or
modified Cross’ pnsilin:-n,l although it has not received universal
approval.’

Rendtorff has recently argued a sophisticated and controversial
form of the supplementary hypothesis. The sources are not continuous
narratives that were later combined, but are rather redactional levels
which build upon earlier strata. The major complexes of material
should be treated separately if their key themes are to be properly

1. Cross (1973: 294-322).

2. Friedman (1981c: 80) draws on Cross but distinguishes a pre-exilic collection
of material (P;) from an exilic tradent (P;) who both edited and composed. Py,
which is not a narrative and includes much more than the normal Py texts, is parallel

to a pre-exilic Deuteronomistic stratum (Diry ). See the critical review by G.1. Davies
(1983b).

3. E.g. by Lohfink (1978: 199 n. 31), who argues that a dependence on JE does
not exclude the possibility that P is a separate source, and that its priority in the
Pentateuch is due to the way it was made the basic document for the decisive
redaction.
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discerned.' The Priestly contribution is best thought of as a final
reworking (Bearbeitung) rather than as a source that can be traced
consistently through the Pentateuch. While Rendtorff’s approach
suggests an indefinite number of stages in the redaction,? the stress on
continuity encourages the search for theological coherence.

1.3.5 Summary

This brief survey has demonstrated the lack of consensus concerning
basic critical questions about P.* The independence, extent and unity
of the Priestly material has been vigorously contested and no consen-
sus is in sight. However, a number of reasons have been given for
adopting an approach which assumes a large degree of unity in the
Priestly cultic texts (including H). There is sufficient continuity and
unity of outlook to continue calling this body of diverse texts the
‘Priestly Writing’, and to make it the subject of a theological treatment.*

1.4 Kervematic Theologies of P

1.4.1 The Kerygmatic Approach
There have been surprisingly few full-scale theological studies of P, in
spite of the fact that it is the most clearly definable source. Although
many aspects of the cult have received detailed treatment, much of the
challenge and difficulty of the Priestly material is how so many
disparate concepts and institutions can be held together as a more or
less coherent whole. Two kinds of response to this challenge have
emerged, which may be designated the kerygmatic (§1.4) and the
systematic (§1.5) approaches to the theology of P.

The former associates P (usually it is Pg) with a particular historical
period and social background, which provides a key to P’'s overall

1. Rendiorff (1990b). Various responses were collected in JSOT 3 (1977).

2. Van Seters (1979: 666-67).

3. This reflects the uncertainty pervading Pentateuchal studies about the exis-
tence and nature of the sources. Sce the recent review by Whybray (1987).

4. Wellhausen recognized that tracing earlier and later strata required a finer
source analysis, but could also state (1885: 385), *The similarity in matter and in
form, the perfect agreement in tendencies and ideas, in expressions and ways of
putting things, all compel us to think that the whole, if not a literary, is yet a
historical unity".
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message or kerygma.' Assuming a particular setting, it is possible to
note parallels or contrasts between the historical and religious back-
ground of that time and the Priestly institutions and perspective. The
text is therefore read in the light of a historical context quite different
from the overt setting of the narrative, with the result that there
emerges a much more definite and specific message than that based on
a traditional reading. Thus ‘what is narrated corresponds to situations,
possibilities, experiences and problems of the readership for which it
is intended. In the garments of the past they are offered help in living
and possible courses of action.

There are a number of ways in which the possible message is
related to the presumed historical context. The goal of P could be the
legitimation of contemporary cultic institutions. Or it could be
programmatic for the future, meant to guide and encourage, or to
correct what was seen to be defective. If programmatic, the descrip-
tions could be more or less subject to historical constraints. The
tabernacle chapters could be the building instructions for a viable
historical institution, a paradigmatic pattern to be adapted to a later
era, or an idealistic blueprint for a utopian future.?

The content of the presumed Priestly kerygma depends largely on
the dating of P. For Wellhausen, the Priestly system was primarily a
product of the theoretical zeal of the Babylonian priests in postexilic
times.* P sought to conform the past order of worship with that of
postexilic orthodoxy, thus legitimating Israel’s divine worship. The
existence of a central sanctuary, the distinction between priests and
Levites, sacrifices for sin, and the full liturgical calendar, all belong to
the postexilic perspective and practice, but are retrojected by P into
the wildemess period. Rather than legitimation of the early postexilic

1. The term ‘kerygma’ 15 central to von Rad’s conception of OT theology, and
was used by Brueggemann and Wolff (1976) in their influential essays on the
kerygma of the sources (cf. Jones 1981; Groves 1987: 78-83).

2. Lohfink (1978: 211; my translation).

3. Haran (1978: 122, cf. 1983) describes P as ‘Between Utopia and Historical
Reality” (cf. Pfeiffer 1948: 191; Uffenheimer 1979). Similar ambiguities beset the
interpretation of other priestly texts, such as Ezek. 40-48 (Eichrodt 1970: 531), the
Temple Scroll (Maier 1985: 110), and the rabbinic purity laws (Neusner 1973: 16).
Some institutions are probably more utopian than others (e.g. the Jubilee and
Sabbatical law).

4. Note Wellhausen's conclusions to various sections of the Prolegomena (e.g.
I885: 38, 82).
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cult, Vink has suggested that the Priestly Code is a programmatic
work, produced in the late Persian era (around 400 BC).! The Priestly
stories are sophisticated aetiological and programmatic statements,
serving practical goals associated with Ezra's mission. P manifests a
number of concems characteristic of contemporary sources, such as
an authoritative law, precise genealogies, a priestly (rather than a
royal) hierarchy, and a concern for separation and purity.

Most recent scholars have set the decisive formulation of P in the
exilic period, and related its theology to the historical circumstances
of the exiles. They point to a number of important institutions in the
Priestly narrative (e.g. circumcision, Sabbath) which could remain in
force even when the centralized cult no longer existed.? The concern
with external boundaries, evident in the concern for purity and holi-
ness, is to encourage the exiled Israelite community to remain united
and faithful to their God.? The texts assuming a central cult (e.g. the
Tabernacle and sacrificial texts) may be understood programmatically
to refer to the future restoration.® The kerygmatic interpretation is
strengthened if Noth's view that P did not continue into Joshua
is adopted (§1.3.2). The sure note of future, but delayed, possession
of the land is thereby aligned with the position of the exiles awaiting
the return from exile.” This kerygma of the Priestly narrative
is intended to convey a message of hope through its treatment of
key theological words or themes such as blessing,® memory,’ cove-
nant,* atonement® and presence (§4.6.2).

1. Vink (1969: 12-18). For example, the census demands are to encourage
generous giving by wealthy Dispersion Jews (p. 103).

2. Elliger (1952: 141), Kilian (1966: 39-41).

3. Douglas (1975: 307), Houston (forthcoming).

4. Clements (1965; 122), Koch (1958 40), Lohfink (1978: 21), Fretheim
(1977: 315).

5. Elliger (1952: 143), Kilian (1966: 41-45), Cross (1973: 295-96).

6. Brueggemann (1976a) focuses exclusively on the P narrative, although he
does not exclude other approaches.

7. Klein (1981: 66) thinks that this theme is able to demonstrate ‘the theological
continuity between the earlier and later part of this Pentateuchal stratum’. Von Rad
(1962: 241-42) suggests that m> (for Yahweh), and =21, pror (remembrance) sum
up the key themes of P.

8. Since in P the Sinai revelation is not called a covenant, Zimmerli (1960) has
suggested that chis was to reaffirm the priority of the eternally valid Abrahamic
covenant of grace. But see Hillers (1969: 158-66).
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A number of scholars, particularly Jewish scholars, have expended
considerable effort in attempting to prove that the whole of P is a pre-
exilic work.! Some recent linguistic studies have cast doubt on the
lateness of Priestly language.? Haran relates P to several features of
Hezekiah's reign, particularly the impulse towards centralization. He
is able to maintain a link between P and Ezra's reading of the law by
considering this as the occasion of P’s publication rather than its com-
position.’ The lack of P's influence on other pre-exilic texts is traced
to a sociological rather than a chronological factor, in that these texts
were intended strictly for the priests.* It is even possible that a
number of cultic rituals and institutions go back to the earliest period
of Israel’s history, however greatly elaborated in the course of
transmission. Possible ancient institutions include the portable tent
shrine,” the scapegoat ritual and the Levitical function of guarding the
Tabernacle.®

1.4.2 The Limitations of Kerygmatic Theologies

While kerygmatic theologies of P are invariably full of theological
interest, they are subject to a number of difficulties. The survey above
has demonstrated that there is no longer a scholarly consensus on any
of the critical questions which a kerygmatic theology must presup-
pose. The dating of P, its unity, its extension into Joshua, and its rela-
tion to other sources are all disputed. The external background 1s
equally unsure, and aspects of the Priestly cult have been compared
with Canaanite, Mesopotamian or Persian religious practices.

9. Koch (1966).

1. For example, Kaufmann, Milgrom, Haran and Weinfeld (see the review by
Zevit 1982). Jewish scholars do not normally distinguish pre-exilic and exilic strata,
either in P or in the texts with which it is compared.

2. The linguistic studies of Hurvitz (1974, 1982, 1983) and Rendsburg (1980)
have so far lacked an adequate comparison with a sophisticated supplementary
hypothesis. Hurvitz (1982) argues that Ezekiel depends on P, but he accepis both P
and Ezekiel as single units (cf. Lohfink 1978: 201 n. 33 and the reviews of Hurvitz's
book by Becker 1983 and Davies 1987). Haran (1979) argues that Ezekiel and P
represent independent traditions.

3. Haran (1978: 132-48). But see Milgrom's review (1981c).

4. For the private character of priestly rituals in the ancient Near East, see Cohen
(1969) and Weinfeld (1972: 183).

5. Cross (1947).

6. Milgrom (1970b: 208).
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Divergent critical positions have led to the same texts being inter-
preted plausibly against several different contexts.! It is difficult to
prove that parallels or contrasts derive from a conscious polemic or
dependence, since the arguments are necessarily indirect. The ease
with which a good theological *fit" for several different historical
periods is attained may indicate the inherent richness of the material
as much as a redactional shaping.*

Thus a theology depending upon definite answers to introductory
matters is inherently fragile.® Indeed, it appears likely that no one date
or historical period is decisive in the composition of a work of such
magnitude and complexity. The final text is probably due to a steady
growth and elaboration over a considerable period.* In general, cultic
rituals and liturgy develop slowly and their form is maintained over
long periods of time, although the interpretation may change more
rapidly.’ A gradual growth is likely to modify the influence of any
particular period in the crystallization of the Priestly theology.® All of
these considerations make it less likely that extensive sections of P

1. Whybray (1987: 111). Elliger (1952: 135) optimistically expounds the text's
Transparenz according to his particular interpretation.

2. For example, Damrosch (1987: 71-72) considers that Lev. 10.1-3 reflects
patriarchal, Sinaitic, monarchic and exilic layers of history.

3. Brett (1991) distinguishes helpfully between what a text says and why it says
it (the motive). The latter is far more difficult to determine, since it is only indirectly
deduced and is sensitive to the presumed Sitz im Leben. Brueggemann writes con-
cerning his own essay, ‘If the dating is shifted, then much of the argument indicated
above concerning theological intentionality will need to be drastically revised'
(Brueggemann 1982: 131). Similarly, if P continues into Joshua, then a kerygmatic
interpretation stressing the parallel between the exile and the wilderness experience
loses much of its force.

4, Driver (1913: 142), von Rad (1962: 231), Ackroyd (1967: 101), Rendtorff
(1990a: 7). It is increasingly realized that large parts of P are early, and the disputes
focus on the dating of its framing and the extent of later redactions and additions.
Rendtorff (1963) and Koch (1959) have attempted to trace the development of the
Priestly laws using form-critical analyses.

3. Driver (1913: 154). Cross (1973: 322-23) finds an “archaizing language’ in
P.

6. Ackroyd (1969: 1) suggests that older matenal 15 subordinated and neutralized
by the exilic setting, but this could be a much more regular pattern, which may
indeed start from Sinai. A similar process may be detected in the Psalms (e.g. Childs
1981: 520-22) and the later redactions of the prophets (e.g. Clements 1977).
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reflect a particular historical situation, or that they were written as
part of a propaganda exercise.

There is a further fundamental question which is sharply disputed
by different presentations. It is unclear how the Priestly presentation
is related to the historical realities of the cult, past, present and
future.! None of the proposed categories (correspondence, legitima-
tion, program, ideal, fiction) have proved fully persuasive.? In view
of our ignorance of the history of the cult and the role of the Priestly
traditions, it is difficult to relate P to the development of Israelite
religion.

It is instructive to compare von Rad’s approach, since he is able to
discuss the theology of the cult only by setting aside the kerygmatic
approach and emphasizing the continuity of the priestly tradition:’

It 15 obvious that a body of vaned culbc matenal (P#) has been secondanly
inserted into P. It has been rightly said that only what is organically con-
nected with the account of the history proper is to be attributed to the
original P. But the actual volume of secondary matter can hardly ever be
precisely isolated from the onginal. We are dealing here with specifically
priestly literature, about whose laws of growth we as yet know very little.
Since this literature, in contrast with JE, had never left the sacral sphere,
we have probably to reckon with a much steadier process of elaboration;
and we ought not to make oo wide a gap between the finished form as it
was planned and achieved and the secondary accretions.

1.5 Systematic Theologies of the Cult

1.5.1 Kerygmatic and Systematic Theologies

A systematic theology of the cult which starts from the final form of
the text is able, at least initially, to avoid the problems of dating and
reduction which beset the kerygmatic approach. The challenge is to
classify and understand the different aspects of the cult in a satisfying
and comprehensive way, rather than to trace its literary and historical
development.

1. For example, the Tabermnacle may be a realistic anti-Temple blueprint for the
future cult (Fretheim 1968), an idealized retrojection of the Jerusalem temple
(Wellhausen 1885: 37-38), ‘a theological reconstruction of the temple as distinct
from its purely material refurbishing' (Clements 1965: 111), or a utopian vision far
removed from realistic fulfilment (Haran 1978: 149, 189-204),

2. Cf. Noth (1948: 267), Vink (1969: 12-14), Schmidt (1984: 100-101).

3. Von Rad (1962: 233).
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There is considerable evidence that this is an appropriate way in
which to approach the cultic material. Many of the cultic laws and
institutions are not tied to a specific historical period (e.g. the sacri-
fices and the purity laws). Rather, they are fundamental to a stable
national religion, and as such they have much in common with the
cults of neighbouring countries. Although the cult may have been
instituted at a specific point (Sinai in P), the detailed laws need not
reflect that history except in a general way. They may be related more
closely to the structure of the created world and society.’

Of course, a systematic approach also has its limitations, and its
weaknesses tend to be the strengths of kerygmatic theologies.
Kerygmatic theologies have difficulty coping adequately with the
quantity of cultic texts,” and systematic descriptions of the cult
frequently underestimate historical, literary and redactional influ-
ences. Ideally, the two approaches should complement one another,
and 1t 1s recognized that a systematic study such as this inevitably runs
the risk of one-sidedness.

The tension explored here has a reflex in the two important
approaches to Old Testament theology.” The kerygmatic theologies
may be aligned with von Rad’s emphasis on the history of traditions,
which depends on a reconstruction of the history of Israel’s sacred
texts and religion. The ‘cross-sectional’ approach, classically illus-
trated by Eichrodt’s theology, is more concerned with systematic
description of a common world-view, and with exploring more stable
theological structures. Both theologies in practice borrow from the
alternative approach. Von Rad treats much of the Priestly material
systematically, and Eichrodt seeks to trace the history of the develop-
ment of the cult.*

1. Childs (1962a: 68) describes the Priestly concept of memory (as conveyed by
1=t) in these terms: “The concern of the priestly theology is not to relate recent Israel
to a past event. There 15 no tension between past and present because the past medi-
ated an eternal order. Rather the concern is to maintain the sacred order and relate
Israel to it.” Similarly Lohfink (1978: 214) speaks of ‘paradigmatische Weltkon -
stellatonen” in Py

2. One ‘advantage’ of adopting a P, /P, distinction is that the extent of cultic
matenal that needs to be dealt with is much reduced.

3. See Hasel (1982: 50-58, 69-75).

4. E.g. von Rad (1962: 232-79), Eichrodi (1961: 98-177, 392-436, eic.).
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1.5.2 The Dimensions of the Cult

The difficulty of writing a satisfactory theology of the Priestly texts’
has not prevented general accounts of Israelite religion being written,
and these have to be organized in some way. Some of these are less
unsatisfactory than others in presenting a theology of P. The distinc-
tive perspective of the Priestly material can be distorted if categories
foreign to the Priestly outlook are employed, or if it is assimilated to
a broader discussion of the history of Israelite religion. Other prob-
lems arise if the discussion is based upon a particular aspect. In
accounts devoted to the Priestly cult, a common approach is to search
for a key word or concept (preferably also found in the Priestly
narrative), by which the Priestly theology can be encapsulated.’
However, these are usually able to subsume only a small proportion of
the available material. A recurring problem in the study of P, and in
Old Testament theology in general, is the need to find categories in
which the unity of large sections of the Bible can be appropriately
expressed. An awareness of the disunity of a text often stifles the
search for deeper unities which remain relatively constant while other
factors change. A systematic theology should be based on categories
more comprehensive than isolated words or individual themes, yet
these must be related to a wide range of Priestly vocabulary and
COncepts.

It is worthwhile to re-examine the traditional ways in which the
diverse content of the Mosaic cult was suitably summarized and
explained. Bihr's Symbolik des mosaischen Cultus, first published in
1837, illustrates well the fourfold classification of spheres of cultic
life which proved a suitable framework for many detailed studies:*

Structure Title Dimension
Book 1 Stiitte—Stiftshiiue Spartial
Book 2 Personal—Priester Personal
Book 3 Handlungen—Opfer und Reinigungen  Rimal
Book 4 Zeit—Feste Temporal

1. Remarks such as the following are common: ‘The document in no sense
develops anything like an even reasonably complete theology of the cult’ (von Rad
1962: 243).

2. Examples of this are noted above in §1.4.1.

3. Biihr (1837). On some of its weaknesses, see Keil (1887: 125-52) and Childs
(1974; 538-39, 548-49).
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Each of Biihr's books corresponds to a broad dimension' of cultic
experience. They refer to basic aspects of humanity and are useful
categories by which to organize a wide diversity of cultic acts and
mstitutions,

The advantage of such an approach is that it transcends the limited
scope available if a theology is organized by word, formula or theme,
For example, a number of recent theologies have focused on the
theme of Presence, which can embrace several aspects of the Priestly
theology (cf. §4.6.2). However, despite the importance of this theme,
it cannot embrace the totality of the Priestly world-view. P is also
concerned with matters which have no direct connection with God's
presence, and indeed, impurity and death are better related to God’s
absence. Admittedly, absence can be regarded as the opposite of pres-
ence, and it therefore belongs to the same field of discussion. But this
raises the possibility that there are other concepts which show the
same polarity, and that there are larger unities. Presence can, in fact,
be closely related to the spatial dimension, and the polarity of pre-
sence and absence can be related to the graded character of that
dimension.

Older works that discussed the cult in this way were often called
‘Archaeologies’, and employed a similar arrangement of material.
Keil described the goal of the genre in this way: ‘Commonly. ..
Archaeology is regarded. ..as a setting forth, not so much of the
movement and progress of the development, as rather of the position
which the history has obtained in the course of its development’.? The
older Archaeologies were primarily descriptive, but Wellhausen
employed the same schema for answering comparative and historical
questions.”

The same structure, more or less disguised or elaborated, controls

1. The term ‘dimension” will be used in a semi-technical way to describe these
four facets of cultic existence.

2. Keil (1888: 2)—author's italics. Benzinger (1927: 5-9) gives a brief history
of the genre. See also Nowack (1894).

3. In the first section of the Prolegomena the chapter titles are, ‘The Place of
Worship®, ‘Sacrifice’, "The Sacred Feasts', “The Priests and Levites’ (Wellhausen
1885). The fifth chapter ("The Endowment of the Clergy’) is an aspect of the fourth.
Haran (1978: 1 n. 1) comments, ‘Wellhausen, with his feeling for perfection, is stll
the only one to have come close to an all-embracing description of the biblical cult in
its four dimensions’.
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practically every discussion of the cult in the standard theologies.!
Haran observes, ‘[The possible dimensions] are at most four in
number: place (or institution), time (or occasion), act (or ceremony)
performed, person (or personnel) performing it—and no description
of cult is complete unless it embraces them all’.2 The order of presen-
tation varies from scholar to scholar, but I have followed the order
illustrated by Biihr, which is the most popular for good reasons. It
approximately follows the canonical order:

Dimension Priestly texis

A The Spatial Dimension Exod. 25-27; 30-31; 35-37; 40; Num. 1-4
B The Personal Dimension  Exod. 28-29; 38-39; Lev. 8-10; Num. 5-6
C The Ritmal Dimension Lev. 1-7; 11-15; Num. 7-10; 19

D The Dimension of Time Lev, 16; 23; Num. 28-29

There is a certain narrative logic. The presence of God, manifested at
Mount Sinai, can accompany his people by being mediated through the
Tabernacle. The inauguration and maintenance of this holy shrine
requires a specialized class of people—the priests. Their primary
function in the Tabemacle is the offering of sacrifices, but sacrifices
are also required for the ordination of the priests. A section on sacri-
fices 1s therefore inserted before the fulfilment of the command to
ordain Aaron and his sons.” The determination of the yearly cycle of
festivals and offerings is not of immediate urgency, so its systematic
presentation comes later.

The order also has a theoretical appropriateness. A building has a
permanent plan which alters little with time and provides a stable and
clear structure which can ‘ground’ further, more abstract, reflection,
A higher level of complexity is apparent in the description of people,
who move, grow and sometimes change in cultic status. Nevertheless,

1. Additional chapters may describe general themes, such as holiness and purity,
but these occur in association with one dimension or another. To my knowledge, in
recent years only Haran (1978) and de Vaux (1961) have attempted large-scale
syntheses of the cult.

2. Haran (1978: 1). This major study is now foundarional for any work in the
field, including this one. However, its scope is much wider than the present study,
since it is a collection and adaptation of articles written on a wide variety of topics
that often range far beyond the Priestly texts. It concentrates on historical and
exegetical issues with a limited, though valuable, degree of synthesis.

3. Although this is usually regarded as a later insertion, it is an appropriate one
(Noth 1965: 18). On the redaction of Exod. 2540 see now Gorman (1990 45-52).
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any society requires some stable organization if it is to maintain its
corporate life throughout the generations. In contrast, it is the essence
of rituals that things change and new states are brought about. Ritual
generally involves a complex prescription about how various classes
of people are to move and behave in space and time. Yet ritual is also
customary, and traditional patterns of action are repeated at regular
intervals. The spacing and duration of these intervals is the role of the
final dimension, the dimension of time. It sets out the kind of rituals
and actions fitting for a particular occasion. It is therefore appropriate
for the study to begin with the simplest and most easily visualized
structures (the spatial dimension), and proceed to the more complex.

1.5.3 The Principle of Grading

If the systematic method is chosen, there is the difficulty that texts or
institutions may involve several dimensions at once. Further, while it
may be useful to distinguish the dimensions initially, how is it possible
to do justice to the ways in which the dimensions overlap and connect?
A solution to this problem requires a principle or a pattern suffi-
ciently abstract and general so as to be common to all four dimen-
sions. Such a structure or theme can transcend individual dimensions
and apply in diverse contexts, thus embodying the unity and order
which is the presupposition and goal of the Priestly world-view.

The nature of this common structure has already been intimated in
the title of this study: graded holiness. Holiness, or rather the holiness
word group (see Chapter 2), is employed in all four dimensions, and
reflects a graded conception of the world. In various contexts, it is
possible to detect levels of holiness ranging from extreme sanctity to
extreme uncleanness. However, this grading is not limited to the
lexical indicators, but pervades the material institutions and laws of
the cult as they are worked out in the four dimensions. The dimen-
sions may be correlated according to their gradings, and this may be
represented graphically in what will be called the Holiness Spectrum:
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I In I v LY
Very Holy Haoly Clean Unclean Very unclean
oep Op P ™o Rroo ROE
Spatial holy of holies  holy place count camp outside
Persomal  high priest priest Levites, clean, minor  major
clean impuritics impurities,
Israelites the dead
(sacrificial (sacrificial (clean (unclean (carcasses)
animals) animals) animals) animals)
Rinual sacrificial sacrificial  sacrificial purification purification
(not eaten) (pricsts (non- (1 day) (7 days)
cat) pricsis cat)
Temporal  Day ol festivals, common

Atonement Sabbath  days

Various forms of the Holiness Spectrum have been suggested, though
not with the same precision. For example, Wenham has suggested:’

Life increasingly Death
Normaliry abnormal Total Disorder
holy of altar Tabernacle  camp outside Sheol
holies court camp
God priests deformed Israelites unclean  dead
priesis
perfect blermished edible inedible  carcasses
sacrificial  sacrificial {clean) {unclean)

The elucidation and exploration of the Holiness Spectrum will be the
major task of the following chapters, but it should be regarded as an
ideal representation. it is most clearly represented by the spatial
dimension, which will be used as the main index by which to identify
the other categories. However, all the laws and institutions of the cult
are much more complex than is indicated by the diagram, and close
attention will be paid to its inadequacies and inaccuracies. Yet despite
its approximate character, the scheme is arguably the best systematic
approach to the Priestly cultic texts so far proposed. Although it needs
to be complemented by other methods and insights, it holds out the

1. Wenham (1979b: 177 n. 34; similarly, Wenham 1982: 123).
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promise of summarizing a great deal of Priestly material with a con-
siderable degree of flexibility and theological interest. The approach
thus seeks to fulfil an important task of Old Testament theology—that
is, to set out the thought-world and the underlying assumptions of the
texts being studied. Barton has commented:!

The role of Old Testament theology is. . . nearer to the role of (say) a
guide to the Elizabethan thought-world in helping us to an understanding
of Shakespeare, than it is to the function of a handbook of Christian
doctrine,

The inhabitants of the Elizabethan or Priestly world did not need a
guide to the conceptual topography of their world. But to someone
from another era, it is helpful to relate the concepts of the texts to
those of the contemporary world. Concepts such as grading and
dimension may be artificial, but they can be helpful. I have constantly
tried to relate them to the detailed language and content of the Priestly
lexts.

1.6 Summary

A number of factors have hindered theological study of P, including a
negative subjective evaluation (§1.2), and scepticism about its unity
and coherence (§1.3). I have suggested that the degree of disunity in P
has been over-emphasized, and that a theology of the Priestly cultic
texts is possible. Two approaches to the theology of P have emerged,
the kerygmatic (§1.4) and the systematic (§1.5). Reasons were given
why the second type is more appropriate for the Priestly cultic texts,
and a framework for the systematic description of the Priestly cult
was briefly described, embodied in the Holiness Spectrum. This is a
diagrammatic representation of a fourfold division of cultic matters
(the dimensions) and a common structural principle (grading).
Chapter 2 discusses the lexical level of the Holiness Spectrum. Four
common words in the Priestly vocabulary (holy, profane, clean,
unclean) witness to P's graded conception of the world. This provides
a good introduction to the discussion of the full Holiness Spectrum
(Chapters 4-7). But before this, Chapter 3 discusses anthropological
perspectives on concepts that occur frequently in discussions of the
cult. Comments by structural anthropologists about classification,

1. Barton (1983: 106).
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grading and ritual have proved useful in putting the discussion in a
wider context,

The body of the study consists of a detailed exploration of grading
as it applies to the four dimensions of space (Chapter 4), person
(Chapter 5), ritual (Chapter 6) and time (Chapter 7). Attention is paid
to the overlap of the dimensions, and to the limitations and strengths
of the Holiness Spectrum. The concluding chapter (Chapter 8) briefly
discusses implications arising from the study for the the theology of
the Priestly cultic texts within the larger discipline of Old Testament
theology.



Chapter 2

CONCEPTS OF HOLINESS AND PURITY

2.1 Introduction

2.1.1 In biblical Scholarship

At the lexical level, the Holiness Spectrum is principally represented
by four Hebrew words: holy (¢d3 @7p), profane (hi, 5n), clean (thr,
=e) and unclean (pm’, won).! By means of these (henceforth called the
holiness word group), P is able to classify certain aspects of the world
in a graded manner. The Holiness Spectrum makes possible a number
of important observations about the Priestly understanding of holiness
and purity. However, the Holiness Spectrum is also an artificial con-
struct, with only an indirect relation to specific texts. So it is to be
expected that a study of these words will demonstrate its limitations as
well as its usefulness.?

While such a broad approach has weaknesses, it avoids some of the
limitations which beset other approaches. The entries in the diction-
aries and lexicons (and similar word studies) are usually restricted to
an analysis of individual words, which are isolated from their context.
This remains true even when there is an awareness of the wider
semantic field. Moreover, the lexical approach generally becomes
more widely relevant only when it goes beyond a mere list of occur-
rences. Another danger in this approach is the search for a common

1. Compare Dussaud (1921: 35): “In a general way, the texts allow us to note
four main values of states and objects: impure (tame), pure (tahor), sacred (godesh)
and most holy [sacro-saint] (godesh godashim)’. A full reatment would include less
frequently used words such as feges (ppd), piggil ("um), niddd (), 16 'ébd
(namn), and the verbs kpr (7€> piel ), h' (wen piel and hithpael, see §6.2.2), and
hnp (7pn gal). For discussions of the lexical field of clean and unclean, see Paschen
(1970: 19-30), Cazelles (1975), Zatelli (1978: 30), Amorim (1985: 237-70).

2. For example, Dussaud's (1921; 30-42) systematic presentation over-
simplifies.
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essence or meaning to a word, drawing on texts from the whole of the
Bible (and elsewhere).! While a word’s general meaning may be rela-
tively constant throughout the Old Testament,” the Priestly writings
have given holiness and purity a range of meaning and significance
which deserves an independent and integrated treatment.’

For a better grasp of the meaning of a term, a group of related
words, including synonyms and antonyms, should be investigated.
One problem is how to define the limits of an investigation. A study of
related words (a lexical field) shades into the study of an idea or con-
cept (a semantic field), which may be represented by several words
occurring in the same context.” The external idea which is chosen can
be broad or narrow, and inevitably there is a choice to be made
between rigour and scope.®

An even more comprehensive approach is suggested by some of the
recent discussion of metaphor and analogy (cf. §3.2). The starting
point for theological concepts is basic physical and social experiences

1. Synthetic surveys of holiness are illustrated by Baudissin (1878). P is treated
separately by Gilbert (1978), but his scope is limited. Others (e.g. Lagrange 1903;
Dussaud 1921; Henninger 1975) treat more of the related terms. See also Fridrichsen
(1916), Leenhardt (1929), Cazelles (1985) and Levine (1987).

2. Ringgren (1948: 30) remarks, ‘The notion of holiness seems 0 have been
surprisingly constant’.

3. Commentaries on the relevant books tend also to be restricted by their scope
{one book rather than the Priestly corpus) and method (analytic rather than synthetic).
The major commentaries on Leviticus by Noth and Elliger are primarily interested in
literary-critical rather than theological questions. Those by Wenham and Rendtorff
are more concerned with theological issues.

4. These groups have been called semantic (Barr 1961: 235) or lexical fields
(Silva 1983: 161-63). Sawyer (1972) studies words for salvation, but the results are
somewhat disappointing.

5. Silva (1981: 26-27); Lyons (1977: 250-69). Sawyer (1972: 30) distinguishes
between an associative field, which includes all sense relations, and the lexical
group, in which the terms are more closely related as synonyms. Levine (1987: 241)
argues that ‘the language of holiness will lead us to a consideration of the idea of the
holy’. Gammie (1989 5) starts with the idea of the holy, but then carries out a lexical
investigation of holiness in the Pentateuch.

6. Zatelli (1978), for example, includes 16 words for purity and impurity in a
study that surveys the whole Bible, but he restricts himself to the adjectives. Vivian
(1978) includes Qumranic and Mishnaic texts in his study of separation. The Old
Testament theologies tend to choose broad organizing categories, while word studies
are more restricted.
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of life. In the cult, these are integrated and related to the character of
God and his demands on Israel. Some of the structural parallels which
allow this analogical process to take place are represented by the
Holiness Spectrum,

The broad approach faces the problem of superficiality, especially if
the theme is followed through the whole Bible. Even though this study
is restricted to the Priestly corpus, the discussion of relevant words,
texts and institutions is selective and superficial. Nevertheless, I hope
to demonstrate that the broader perspective introduced by the Holiness
Spectrum is able to shed light on the meaning of words and texts in P.

2.1.2 In the History of Religion

Holiness has been of great interest to historians of religion. In particu-
lar, the contrast between the sacred and the profane has played a cen-
tral role in the writings of Rudolf Otto and Mircea Eliade in their
comparative studies of religion. Their language and the concepts they
employ have influenced many studies of holiness in the Bible. For
example, Muilenburg, in an article on holiness, not only alludes to
Otto’s characteristic language (e.g. ‘numinous’), but also organizes his
discussion along broad lines sketched out in Otto’s The Idea of the
Holy." Eliade’s strong dualism between ‘The Sacred and the Profane'?
reflects significant ideas that are reflected in the translation and
understanding of cultic vocabulary.”

Despite their popularity, is that it has proved difficult to relate
satisfactorily the theoretical ideas set out by Otto and Eliade on the
one hand, and the lexicon of holiness in P on the other.* It is note-
worthy that Otto does not discuss holiness in P, despite the frequency

1. Compare Muilenburg (1962: 616) and Ouo (1926: 101-102). The meaning of
the word is widened into a concept that goes beyond strict lexical control. See the
critical comments by Bianchi (1975: 171-75) and Gammie (1989: 7-8).

2. The ttle of an influential volume (Eliade 1961).

3. This may be illustrated by the translation of Leviticus 10.10 (see §2.2.1).
Eliade's language is sometimes followed (e.g. “sacred and profane’, NJIPSV, NEB,
REB, NASB, JB, NIB, NIPSV), while older or more traditional works have tended to
use the usual biblical translations (e.g. ‘holy and common’, RV, RSV, NRSV, GNB;
NIV “holy and profane’ is a mixed form). Morphologically related terms are preferred
by the AV (*holy and unholy') and Luther (*heilig und unheilig’).

4. Costecalde (1985: 1354). *“Numinous® is a particularly vague term, but
nonetheless remains fashionable (e.g. Terrien 1978: 372; Terrien 1982; Miiller 1978:
589; Amorim 1985: 146, 154).
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with which the gd¥ root appears there. A major difficulty is that the
subjective and psychological aspects of holiness stressed by Otto are of
secondary interest to the Priestly writers.! For them, it is rather that
holiness is located in the God-ordained ordering of the sanctuary, as
reflected and safeguarded in the laws and institutions of the cult. God’s
holiness may be ultimately hidden and inviolable in the Holy of Holies,
but the primary emphasis is on the visible and realized holiness of the
sanctuary, mediating his nearness and accessibility (‘before Yahweh').
Only at certain times is the whole sanctuary out of bounds (e.g. Exod.
40.35; Lev. 16.17). The holiness and glory of God may be unique, but
they are expressed not so much in terms of human reactions of dread,
vitality and fascination, but through a developed system of cultic laws
and prohibitions.

Similarly, while many of Eliade’s observations about sacred space
and time are fruitful and thought-provoking, his analysis seems too
blunt and general to apply to P. The Priestly laws and institutions deal
with a subtler grading of space than a simple dualism of sacred and
profane. Further, the Priestly presentation of the cult is generally free
from mythological motifs.? In general, the central ideas of Eliade and
Otto have not proved as useful as was once thought.’

2.2 The Semantic Field of Holiness

2.2.1 Holy and Profane, Clean and Unclean
The terms in the holiness word group may be related to one another
in several ways.* Lev. 10.10 is a key text in many of the discussions.

o gpn 2 ™ o distinguish between the holy and the profane
AR '3 koeT 21 and between the unclean and the clean

From other texts, it is clear that holy and profane, clean and unclean
are opposed pairs. If strict parallelism exists, this could suggest that the
pairs holy/unclean, profane/clean are equivalent in some respect’

1. Caird (1980: 176-77), Comstock (1981).

2. Shiner (1972).

3. On Eliade, see Smith (1972), Bianchi (1975: 184-91), Alliband (1980), Allen
(1978). Otto is criticized by Bianchi (1975), Needham (1981: 62) and Leach (1985:
223, 251, 255).

4, See Soéderblom (1911: 376-78), Henninger (1975; 400-14), Amorim (1985:
13-20).

3. The translation of the AV (*holy and unholy’) indicates a symmetrical binary
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Scholars have drawn attention to various phenomena where holiness
and impurity share a common character, both in P and in other reli-
gions. However, this is not necessarily due to an original identity
(§3.3), and it is inconsistent with the strong contrast in the Priestly texts
between holiness and impurity. It is preferable to assume a chiastic
structure to the parallelism, i.e., that holy and clean, profane and
unclean are aligned, though not identified.! Holiness is akin to cleanness
and strongly opposed to uncleanness. In Barr’s representation

holy

”’F\cm

igl=]

“n

profane ~

unclean

The relation between the pairs related vertically is more strictly
defined than those related horizontally.

The lexical aspect of the Holiness Spectrum represents both opposi-
tion and similarity.?

oghp T — TP — T — RDO o ROD
veryholy — holy — «clean — unclean — very unclean

The terms widely separated are at opposite poles, while those which
are adjacent are more closely related, although there is a break
between clean and unclean. One disadvantage is that the scheme
excludes the profane, though the rarity of the noun excuses this to

structural opposition, but it does not show the special linguistic marking of holiness.
@ often has a linguistic and theological stress that is lacking in m, but which it
shares with woo. Similarly, the word ‘purity’ in English has a positive content
lacking in the Prnestly .

1. The parallel structure of the verse should not be stressed, since it is an
abstract and general summary of the priestly task, and the formulation here may
depend on pragmatic, stylistic or rhythmical considerations (Zatelli 1978: 95).
Chiasmus is an impornant feature of Priestly style, both on a larger and smaller scale
(Lund 1929; McEvenue 197 1—referred to as palistrophe; Paran 1989: 163-74).

2. Barr (1972: 15).

3. For a discussion of semantic opposition and polarity, see Lyons (1977:
270-90).
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some extent.! On the other hand, it represents additional grades of
holiness and impurity which are of great importance in P, even
though they are not clearly reflected in the lexicon.

Only on the basis of the context is it possible to make the distinction
between grades of holiness and impurity.” Thus while gode’ g°da%im
(o p @op) is frequently found, it is not yet a technical term with a
fixed meaning or reference (§4.2.1). Impurity could arise from many
different sources, and exists in various degrees according to its power
of contagion and the purification required for it.* Although in P the
particular nature of an impurity takes precedence over a consistent
systematization, the texts allow some generalizations to be made.

Jewish interpreters distinguished three principal degrees of impu-
rity. Although P is less systematic, they are a useful starting point and
are summarized below*

Cause Technical Term Translation

corpse impurity mmonan maw 2k father of fathers of impurity

major impurity ot am father of impurity

minor impurity RO impurity

rendered impure by a o T child (or offspring) of impurity
major impurity

The most severe impurity results from contact with a corpse, which is
called the “father of fathers of impurity’, since one who has touched a

1. InP,%nis used only in Lev. 10.10, although the context implies that it was
an important priestly task (cf. Ezek. 22.26; 44.23). Lyons (1977: 275) describes
words with negative polarity as those which are regarded as lacking in some quality
(e.g., small indicates lack of size). > may well imply a lack of holiness.

2. A large number of synonyms for impurity exist in English, aside from the
possible adverbial and adjecuval qualifications of clean and unclean. *Unclean’ is the
weakest and usually indicates minor impurity, whereas “impurity’, *defilement’ and
‘pollution” have stronger overtones and are more appropriate for major impurity. For
Meiggs (1978: 314-15), mess, dirt and pollution are distinguished by the increasing
threat they pose.

3. Amorim (1985: 287 n. 2) suggests that the degree of impurity is indicated by
(1) the time required for its purification, (2) the importance of the sacrifices for its
purification, (3) the power of contagion. He relates a fourth factor (degree of isola-
tion) to hygienic factors.

4. See also Appendix 2; §§5.4.2, 6.3. The complex rabbinic rules are
summarized by Elijah of Vilnah (trans. in Danby 1933: 800-804), Meyer (1965),
EncJud, XIII, 1405-14. Rashi appears to be the first to have used the technical term
for corpse impurity (e.g., b. Bab. Qam. 2b).
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corpse becomes a ‘father of impurity’. A ‘father of impurity’ can
communicate an impurity to persons and objects in various ways. Such
a major impurity (as it will be called) is distinct from a minor impu-
rity, which cannot be communicated. That which is rendered unclean
by a major impurity (called a *child’ or *offspring’ of impurity) could
also render other objects unclean by various degrees, though after a
cerain point the chain ceases.

While in detail this scheme is more systematic than that of P, it
points to the significant double grading which is incorporated into the
Holiness Spectrum.! Minor impurity is non-communicable (e.g. it is a
permanent attribute of unclean animals), and a person is easily puri-
fied from it. Major impurity is more serious, usually communicates
minor impurity, and requires stronger measures for its purification.
Corpse impurity, though in some ways unique, may be regarded as
belonging to the class of major impurities (§6.3.2).

2.2.2 The Dynamics of the Holiness Spectrum

The holiness word group can refer not only to a status, but also to the
transitions between states. The nouns and adjectives correspond to a
particular grade in the Holiness Spectrum, whereas the associated
verbs describe moves between grades. G.J. Wenham has proposed a
simple scheme that provides a useful basis for discussion.’

1. The terminology is unclear, both in the Hebrew (where there are few lexical
distinctions), and in English (where there are many). The two grades have been
described in various ways: (a) contagious and non-contagious uncleanness, (b) major
and minor pollutions (Frymer-Kensky 1983), (c) communicable and non-communi-
cable impurities (Wright 1987: 163-64), (d) ‘primarily, i.e. inherently unclean. . .
and secondarily unclean, i.e. things unclean after and because of contact with the
inherently unclean’ (Durham 1963: 81), (¢) dynamic or contagious uncleanness (Vos
1968: 62). *Unclean’ and ‘very unclean’ have been used in the Holiness Spectrum to
emphasize the structural contrast with the “holy’ and “very holy” pole, but a strict
terminology has not been maintained.

2. Adapted from Wenham 1979b: 26. Curiously, Wenham refers to sin and
infirmity rather than sin and impurity.
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e SACRIFICE —
o e
~—————— sanctify - cleanse
U Ry noG
holy clean unclean
profane - defile -
o Ll

SIN and IMPURITY ———=

The following remarks refer primarily to the first two dimensions of
the Holiness Spectrum, which are concerned with places and persons
(or objects). The temporal dimension can only be partly fitted into
the scheme, since time cannot be clean or unclean, and although the
Sabbath is holy and may be sanctified or profaned (§7.3), there is no
mention in P of profane time.

Wenham's scheme could also give the impression that the steps
between unclean, clean and holy are regular and uniform, but this is
an oversimplification. Much more attention is directed to the identifi-
cation of the impure and the holy than what is clean or profane.
Furthermore, the language of purity and impurity does not necessarily
overlap with the language of holy and profane. Although Wenham
introduces a ‘profane’ step for the move from a holy to a clean state,
this 15 primarily to maintain the symmetry of the diagram rather than
to reflect Priestly vocabulary. Both Wenham's diagram and the
Holiness Spectrum are too limited if taken by themselves, and need to
be complemented by more specific analysis of Priestly vocabulary and
1exts.

A better suggestion is that holiness (and its opposite, the profane)
represents the divine relation to the ordered world, and the clean
(with its opposite, the unclean) embraces the normal state of human
existence in the earthly realm. The holy-profane pair represents
(positively and negatively) the divine sphere, and this may be distin-
guished from the human sphere (which is marked by the opposition
between clean and unclean).? The presence of a holy God and a holy

1. Less atention is paid to these, but vessels, clothing, seed and beds may
become unclean (Lev. 11.32-38; 15) and must then be purified or destroyed.

2, Cf. Baudissin (1878: 46), von Rad (1962: 272). Paschen (1970: 60)
considers that purity has primarily a social rather than a cultic function (contrast
Gispen 1948: 190; Amorim 1985: 250). God is never called pure (Levine 1987: 243-
44). A similar distinction between divine and earthly spheres has proved useful in an
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sanctuary in the midst of Israel ensures that these two points of view
overlap in a complex way.

2.2.3 The Divine Sphere: Holy and Profane

If the ‘holy’ is defined as that which belongs to the sphere of God’s
being or activity, then this might correspond to a claim of ownership,
a statement of close association, or proximity to his cultic presence.! It
is a strongly personal term, first of all associated with Yahweh.2 But
since the normal state of earthly things is purity, it requires a special
act of God to make a thing or person holy. God ultimately consecrates
or sanctifies (piel or hiphil of wp),” although he may make use of
persons and material means. Moses anoints both the sanctuary and the
priests with the holy anointing oil (Exod. 40.9-11, 12-15), but this is
in strict accord with the divine instruction, and the infilling by the
glory of God at the consecration emphasizes the limitation of the
purely human construction. The consecration consists of a double
movement, since the initiation of a new relationship with the divine
realm entails a corresponding separation from the earthly sphere.*

Indian context (Dumont and Pocock 1959: 30-31). An alternative view is that there is
an ‘energy’, ‘force’ or ‘“power’ in the holy which is lacking in the realm of the clean
and the unclean. Bui holiness is a stable state for what belongs to the divine realm:
holy cultic vessels are as inactive and harmless as any others in the absence of inter-
ference. Furthermore, impurity shares some of the same energy (see §3.3.3).

1. Compare the meaning of the root in Akkadian (gaddfu), Ugaritic (gd3), and
other Semitic languages (Costecalde 1985: 1372, 1381, 1391-93; Levine 1987: 242-
44),

2. In contrast to some earlier theories, the religious and personal character of the
word is fundamental in P. For a careful discussion of a non-religious meaning of gd§
(e.g. ‘pure’ or *bright” in Lam. 4.1), and the difficulties of deducing an original
meaning of the word, see Emerton (1967).

3. Jenni (1968: 59-60) suggests that the piel expressed a more temporary
consecration that the hiphil. Waltke and O"Connor (1990: 438) suggest that the piel
focuses on the results and the hiphil the process. ‘Consecration’ is generally pre-
ferred here, since it evokes the ritual context, and is less easily confused with
‘sanctification’, with its personal and ethical overtones.

4. Baudissin (1878: 47). Separateness is often thought to be the basic meaning
of holiness, but it is more its necessary consequence. Consecration is a separation o
God rather than a separation from the world (Snaith 1944: 30), and holiness has a
positive content (Costecalde 1985:; 1392-93). The theory that the onginal etymology
was separation (cf. Costecalde 1985: 1356-61) is now abandoned (e.g. Bunzel 1914:
22-26; Gilbert 1978: 257, Miiller 1978: 590).
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There is a crucial distinction between holy objects and holy persons.
The holiness of objects is permanent, and they can never again enter
the profane sphere.! Although there may be attempts made to defile or
profane them, it is never stated that these are successful. Although the
Tabernacle had to be purified periodically, associated impurity did not
immediately compromise its holiness, which is a further hint that
there are two spheres which overlap in a complex way. The dedicated
holiness of objects also allowed a special measure of God’s presence to
be manifest on important occasions. At the consecration of the sanc-
tuary, the glory of Yahweh fills the Tabernacle, but not even Moses
can enter (Exod. 40.34-35).

Priests, on the other hand, live both in the profane and holy spheres,
though at different times. In order to minister in the holy sanctuary,
the priests had to be holy themselves, and to this end were consecrated
at Sinai (Lev. 8-10; §5.2.1). But in contrast to holy objects, their
holiness was only active in the holy area, and there was no penalty if a
priest became unclean outside the sanctuary. Yet priestly holiness was
more than a mere potential, and it affected certain kinds of behaviour
outside the sanctuary (§5.2).

The restriction of holiness to the priests and the sanctuary is in
tension with other occurrences of the root where it has a much broader
scope.? Holiness can describe God’s demands on the whole of Israel,
which is called to imitate God's own holiness (Lev. 19.2).* This
meaning often occurs when the passage is referring to matters other
than the cult in the narrower sense. Thus holiness should characterize
Israel in its distinctiveness in relation to the nations with regard to
purity laws (Lev. 11.44-45) or moral behaviour (Lev. 19). On special
cultic occasions, when all Israel was involved (cf. §7.2), they attained
the broader holiness, which was not permanent and ceased as a natural
consequence of time,

1. Thus the bronze censers of the sons of Korah become part of the permanent
furniture of the cult (Num. 16.37-40 [H 17.2-5]).

2. Cf. Zimmerli (1980: 495). The wider meaning is particularly characteristic of
H (Lev. 20.7), but it is implied elsewhere (Lev. 11.44; cf. outside P, Exod. 19.6,
10, 14; Deut. 7.6; cf. §3.5.2). Houston (forthcoming) considers that this national
aspect reflects a “Holiness Redaction’ of an earlier Priestly text characterized by a
restricted understanding of holiness (cf. Knohl 1987). The interpretation in the text
takes a contextual understanding.

3. Zimmerli (1980: 502).
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A ritual which relates the potential holiness of all Israelites to the
specific cultic holiness of the priests is found in Numbers 6. The
Nazirite vow was open to all Israelites, male or female, priest or lay.
The vow entailed restrictions similar to those which the high priest
had to observe.'

Nazirite High Priest
Status holy to Yahweh holy to God
mery wn gp (Num. 6.8) T W @p (Lev. 21.7)
Dedication head is dedicated head is anointed (§5.2.1)
<1 root wie Sp e n rou Tim i M
(Num. 6.7) (Lev. 21.12; cf. Exod. 29.7;
Lev. 8.12)
wears dedicated rosctte
gpTn P
(Exod. 39.30; cf. 29.6;
Lev. 8.9)
Purity not to touch a corpse® not to wuch a corpse
(Num. 6.6-7) (Lev. 21.12; §5.2.4)
begins the vow again if defiled  (unable to minister if defiled)
(Num. 6.9-12)
Drink abstains from wine during abstains from wine during
vow (Num. 6.4) ministry (Lev. 10.8)

The holiness of the Nazirite was only temporary and non-communi-
cable and so not confined to the sanctuary or to the priesthood (cf.
§§2.2.3, 7.2). Nevertheless, he was subject to restrictions during his
vow which put him on a par with a ministering high priest.’ While the
vow determined behaviour in ordinary life, it was closely tied to the
cult by the sacrifices necessary when he was accidentally defiled

1. ‘His [Nazirite] taboos raise him to the level of the high priest’, Milgrom
(1976a: 67 n. 240).

2. The mourning restrictions for the high priest were complete (Lev. 21.11).
The list of those for whom the Nazirite may not defile himself (father, mother,
brother, sister: Num. 6.7) may be compared with those forbidden to the high priest
(father, mother: Lev. 21.11) and contrasted with those for whom a priest could defile
himself (mother, father, son, daughter, brother, virgin sister: Lev. 21.2).

3. Or indeed above him, since, presumably, even the high priest could drink
wine when he was not ministering (§5.2.4). A priest’s hair also had to be trimmed
(Ezek. 44.20; cf. Lev. 10.6), whereas the Nazirite was to let it grow.
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(Num. 6.11-12) and when he completed his vow. After the specified
time the Nazirite had to go to the door of the tent of meeting, where
the priest performed a full selection of sacrifices (*ola hattar ¥*lamim,
vv. 14-17; cf. *nidphd vv. 19-20),

This last ritual was probably a desanctification, a rite de passage
(§3.2.4) which effected the Nazirite's move from a holy to a normal
clean status. Amorim has helpfully distinguished between negative
desecration (or desanctification) and positive desecration (or profana-
tion). The former is a voluntary and necessary aspect of moving from
the holy to the profane sphere.! This concept can explain a number of
minor rituals: (1) the high priest changes his clothes and washes on the
Day of Atonement (Lev. 16.23-24),2 (2) the vessels used to cook holy
sacrificial meat are scoured (metal or stone vessels, Lev. 6.28 [H 21];
Num. 31.23) or destroyed (earthen vessels, Lev. 6.28 [H 21]; 15.12),
(3) the Nazirite shaves his head and offers sacrifices at the end of his
dedication period (Num. 6.13-20),? (4) the fruit of a vine cannot be
eaten in the fourth year, for it is holy to Yahweh (Lev. 19.24), but
may be eaten thereafter.* The hil root is not generally used to describe
desanctification,’ but it is often indicated by a ritual similar to that of
a purification.

In contrast to this, there can be a deliberate attempt to treat the holy
as profane, a serious transgression of cultic law and an act of rebellion
against God. It is described by the piel of hll, and results in the extreme
penalty (death, according to Exod. 31.14; Lev. 22.9; Num. 18.32).

1. These spheres are implied by Lev. 10.10 (§2.2.1), where hdl is opposed to
gddds in a very general statement. It indicates that the profane is in some way incom-
patible with the holy, but not essentially sinful.

2. Baentsch (1903: 385-86), Porter (1976: 131), Kiuchi (1987: 136-37).

3. De Vaux (1961: 466), Kiuchi (1987: 55), Milgrom (1990b: 48), Rodriguez
(1979: 121).

4. Amorim (1985: 163-84). In the last case, the Samaritan Pentateuch reads
oo (MT ' o @9p), and this could be correct (NEB: “and this releases it for
use”; cf. Porter 1976: 158). Other cases of desanctification are less certain. The
person who bums the remains of the hartdr outside the camp has to wash his clothes
and bathe (Lev. 16.27-28), but as with other rituals outside the camp this is probably
a purification (Amorim 1985: 175; Kiuchi 1987: 137). According 1o one inter-
pretation, the king in Ugarit had 1o undergo a ritual of desanctification (hll ydm,
KTU 1.115 line 6; Xella 1981: 106-107, 367).

3. However, the holiness of the item being desanctified 1s mentioned in all four
CAses.



52 Graded Holiness

The various occurrences seem to be in contexts where God’s holiness
1S In some way compromised (it is opposed to the gd¥ root in
Lev. 22.31-2)." Profanation, like holiness, is possible in any of the
four dimensions, place (the sanctuary, Lev. 21.12, 23), people (the
priests, 21.4), sacrifice (the holy portions, 19.8, 22.15) and time (the
Sabbath, Exod. 31.14).

Amorim has described the distinction between desecration and
defilement in the following way.?

While holy tangible realities may be desecrated and defiled, intangible
realities such as the Sabbath, the Name, and Yahweh are not affected by
defilement. . . hll action deprives something or someone of holiness,
while tm’ acts have no effect on Him,

Defilement is a more concrete act, one closely tied to the purity laws.
It is a serious cultic sin to bring the the unclean into contact with the
holy.” Such an action produces a dangerous mismatch of levels in the
Holiness Spectrum, since the holy and the unclean are at least two
degrees removed and at opposite poles. Many of the laws and institu-
tions of P are designed to reduce this possibility, especially in the
region of the Tabernacle.

In one case there is an overlap between defilement and profanation,
in the laws determining when a priest may defile himself by contact
with the corpse of a close relative (Lev. 21.1-4). From the point of
view of clean and unclean, he defiles himself (koo*, vv. 1, 3, 4), but
the priest’s consecration also means that a deliberate defilement will
lead to profaning his holiness (YonY, v. 4),

1. The piel of hil is found predominantly in H. Men can profane Yahweh's holy
name ("TNp o, Lev. 18.21; 19.12; 20.3; 21.6; 22.2, 32). Milgrom argues that m"!
(2o2) is the equivalent in P to hll in H (Milgrom 1976a: 86). In H, hll characterizes
sins such as human sacrifices to Molech (Lev. 18.21) and prostitution by the
daughter of a priest (Lev. 21.9).

2.  Amorim (1985: 3).

3. The sinful character of defilement is sometimes prominent. Frymer-Kensky
(1983: 404) suggests that there is a set of *danger beliefs’ concerning sinful acts, in
addition to ‘pollution beliefs’. H asserts that certain sexual offences defile
(Lev. 18.24; 20.21; 21.25; also Num. 35.34), and these are subject to the death
penalty.

4. After Korah's rebellion (Num. 16-17), the priests and the Levites are com-
manded to guard the holy things and the Tent of Meeting (Num. 18.1-5; Milgrom
1970a: 19-33).
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2.2.4 The Human Sphere: Clean and Unclean

The other pair of terms (clean—unclean) is at home in the life of Israel
outside the cult. Normal life is characterized by being in a state of
purity, a concept that is neutral relative to the holy and the unclean. It
is of significance primarily in that it is a presupposition for approach-
ing the holy. Minor impurity is a common state of affairs to which no
blame is attached, and which is dangerous only in proximity to the
holy." Purity is a necessary but not sufficient condition for consecra-
tion.? For example, potential priests must first of all be legitimate
heirs of Aaron. The realm of the clean and unclean therefore has a
certain independence from the divine realm. It was necessary to be
clean before approaching the holy, not so much from any special
virtue in being clean, but because the antipathy between holiness and
impurity was absolute.?

The vocabulary of purity and impurity may be illustrated by two
important texts in the purity laws, the food laws (Lev. 11) and the
rules about skin disease (Lev. 13-14; see §§5.4.2, 6.3.3). Creatures
may be permanently clean or unclean (cf. Lev. 11.47), but the interest
is primarily in the identification of unclean animals (vv. 4, 5, 6, 7, 26,
27, 28, 29, 31, 35). Someone who touches a corpse becomes unclean
(woet, vv. 24, 27, 31, 39) and remains in a state of uncleanness until
evening (27w kodY, vv. 25, 28, 40, 40), when he becomes clean
(~on, cf. v. 32). An ethical factor is introduced when someone delib-
erately defiles oneself (hithpael woan, vv. 24, 43). The piel is used to
indicate a deliberate act of disobedience (o>*nUEr Tk woon k', v. 44).

The piel (*defile’) is also used to explain why the person with skin
disease has to be expelled so as not to defile the Israelite camp
(oane Nk woe® k5, Lev. 13.44). However, Leviticus 13-14 also
employs a declarative piel* to indicate the cultic-legal nature of the
decision which the priest makes about whether someone has the dis-
ease or not (e.g. Lev. 13.59 wae® w vmme; koe 12x, 208 9x). The

1. Procksch (1933: 88).

2. Explanations of holiness in terms of purity (e.g. Bunzel 1914: 24-25) are
therefore inadequate.

3. Lay Israelites must be clean to eat the peace offerings (Lev. 7.19-21), or the
Passover (Num. 9.13), since these possess a minor grade of holiness (§6.4.5).

4. Or perhaps more accurately, delocutive piel (Hillers 1967: 322-23; Waltke
and O'Connor 1990: 402).
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specific form of the declaration was probably wn = (6x Lev. 13)
and w1 moo (8x Lev. 13-14). The piel (\7gga, Lev. 14.11) also
describes the role of the priest in the purification of the sufferer, who
is himself signified by the hithpael ("o 12X in Lev. 14).

Just as purification is a conscious act rather than an automatic
cleansing, so defilement usually describes a deliberate act. Although it
may occasionally be a legitimate, though serious, event (Num. 6.9;
Lev. 11.24), it is generally an act of conscious disobedience to God's
laws (e.g. Lev. 18.24). This is one way in which sin and impurity are
closely associated (Lev. 16.16; cf. §§6.2, 7.4). The danger of impu-
rity, the extent of the required purification, and the penalties for dis-
obedience are correlated with the grade of impurity. The most
extreme form must be carefully purified, even though contracted in an
accidental or inevitable way. Someone who suffers corpse impurity
and refuses to make use of the proper means, defiles the sanctuary,
and is cut off (Num. 19.13, 20; cf. §6.3.2).

The exceptions to this pattern (usually in H) point to important
Priestly ethical values. Defilement could characterise practices which
were completely forbidden, such as sexual transgressions (e.g.
Lev. 18.24; 21.1-4), an appropriate use, since sexuality in general
was strictly controlled by purity laws. On the other hand, accidental
defilement of a Nazirite defiled his consecrated status (71 OR™ RoDY,
Num. 6.9). The use of the piel could have been due to the degree of
holiness inherent in the Nazirite status (v. 5).

The Priestly interest is naturally in the way matters of purity and
impurity affect the cult, but the significance of the laws is much wider
than this. It is likely that the Priests were also experts in the wider
implications of the purity laws. This may have encouraged the trans-
fer of cultic language to the legal and theological spheres, as in texts
which refer to the defilement of the land as a result of sinful acts (e.g.
Lev. 18.24-5; 20.22-6; Num. 35.33-4).

2.3 Conclusion

The Holiness Spectrum provides a good starting point for an analysis
of the Priestly concepts of holy, clean and unclean. The texts bear
witness to many of the transitions between these states, but the limita-
tions of the model are seen in the way that it does not clearly repre-
sent the significant differences between the closely linked pairs of
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holy—profane and clean-unclean. For this reason another perspective
was explored. It was suggested that the holy and the profane could be
characterized by the subjects” presence in or absence from the divine
sphere, while the purity laws were primarily concemmed with non-cul-
tic matters. However, the two spheres overlap, and the laws and lan-
guage of the cult reflect a complex interaction.

Purity was necessary for consecration or any approach to the holy,
and it was important that no impurity came into contact with the holy.
On the other hand, re-entering the profane realm was a natural event,
one sometimes marked by rituwals. But any attempt to profane the
permanently holy was a major offence. In certain contexts, people
other than priests are regarded as holy, but this exists alongside the
special cultic holiness. Defilement and profanation can also describe
activities that were not strictly associated with the sanctuary, but
which had serious effects on the relationship between God and his
people that stood at the heart of the cult.



Chapter 3

THE HOLINESS SPECTRUM

3.1 The Challenge from Anthropology

Anthropology' has frequently supplied the concepts and models for
understanding aspects of Israel’s religion that seem strange and puz-
zling, since records of similar customs could be found in the distant
tribes and societies that were of great interest to anthropologists. The
investigation of Israelite religion from an anthropological perspective
is associated particularly with the names of William Robertson Smith?
and James Frazer. In this early phase of study, the key explanatory
categories were closely tied to evolutionary presuppositions about the
development of humankind (§3.3), and an important goal of anthropo-
logical study was to trace the development of religion from its earliest
stages.

More recently there has been a shift in anthropology from historical
and comparative questions to contextual and structural ones, as has
also been true in the case of biblical studies. Structuralism is a general
movement of thought which has had a profound impact on many dis-
ciplines, but in biblical studies has influenced the analysis of narrative

1. ‘“Anthropology’ in this context does not mean the doctrine of man as a branch
of Christian systematic theology (Rogerson 1978: 9). The relation of anthropology
and biblical studies has been reviewed by Hahn (1966: 44-82), Rogerson (1978;
1983), Culley (1981), Evens (1982), Lang (1983; 1985), Leach (1983; 1985: 1-20)
and Eilberg-Schwartz (1990: 1-21). Anthropological insights are particularly evident
in the commentaries on Leviticus by Porter and Wenham.

2. His major work was The Religion of the Semites (1889; 3rd rev. edn with
further notes by S.A. Cook in 1927). His life and work have been reviewed by
Peters (1968), Beidelman (1974) and Rogerson (1979).

3. His The Golden Bough (1890; 3rd edn, 1911-15) is generally used in the
abridged version (1922).
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rather than the cult." Nevertheless, social or structural anthropolo-
gists? have adapted structuralist ideas to their own questions and have
thereby illuminated aspects of the way societies interpret the world in
which they live.

Despite the fact that the Bible is a text and not a living culture,?
there is a growing consensus that anthropological insights can help to
clarify important Priestly ideas. So far, biblical scholars have not used
anthropological studies extensively in the investigation of Priestly
texts, and several essays written by anthropologists have met with
criticism.* However, the challenge to understand the texts remains,
and any approach which deals with central questions of meaning and

interpretation deserves careful consideration. With reference to
Leviticus, Childs remarks:®

Many of the large questions once posed so forcefully by W.R. Smith have
not again been addressed, but the more modest, limited concern with
specific terminology will certainly provide a solid foundation for dealing
with the broader issues.

And Blenkinsopp sets out a comprehensive challenge at the end of an
important article on P:®

P is not, of course, a fieldworker's transcript of ancient ritual and myth
but the product of priestly and scribal piety and learning. A study of its
structure suggests, nonetheless, that beneath the surface one can still make
out the contours of an encompassing mythic pattern. It is also possible to
interpret the ritualism of P as embodying a concern for man’s concrete
existence in relation to the cosmos, his corporeality, the significance of

1. Wilson (1984: 22). Surveys of structural interpretations of OT texts include
Barton (1984a: 104-207), Culley (1985), and Mayes (1989),

2. The different branches of anthropology are distinguished by Leach (1982: 13-
54) and Honigmann (1973). Structural anthropology is often linked closely to the
writings of Claude Lévi-Strauss.

3. Lévi-Strauss does not consider that the Bible contains the sort of material
which an anthropologist can appropriately study, but others disagree (Leach 1983:
21-22; Mayes 1989: 1-3).

4. Leach's studies of biblical texts and themes (e.g. Leach 1970; Leach and
Aycock 1983a) have attracted much criticism (e.g. Emerton 1976).

5. Childs (1979: 183). He also supports the social-anthropological view of the
purity laws as part of a total symbol system (Childs 1985: 87).

6. Blenkinsopp (1976: 291-92). His article is limited to literary structures in P,
but does not exclude other perspectives. Others note the same deficiency in Old
Testament study (e.g. Worgul 1979: 4-5, 12).
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bodily states, his entire existence on the temporal and spatial axis. . . It
goes without saying that a theology of P incorporating such insights still
remains to be written.

This study 1s in part a responsée to this challenge. It remains rooted in
the field of Old Testament studies, and it is readily acknowledged that
the anthropological perspective is based on the secondary literature.
Its value has been found not to lie in specific methods and explana-
tions, since there is generally as wide a divergence of opinions on
these in anthropological study as in Old Testament study.' Rather, the
insights of anthropologists have provided inspiration for new ques-
tions and new ways of looking at familiar material.

In this chapter, some of the concepts and models which have proved
useful in recent anthropology are introduced and used to illuminate
the holiness spectrum (§3.2). Some older anthropological terms are
critically examined in the light of newer perspectives and, where pos-
sible, reinterpreted positively from a structural perspective (§3.3).
The value of structural insights is then tested by a closer look at the
concepts of purity and impurity (§3.4), and the rules of mourning and
mixtures (§3.5).

3.2 New Perspectives from Anthropology

3.2.1 Some Recent Perspectives
Modemn studies of religion from an anthropological perspective are
often marked by an interest in the way in which a culture orders and
structures the world. Every culture has a history, but this is often
unknown and may be of little significance in unlocking the puzzle of
how a society perceives the world and lives in it. The structural
anthropologist is concerned above all with the way an organized
world-view links the individual, the community, and the natural
world. This world-view 1s generally reflected and sustained by the
ritual and social life of the group.

"World-view' suggests a relatively stable set of categories and values
through which experience is filtered and ordered conceptually.? It is

1. Despite their stature, Lévi-Strauss, Geertz, Douglas, Turner and Leach have
not been without their critics, some of whom are referred to in the notes.

2. This may be variously called a world-view, a symbol-system, a root-
metaphor, or a classification system.
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helpful to distinguish between states and transitions,' and also whether
these transitions are regular and repeated ones, or bring about perma-
nent changes (§3.2.4). In particular, the character of purity, impurity
and holiness in P can be clarified by a discussion of the underlying
world-view that gives them significance. P is very similar to other
societies, both ancient and modemn, in which investigations into ideas
of purity and impurity have considerably increased our understanding.?

3.2.2 Classification and Symbolism

The Holiness Spectrum represents a certain classification of the world.
Structural anthropologists have found that the classification system of
a culture often sheds light on its particular conception of the world.?
An experience is defined and understoed by being assigned to its
proper place in the known order of things.* A socially agreed classi-
fication of experience provides the necessary stability and limits for
human identity, social discourse and constructive thought.

The specific character of the classification varies from group to
group. If the criteria for a classification are based upon clear-cut
boundaries in the natural world, they are likely to be common to
many societies. Other classifications vary widely from society to
society, since there is freedom to construe and construct the world in

1. Turner (1967: 93-94). This duality has been expressed in many ways:
religious thought and action, or belief and ritual (Dumont and Pocock 1959: 12-13);
models of and for reality (Geertz 1979: 81); root-metaphors and key scenarios
{Ortner 1973a); the *statics of social systems’ and its dynamics (Leach 1982: 224).
This distinction is not the same as that between the synchronic and diachronic, or
history and myth (which is at the heart of Lévi-Strauss’ concern, e.g. 1966: 245-69).

2. These range from sophisticated large scale societies, to small scale traditional
cultures (e.g. Tambiah 1969; Burton 1974; Ferro-Luzzi 1974; Ngubane 1976;
Meiggs 1978; Hage and Hurary 1981). Specialists have employed anthropological
insights in studying ancient Greece (e.g. Parker 1983), the New Testament (e.g.
Newton 1985), the rabbinic writings (e.g. Neusner 1973; 1979}, and the Early
Church (e.g. Brown 1971).

3. For anthropological treatments of classification see above all the various
writings of Needham (e.g. 1973; 1979) and Goody (1977). A seminal essay on the
subject is by Durkheim and Mauss (1963).

4. This has been noted by philosophers (e.g. Langer 1957: 266-94), art histori-
ans (e.g. Gombrich 1977: 76), and sociologists (e.g. Berger 1977: 18-19), as well
as anthropologists.
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an agreeable way which is specific to a certain group at a particular
time.! The classes can then point to significant aspects of social orga-
nization or religious belief. The classes and associated customs may
seem peculiar and bizarre to the outside observer,® but the wider cul-
tural context often makes sense of what is being expressed.” This
larger context also serves to control interpretations of symbols and
customs which are ambiguous, and often performed rather than
explained.

The degree to which a bundle of beliefs reflects a coherent and sys-
tematic conception of the world varies from culture to culture, and
even within a culture.* Some societies perceive the world in a more
ordered and systematic way than others, and some groups or individ-
uals may have an unusually unified view of things.’ Specialist classes
in a society develop a highly refined classification system in the sphere
of their particular interests. However, old and new beliefs can also
mingle inconsistently, thus making it difficult to set out an absolutely
unified world-view.

The Priestly Writing displays an interest in classification (e.g. lists
of clean and unclean animals, various types of sacrifices) that is found
nowhere else in the Old Testament to the same extent.® The precision
with which certain classes are defined has long indicated to scholars
that P represents a specialist priestly class with sufficient leisure and

1. Hunn (1977: 60-62). Similarly, Lyons (1977: 247-48) describes how lan-
guage can be biologically or culturally salient for expressing an environment.
Materialists stress the former, and idealists the later (p. 240).

2. One problem with the older style of anthropology (such as is associated with
the name of Frazer) is that it brought together superficially similar customs which
should have been related to the cultural context which gave them meaning.

3. See for example the essay by Smith (1972a).

4. Douglas (e.g. 1973; 1975; 1978a) has attempted to classify different societies
according to the strength of their external boundaries (*group’) and their internal
coherence (‘grid’). However, her theory is based on a linguistic model which con-
centrates on the individual speaker, and it is doubtful whether ‘grid’ is a very useful
social concept (Wuthnow er al. 1984: 122-28). Although her system has influenced a
number of biblical studies (e.g. Pilch 1981; Malina 1986), her typology has not
found general acceptance among anthropologists and will not be employed further
here.

5. Note Tumer's dependence on one special informant (1967: 131-50).

6. Inthe ancient Near East there was an extensive priestly literary tradition with
a sophisticated knowledge of lists and tables (cf. Kingsbury 1963; Levine and Hallo
1967; Goody 1977: 82-103).
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incentive to reflect intensively on the world.! Von Rad stresses the
importance of this wider perspective:?

Our understanding of all the cultic activities so far mentioned would,
however, be left hanging in the air, unless we were 1o see them in rela-
tionship to ideas which are much more comprehensive. They have their
place and significance in and for a world which in God’s sight was
divided into clean and unclean, holy and secular, blessing and curse. For
[srael this tension and polarity was a basic datum of all life—it was so
universally valid that it had 1o be assumed as present and taken for granted

even where 1t is not mentioned expressis verbis, as for instance in the

prophets.

Since treatments of the cult often refer to its symbolism, I should
explain my view of the relation of symbolism to some of the themes
introduced so far.® A symbol will typically refer to more than one
area of experience, and provides a focus for these different frames of
reference to interact and illuminate one another. Simple symbols
(sometimes called signs) have a one to one correspondence between
the symbol and what is symbolized. The most interesting symbols,
however, succeed in ‘condensing’ several areas of life into a symbolic
unity, and the symbol outside a context (and often in it) is ambiguous.*

Metaphors, which may be regarded as linguistic symbols, also relate
two or more areas of experience. One of these areas is the more
concrete and basic, and ‘grounds’ the more obscure area in human

1. Levine (1963) discusses the refined priestly classification of sacnficial
animals. Elsewhere there is no need for such accurate classification, and conse-
quently the same words have a broader semantic field. Similarly, G.A. Anderson
(1987) points out that the same Hebrew word may have markedly different meanings
in a priestly sacrificial context and a non-priestly context.

2. Von Rad (1962: 272).

3. This discussion of symbol is necessarily very limited. See further Firth
(1973), Sperber (1975) and Ricoeur (1967; 1976).

4. This is the language of Turner (1967: 19-47). He introduces the notion of a
multivalent or multi-referential symbol, since it refers to several areas of experience.
In a ritual the most important and recurring symbols may be called ‘dominant ritual
symbols’. Onner’s (1973a) imeresting classification distinguishes “summarizing
symbols’ (which synthesize a complex system of ideas, e.g. the American flag) from
‘elaborating symbols’, which include root metaphors and key scenarios and help 1o
sort out ideas and translate them into action. Holiness in its broader meaning perhaps
comes closest to being a summarizing symbol, pointing to all that God requires of
Israel.
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experience.! It is often the case that several symbols or metaphors are
linked together within a larger system. A powerful ‘root metaphor’
can provide the basis for a great number of derivative perspectives. If
several symbols are manipulated in a ritual by analogy to a natural
process (e.g. washing), then it can be useful to speak of an extended
metaphor or model (e.g. washing is a model for ritual purification). It
is a reminder that symbol are usually not isolated or static, but form
part of a complex symbol-system.’

In the Priestly cult, the purification model is particularly important.
Purity and impurity are powerful symbols for social and religious
values, based on the presence and absence of the ritual equivalent of
dirt. The process of purification from defilement provides a valuable
model for the offering of a sacrifice. Blood corresponds to water, and
purifies from impurity in the ritual context of sacrifice.

A sophisticated understanding of metaphor and symbol promises to
provide a basis for the critical evaluation of traditional studies of
symbolism. Modem treatments of cultic symbolism are generally very
cautious, partly due to a reaction against the simplistic interpretations
of pre-critical exegetes.” A symbol or ritual action is open to a num-
ber of interpretations, and it is often difficult to choose just one.
However, structural anthropology and linguistics encourage us to look
at the overall context for a guide to an interpretation. Symbols, like
words, should be interpreted together in a symbol-system rather than
as isolated units of meaning. This should help to eliminate arbitrary,
anachronistic or unlikely explanations.

3.2.3 Grading

When an object (or person) is classified according to a particular trait,
it is assigned to one of several classes or levels, and these are often
ordered in a certain hierarchy or priority. At the simplest level, there

1. Lakoff and Johnson (1980: 118) list some of these basic experiences as
follows: “physical orientations, objects, substances, seeing, journeys, war, madness,
food, buildings, etc.’. Most of these take on central symbolic significance in the
Priestly cult.

2. Black (1962). The interrelation can be static or dynamic. Ortner (197 3a:
1340) distinguishes an orientation {cf. root metaphor) from a sirategy (cf. model).
Strategies are ‘programs for orderly social action in relation to culturally defined
goals’.

3. See Childs on the problem of determining the symbolism of the Tabernacle
(1974: 537-39).
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are only two alternatives, comprising a binary opposition.! For
example, in certain contexts, a male is valued more highly than a
female (e.g. Lev. 27.1-8). If an object can belong to one of several
binary classes, then a more complex classification is possible. For
example, the cultic value of an animal depended both upon its sex
(male/female) and its size (large/small cattle).

However, other dimensions of experience are more nuanced, and
there may be several classes.” As well as a black/white dichotomy,
there can be a continuum or spectrum with several serially ranked
elements.” The complete spectrum will have two extreme poles, but
there can be other levels in between. In certain cases, a nuanced
grading may be unnecessary, in which case a simple binary class is
formed. The Tabemacle exhibits several grades of holiness, but defile-
ment threatened any or all grades of holiness.

Both kinds of grading may be illustrated from a chart drawn up by
Douglas Davies.*

Sacred Profane
God Priesthood People Gentiles
Temple Camp Wildemness

Life Death
Being Transient Existence Nothingness
Order Ritual Chaos

However, some of these categories are general and not directly related
to the Priestly texts. The following table lists some of the more evi-
dent binary oppositions in P, some of which are developed more fully

than others.’

1. Binary classification has been exploited to an extraordinary degree by Lévi-
Strauss (e.g. 1966). See also Evans-Pritchard (1956: 231-38). Lists of binary
oppositions pertaining to different cultures are given in Needham (1973).

2. Leach (1979: 166), Lyons (1977: 281-90).

3. ‘Spectrum’ is an appropriate description, since it is a metaphor taken from the
behaviour of light. From the human perspective, the visible spectrum can be split into
a range of colours (the various classes or grades). These may be related 1o one
another in various ways (cf. Lyons 1977: 283, 290).

4. Davies (1977: 394).

5. Few biblical scholars have explored polarity in the Bible, though see
Bertholet (1948) and Goldingay (1984; 1987: 191-99). Wenham (1982: 123) writes
of “two poles of existence’ (positive/negative) in the OT: God/Chaos, Life/Death,
Order/Disorder, Normality/Deformity, Cleanness/Uncleanness.
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Dimension  Dominant Category Subordinate Caregory

Spatial centre periphery
east south, west, north
visible invisible
untouchable touchable
Personal priest non-priest
leader ordinary Israclite
clean unclean
male female
Sacrificial male female
large small
normal blemished
clean unclean
Festival feast-day fast-day
festival Day ordinary day
Sabbath ordinary day

Holiness is often characterized by several of the features in the domi-
nant category, while impurity is often associated with the subordinate
classes. The complex and nuanced ideas of holiness and impurity that
this leads to are explored in the rest of the study. Items of particular
significance can possess multiple-holiness or multiple-pollution (cf.
§3.3.4)." Holiness and uncleanness are not in themselves fixed proper-
ties; an object or person is holy or unclean by being associated with
one pole or other of the Holiness Spectrum.

It is possible to take a second look at the Holiness Spectrum from
this perspective. A dimension (§1.5.2) consists of a number of objects
of the same class. These manifest graded values, with the “holy’ pole
being regarded more positively than the ‘unclean’ pole. The normal
state of affairs is in the middle, where clean, lay Israelites go about
their everyday work inside or outside the camp. The four dimensions
can be related to one another by their similar grading in the vertical
axis. For example, the extreme holiness which the high priest
embodies (the personal dimension) is matched by the extreme holiness
of the innermost sanctum (the spatial dimension). As a result, it is
often possible to draw up a grid, which sets out the gradings along the

1. Needham (1975; 1979: 65-67; 1980: 51-60) develops the idea of ‘polythetic
classification’, in which several factors contribute to the definition of an object or
quality, but none of them are conclusive.
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various dimensions (the horizontal axis), and the correlations between
them (the vertical axis). Of course, the table that results (§1.5.3) must
not be interpreted rigidly (§3.3.1).

3.2.4 Ritual and Rites de Passage

A person’s or community’s life includes important changes, and these
are often affirmed, brought about, corrected and evaluated in ritual.
In P, various rituals mark the transitions between a number of the
states in the Holiness Spectrum, particularly the clean and the unclean
(purification) and the clean and the holy (consecration). The rituals in
P have a wide varnety of forms and functions, but many of them share
the same structured pattern. Given the rarity of explanations in P, it is
valuable to seek whether anthropological literature on similar rituals
can shed light.!

A promising theoretical framework has been provided by van
Gennep, who early this century described a large number of rites
marking the transition from one stage of life to another.” He proposed
that these rites de passage generally have three phases (the separation
from the initial state, the transition state, and the final adoption of the
new state), which together effect the transition:

(marked by liminal rites)
Marginal State
Rite of Separation Rite of Aggregation
Initial ‘Normal” Final *‘Normal’
Condinon Condition

Specific rites occur at certain times, and special prohibitions and
restrictions (or taboos §3.3.4) have to be obeyed in the marginal state
(cf. the ordination of priests, §5.2.1). Rites de passage satisfy the psy-
chological needs of the individual undergoing a life crisis, as well as
the needs of the community for creating and maintaining throughout
the generations an agreed set of values and ways of life. Of particular
interest is the observation that what is appropriate for the marginal

1. For bibliography on rntual see Grimes (1985). Important studies include
Zuesse (1975, 1979, 1987), Grimes (1982), Jennings (1982). The writings of
Turner (e.g. 1967, 1969, 1974) have been especially influential.

2. Van Gennep (1960: 11). Turner (1967: 93-111) in particular has developed
his insights. See also Leach (1976: 78).
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state is often in opposition to what is the rule in everyday life. In P,
this is apparent in various laws (e.g. conceming clothes and food).
The same schemc can elucidate the structure of other rituals, such as
purifications and sacrifices (cf. Chapter 6). However, the purpose of a
simple purification rite is not a permanent transition to another state,
but the restoration of an original state of affairs." The length of time
spent in the marginal state may vary from one day to the rest of life.

3.3 Older Concepts

3.3.1 Primitive Societies
Certain customs and ideas found in P are commonly traced to an ear-
lier stage of the Israelite or Canaanite cult. While this is a valid enter-
prise, it can be dangerous when bound to an evolutionary theory of
development that presumes that an earlier ‘primitive’ stage of thought
preceded a later ‘religious’ understanding.”? The quest for the origins
of religion was a favourite exercise of the earlier anthropologists.
Frazer, for example, supposed that people originally thought magi-
cally (§3.3.2), and only later did this become personal religion and, in
the fulness of time, rational scientific thought.* Today, his confident
reconstruction has been thoroughly demolished, but his ideas still lie
behind many treatments of the cult in the Old Testament and the
ancient Near East.' Although discussion of magic and taboo based
upon these old notions has diminished in recent years, the inadequacies
of the whole framework of thought still do not seem to have been
established.

There are, to be sure, significant differences between *primitive’ or
‘traditional’ societies, and modern ones, but the character of these
differences needs to be formulated carefully. The features associated

1. Gorman (1989: 52-55) distinguishes between rites of passage, founding
rituals, maintenance rituals and restoration rituals.

2. Frazer has been criticized on a large number of points by anthropologists
(e.g. Evans-Pritchard 1965: 27-29; Blythin 1970; Douglas 1966: 22-28; 1982),
philosophers (Wittgenstein 1979), and scholars of comparative religion (Smith 1973;
Gaster 1959).

3 E.g from the conclusion to the abridged Golden Bough, ‘the movement of
the higher thought, so far as we can trace it, has on the whole been from magic
through religion to science’ (Frazer 1922: 711),

4. E.g. the writings of Mowinckel, Eichrodt, Snaith and Elliger.
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with so-called ‘primitive’’ societies may often be found in the modemn
world—albeit severely attenuated—and vice versa.’ The differences
between ancient and modern society should be related to economic,
social and educational factors, rather than a different kind of thinking
or belief. Humanity is a unity, and this is assumed by anthropologists
as they attempt to make sense of peculiarities (puzzling to us, not to
the ‘natives’!) by paying close attention to the complete cultural
context.?

Confusion and misunderstanding can arise when the classification
system of an interpreter differs from that of the text or culture under
interpretation (§3.2.2). It is often difficult to understand another cul-
ture’'s language and symbols because it represents a different classifi-
cation of the world. An explanation in one set of categories (anthropo-
logists speak of the "native’ point of view) can easily mislead someone
working with another set (the ‘observer’s’ point of view).* For
example, a modern interpreter will be familiar with the distinction
between fish and birds, but not between clean and unclean animals,
except in a hygienic sense. The hygienic classification of clean and
unclean may be familiar to us, but is misleading when interpreting a
society that uses purity concepts as part of a sophisticated symbol-
system.

However, an outside perception 15 not necessarily a disadvantage.
Indeed, it is often the anthropologist from another culture who is able
to work out the logic of a world-view. For the *natives’, the underlying
logic of the culture’s beliefs and rituals may well be implicit and un-
recognized.® It is a valid goal to formulate explanations in a systematic

1. ‘“Traditional® is perhaps a less prejudicial term, which stresses that small-scale
societies of today are not necessanly identical to the “pnimitive’ culwures which
existed before the rise of civilization. See now the comprehensive discussion in
Eilberg-Schwartz (1990).

2. See the amusing satire of Miner (1956). Also Douglas (1970: 28-39).

3. Leach (1982: 15). The problem of the rationality of primitive cultures has
attracted extensive debate (cf. Wilson 197(); Finnegan and Horton 1973; Douglas
1975).

4. A distinction is sometimes made between emics (the study of the native point
of view) and etics (the observer's point of view). But see the comments by
Runciman (1983: 119) and Feleppa (1986).

5. Turner (1967: 26-27). An analogy is often drawn with language: a person
may be linguistically competent without being able 1o analyse grammar (Needham
1973: xx).
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form which would meet approval from a native. However, it is also
important not to impute too much system and precision to a culture.!
Needham rightly emphasizes that a structuralist analysis is mneumonic
and suggestive, and that it refers to a collective representation rather
than to individual perceptions. Contextual interpretation remains of
first importance.?

3.3.2 Magic

There are a number of Priestly rituals, or elements of them, which
are often described as ‘magical’. The concepts of magic and religion
which lie behind this imposed classification are complex, and they
have been the cause of a great deal of confusion.” Many different
criteria have been suggested to identify the presence of authentic
magical rather than religious acts,' but the effort has not proved very
fruitful. The consensus opinion amongst biblical scholars concerning
the meaning of the term seems to be that magic is marked by a belief
in an automatic efficacy, and is found where there are attempts to
manipulate or coerce God by certain means.® This represents an
extremely materialistic and mechanical interpretation of ritual, and is
in danger of abstracting the symbol or rite from a complex multi-
stranded setting. Social, religious and psychological truths embodied
in symbol and ritual cannot really be reduced to a simple interest in

1. Goody (1977) points out that lists, tables and written structures are a feature
of literary, rather than less developed cultures, and there is a temptation to fill in all
the blanks in a system that is not fully worked out in a culture. For example,
Wenham (1979b: 177 n. 34), extends the spatial dimension to include Sheol. But this
does not appear to be a significant concept in P (on Num., 16.30, 33 see Budd 1984;
184).

2. Needham (1973: xxiv-xxx).

3. The difficulty in distinguishing magic and religion has brought about the use
of terms such as ‘magico-religious’. Thus van Gennep (1960: 13-14) considers the
magico-religious to consist of theory (religion) and technique (magic), though these
two aspects are inseparable. ‘Magic' employed as an explanatory category often indi-
cates more about the beliefs of the commentator than the culture being described, and
there is rarely significant correspondence between the observer’'s magical categories
of explanation and the native vocabulary. Leach (1982: 133) considers that “the word
has no meaning whatever'.

4. Goode (1949) argues that these show some sort of divergence, but even this
may be to claim too much. See also the survey in Rogerson (1978: 46-53).

5. E.g. Levine (1974: 77-91) and Yamauchi (1983: 174-77).
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manipulating the world, although effective achievement of goal may
be one of the concerns.’

The roots of this conception may be traced back to Frazer, who
distinguished two classes of magic. Homeopathic magic was marked
by a ‘law of similarity’, and contagious magic depended on a ‘law of
contact’.? Rituals and symbols are thus understood in a narrowly
mechanistic way (by analogy with the ‘laws of nature’), so that a
feature or action is intended to bring about a result in the same way
that a cause brings about an effect. Despite the criticisms made above,
it may be possible to align the two types with the static and dynamic
aspects of a cultural system (§3.2.1). Homeopathic magic points to the
symbolic correlations between the dimensions of a classification
system, whereas contagious magic refers to the symbolic character of
ritual action, in particular touch (§3.3.3).°

Hence sin, impurity and holiness can be represented in material and
physical ways, but this does not mean that they were ‘literally’ con-
sidered as things. All conceptual language can be related to basic
experiences of the world, and metaphors can lose their conscious
association with the original experience so that they become conven-
tional.* But this does not make them ‘literal’, and in their own terms
they are adequate to represent and direct participation in the social
and religious aspects of life.’

1. Geertz (1980) discusses the shift from mechanical cause-and-effect models to
those which draw their explanatory categories from other fields (e.g. life as a play, a
game, a text). The latter increasingly characterizes the interpretative methods of the
social sciences and anthropologists often draw upon other disciplines, such as lin-
guistics (Lévi-Strauss), drama (Victor Tumner), or sociology (Mary Douglas).

2. Frazer (1922: 11-12). On the background see Fraser (1990: 17-32, 119-35).

3. ‘An authentic symbol strives for approximation to that which it symbolizes”
{Blythin 1970: 54). *When he had finished investigating magic, Frazer had done no
more than to name the conditions under which one thing may symbolize another’
(Douglas 1966: 23). Symbolic actions are based on ‘persuasive analogies’ (Tambiah
1973).

4. Lakoff and Johnson (1980). The difficulties anthropologists have in deter-
mining the extent of conventional language is discussed by Keesing (1985).

3. It is also possible that the Frazer school overestimated the effectiveness of the
mechanics of the ritual. It has been pointed out that in traditional societies, the secu-
rity and reliability of people is basic, and it is the physical world which is unknown,
dangerous and arbitrary. In our technological and pluralist society, this order has
been reversed.
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Even at the level of causal action, the agnostic and objective ideals
of historical research can be in danger of excluding a priori the divine
and spirit world." There is a fine line between impersonal magical
manipulation and the assurance of a response based on a reliable
knowledge of God's character.” Contemporary rituals and prayers can
seem equally automatic and divorced from personal devotion. But it is
doubtful whether an authentic individual response to God is the chief
concemn of the Priestly authors. If the main concern is conformity to
the social order of things, it is not necessary to distinguish between the
personal and the impersonal.

This perspective clarifies the Old Testament concern in its refer-
ences to sorcery, divination, and other ‘magical’ practices. In this
context, ‘magic’ is a reported reality rather than a pre-emptive expla-
nation.” The denial of such practices is not a condemnation of a differ-
ent mode of efficacy, but a judgment about the illegitimate character
of the power behind the ritual.* A ‘magical’ symbol is perfectly
acceptable, if the source of its power is Israel’s God, if it is consistent
with his character, and if its purpose is integrated into his will.?

3.3.3 Contagion

The transmission of holiness and impurity by touch was particularly
puzzling to early investigators, and was explained by means of various
analogies. Frazer's classification of contagious magic, defined by the
Law of Contact or Contagion, is based on physical models.® This
could be a medical metaphor (impurity as a contagious disease),” or a

1. Steiner (1956: 145-46). Leach’s neglect of the supernatural dimension is a
fatal flaw in his discussion of symbolism, magic and religion (e.g. Leach 1976: 29-
32; 1985: 224-27).

2. Gaster (1959: 171, 176) and Rowley (1967: 140-41). Douglas (1966: 59)
suggests ‘for Magic let us read Miracle’, and draws attention to the efficacy of the
sacraments (Douglas 1973: 26-27).

3. This is the language of Runciman (1983: 65, B1-85), whose work is dis-
cussed by Rogerson (1985).

4. Fishbane (1971).

5. The pejorative use of ‘magic’ has also affected studies of non-Israclite
religion (Anderson 1987: 1-19, 123-26; Hillers 1985).

6. Frazer's (1922: 38) choice of material medium (‘like the ether of modern
physics’) has been advisedly abandoned!

7. Indicated by the very word ‘contagion’. The impurity of certain “contagious’
diseases (especially leprosy) encouraged this conception,
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physical one (holiness as electricity),! and others have been added in
recent years.” However, these common analogies encourage the reduc-
tion of a highly symbolic action to a simple physical event. Holiness
and impurity are conceived as substantial forces or substances, which
can be manipulated according to impersonal and automatic rules.?

It is necessary to stress that the proper context for understanding
the symbolism of touch is social and theological,® not psychological
(*primitive thought’) or physical (efficacious magic). The effective
role of touch for the individual and the community depends upon a
common understanding of the social and divine order of things. The
difficulty in understanding communicable holiness and impurity from
our perspective is that the cultural context that makes sense of these
concepts no longer exists with the same force. Our realities are more
abstract or more physical, but the Holiness Spectrum can provide a
guide to the proper cultural context of the Priestly world-view.

One special gesture involving touch is the laying on of hands (smk,
q22). The meaning of the action is disputed, particularly in the
sacrificial act (§6.1.2), but in the light of its significant social and
religious role (Lev. 24.14; Num. 27.23) it should not be understood
mechanically. Similarly, ‘magical’ belief in the efficacy of a word
(especially a blessing or a curse) is better described as faith in the

1. Robertson Smith (1927: 151). The analogy has been considered particularly
appropriate for the ark’s holiness (Proksch 1933: 91-92). Harrison (1980: 168-69)
mentions a theory that the ark was electrically charged! The influence of the analogy
on anthropologists is discussed by Needham (1977: 82-84) and Keesing (1985:
205).

2. In the context of explaining the mechanism of atonement, impurity has been
interpreted as dirt which may be removed by blood acting as detergent (Milgrom
1983a: 87, Wright 1987: 34-38, 77), as a magnetic force attracted to the sanctuary
(Milgrom 1983a: 79-80), or as a hostile demonic force atacking the sanctuary
(Levine 1974: 77-78). The analogies are often mixed, adding to the confusion.

3. The positive character of a person who possesses the power of contagious
holiness is sometimes called mana, in contrast with the negative force of pollution.
The term is still occasionally found in biblical studies {e.g. Fiiglister 1977: 157, 162;
Miiller 1978: 594), but is given short shrift by most anthropologists (e.g. Steiner
1956: 106-15; Evans-Pritchard 1965: 33, 110; Philsooph 1971; Keesing 1984;
Bover 1986).

4. Thus it is not surprising that the scope of contagion changes with time. In an
important article Milgrom (1981c) traces how changes through time tend to keep in
step with the beliefs and behaviour of the people.
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working of the supernatural being who is invoked.' In the context of
the Priestly world-view, both divine and human parties are agreed
that certain things happen after contact, and the effectiveness and
reality of this action is on a par with that of other spheres of life.?
With regard to the Holiness Spectrum, contagion is one way in
which the special character of the extreme poles of experience is
marked, whether of the holy or the unclean. The similarities between
holiness and impurity arise not from an original identity or a common
essence,” but because they are potent opposites with enormous social
and theological significance. Meeting God and meeting death are both
momentous events that profoundly touch a person’s life. The laws of
contagion are a means by which this truth is expressed and regulated.

3.3.4 Taboo

The concept of taboo shares the same problems of definition and
interpretation as magic and contagion. For Robertson Smith, taboos
comprised rules about contagion which stemmed from an earlier and
inferior stage of superstition.” He explained the similarities between
holiness and pollution by the assumption that they were originally the
same thing. Frazer defined taboo as ‘negative magic’, and in line with
his physical analogy, compared a taboo to an electrical insulator,
which could prevent a dangerous discharge of power from taking
place.” The psychological bent of the early anthropologists also led to

1. Thiselton (1974), Tambiah (1968, 1973). The marterial and objective character
of words can be understood in terms of the similar way that words and things can
affect those whom they touch. The social dimension of speech is acknowledged in
law (e.g. Lev. 24.10-23).

2. The effectiveness of performative words and rituals in a particular social and
religious context of meaning is siressed by anthropologists, and in linguistics has
been developed by speech-act theory (Lyons 1977: 725-38).

3. As thought by Robertson Smith (1927: 446) and Frazer (1922: 223).
Feldman (1977: 63-72, 99-104) points out ‘patterns of paradox’ between holiness
and impurity, but this is not the same as onginal identification.

4. See especially Robertson Smith (1927: 152-64), whose view is discussed by
Steiner (1956: 50-58). Biblical scholars have written of ‘primitive’ or ‘ancient’ or
‘vestigial' taboos.

5. Frazer (1922: 19-20, 223). Compare Levine (1987: 244), who understands
taboo as ‘the negative dimension of holiness—its dangers, its restrictiveness, and its
insulation from the profane’.
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the source of taboo being traced to fear, often of spirits.’

A wide range of cultic rules were subsumed under the concept of
taboo by these earlier scholars, and this interpretative tradition con-
tinues m.tfliq..r.2 However, the theoretical basis for its use is rarely
explicit, and it often means little more than ‘cultic prohibition’.* The
difficulty arises when certain prohibitions are separated out from the
rest in accordance with some prior notion of taboo. In these cases, the
classification may well say more about the investigator than about that
which is being investigated.*

Despite the negative and evolutionary overtones of the word, it is
possible to reinterpret taboo in a similar way to magic and contagion.
To call something taboo is not to explain it, but to point to the larger
structure of rules and social boundaries in which that prohibition finds
its home. Zuesse writes, ‘Taboo is the structural behaviour of culture,
and all cultures are sustained by taboos'.’ It points to a system of
prohibitions and sanctions by which the social and religious structure
of a society is maintained. The full cultural context of a taboo is
involved, “In that full context taboos are rational, or perhaps rather
supra-rational, since they involve not merely the cognitive but also the
physical, moral, and spiritual levels of experience’.® In P, rules of
taboo keep the various classes of the Holiness Spectrum distinct from
one another, and reinforce the normative classification system which it

1. Webster (1942) writes, “Who shall interpret the fancies, mcks and childish
guesses of the primitive mind’. This theory is found particularly apposite for
mourning customs (reviewed and rejected by Feldman 1977: 3-16).

2. Snaith in his writings (1944, 1967), following Frazer (1903: 17), applies the
term to the Nazirite, Sabbath rules, impurity from corpses and childbirth, and un-
clean animals. Blood is often so described (e.g. Snaith 1967: 84). Milgrom (1981a:
285) mentions the taboos of mixtures, and observes that ‘a garment of mixed fabrics
is also taboo because it is contagiously sacred’.

3. E.g. Haran (1978: 175, 183, 186, eic.).

4. Compare Gottwald's (1979: 545-46, 550) characteristic socio-economic
interpretation of taboo (cf. Rogerson 1985: 254-535).

5. Zuesse (1974: 493). He also relates taboo to sacrifice: “The structure of
sacrifice is taboo. . . Sacrifice in one or another of its forms is necessary everywhere
to restore harmony destroyed by a breach of taboo’ (p. 498).

6. Zuesse (1974: 494-95). Leach (1964) in an influential essay proposes a more
idealist position by treating experience as a continuum upon which the human mind
imposes classes separated by taboos (see the criticisms by Halverson 1976 and
Howe 1981). But writers have pointed to the importance of natural boundaries
(§3.2.2), and a shared prelinguistic knowledge (Hallpike 1979: 69-71).
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embodies. For P, the taboos could apply to all Israel (e.g. the dietary
rules), or be status-specific (e.g. the high priest may not marry a
widow).

Conformity to the rules is largely a matter of habit, but explicit
sanctions reinforce obedience. It is dangerous to cross boundaries,’
since the transgression of a norm can provoke a reaction from who-
ever or whatever is associated with the preservation of the order,
whether demons,” God (or the gods), nature or society. The identifi-
cation of the agent in this reaction is often ambiguous or undefined,’
and more than one sanction can operate. The primary concern is
often the preservation of order through the appropriate retribution or
ritual (§3.2.4), rather than the consequences incurred by overstepping
the bounds.

3.3.5 Summary

The older paradigm, which has in the past dominated the interpre-
tation of cult and religion in both anthropology and biblical studies, is
inadequate in many respects. It was based on mistaken or one-sided
views of primitive mentality, efficacious magic, material contagion
and superstitious taboo. Its principal categories of explanation were
therefore confused and confusing.

A structural approach, on the other hand, is often able to reread the
evidence fruitfully in ways that do not assume an evolutionary scheme
or a peculiar mode of thinking. The Priestly texts reflect a world-view
delineated by taboos and rules of contagion and maintained by sanc-
tions and corrective rituals. The static and dynamic aspects are unified
by means of a symbol-system specific to the particular social and
religious character of the priestly circle responsible for these texts,

1. “One might say that taboo deals with the sociology of danger itself” (Steiner
1956: 20-21, cf. 146-47; Douglas 1966: 4; 1975: 288).

2. Taboos are sometimes traced to demonic sources, as in the commentary by
Snaith (e.g. 1967: 69, 103). However, in P the demonic world occurs very rarely,
and the world order depends unequivocably upon God.

3. The personal or impersonal character of ‘retribution’ in the Old Testament has
been extensively discussed (Koch 1972). This objective and impersonal aspect may
also be reflected in the passive or general words which describe the consequences of
transgression (e.g. M2, W0 Mw wdl). See also §6.2.

4. Milgrom (1970a: 5-8) points out that death for an encroacher may come from
God or man.
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3.4 Purity and Impurity

3.4.1 Theories of Purity and Impurity

The general points made above may be illustrated by reference to
three particular areas, each of which will have a part to play in the
subsequent discussion. Purity and impurity are central terms in the
Holiness Spectrum, and they require a more detailed consideration
(§3.4). A number of laws concerning mourning customs (§3.5.1) and
mixtures (§3.5.2) also bear upon the discussion.

The concept of purity and impurity in P is a difficult one, and has
proved of great interest to anthropologists as well as biblical scholars.
The laws which define who or what is clean or unclean (primarily
Lev. 11-15)" have long puzzled commentators. Many different solu-
tions have been proposed,’ but the discussion in the previous section
has indicated why many of these theories are inappropriate, as well as
being insufficiently flexible to account for the range of the material.’

For example, the hygienic theory asserts that impurity should be
closely related to disease or the danger of coming to bodily harm.*
The diseases which may be caught from a pig (Lev. 11.7-8) can be
described in great detail,’ as can the medical advantages of washing
(Lev. 15), quarantining a leper (Lev. 13), and even the doubled time
of purification for a mother after the birth of a girl compared to a
boy (Lev. 12).* But despite the exercise of considerable ingenuity,
such ‘medical materialism’’ is hard pressed to span the range of

1. Sometimes this section is known as the laws of cleanness (Reinheitsgeseize;
Baentsch 1903: 353; Elliger 1966: 12-13). The “laws of impurity’ would perhaps be
a better description.

2. Surveyed by Daller (1917), Gispen (1948), Douglas (1966: 29-32) and
Henminger (1975: 476-82).

3. Comprehensiveness is Douglas's goal (1966: vii). The need for external con-
trols to limit symbolic and allegorical fancy is stressed by Wenham (1979b: 168-69,
171) and Childs (1974: 538-39).

4. Earlier authors of this opinion are reviewed by Déller (1917: 231-35).

5. E.g. Cansdale (1970: 99), Harrison (1980: 124-26).

6. Macht (1933). Harrison, in particular, expounds the ‘*hygienic legislation’
(1980: 142) at every opportunity.

7. The phrase is William James's (Douglas 1966: 32). Compare the economic
materialism of Harris (1971: 31-48; 1986: 67-87), who argues that it was economi-
cally disadvantageous for Israel to breed the pig (or other unclean animals), rather
than sheep, goats and cattle.
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prohibitions or to find explicit support in the text.! It tends to impose
modern rational and pragmatic concerns onto a complex cultural
symbolism with quite different concerns.?

Another inadequate alternative is the cultic theory, according to
which objects or actions of importance in pagan cults were declared
unclean or defiling.” There are several references to the necessity for
Israel to reject the religious practices of other nations, but these
forbidden practices are not purity laws, and the defilement that they
bring is of a different kind from that found in Leviticus 11-15.* In
addition, the number of cases which may be explained in this way is
small, and the evidence suggests that Israel shared most of its purity
laws with other cultures, with which it shared much of this cultural
symbolism. There is even less evidence that the source of impurity lies
in demonic forces.’

3.4.2 Structural Theories of Impurity

Dissatisfied with these traditional theories, several authors have sought
an understanding of purity and impurity inspired by concepts of
classification and order. The stimulation for this line of investigation
came largely from Mary Douglas’s seminal volume Purity and Danger,
which is influenced by the structural anthropological perspective. In
one chapter she discusses the food laws of Leviticus 11 in relation to
her broader understanding of anomaly and defilement.® Every culture

1. Forincisive criticisms, see Wenham (1979b: 167-68).

2. When illness or disease was experienced, it was either accepted as an
inevitable fact of life, or traced to God’s judgment on disobedience (Lev. 26.25;
Num. 12.10; outside P, Num. 11.33).

3. Milgrom (1963; 294-96). This perspective is found frequently in Noth's
writings.

4. These are called ‘danger beliefs' by Frymer-Kensky (1983: 404). In
Lev. 20.25 the structure, not the content, of the food laws distinguishes Israel from
the nations.

5. E.g. Doller (1917: 242-47), Snaith (1967: 69) and Levine (1974: 77-78).
Lev. 16 should be considered exceptional, not typical (§7.4).

6. Douglas (1966: 41-57). The chapter contains several minor inaccuracies. For
corrections see Carroll (1978: 341), Firmage (1990: 179-81), Milgrom (1990: 176-
83). Houston (forthcoming) argues that y (feres) refers to number (‘swarm’,
‘teem’ ), rather than mode of movement. This weakens Douglas’s proposal that there
i5 a normative form of movement for the three classes of fish, flesh and fowl.
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has a particular classification of the world, which is necessary for
social coherence and conceptual well-being. Unclean animals are those
which offend in some way the proper mode of locomotion for the
medium in which they exist (land, sea and air), and are thus anoma-
lous in the Priestly classification system.

Extending her ideas to the opposite concept of holiness, Douglas
defined this as wholeness and completeness. The external physical
expression of holiness is a body perceived ideally as a perfect con-
tainer. For the body with its boundaries and functions can stand for
society. That which blurs the boundaries of the body (impurity or
pollution) is anomalous, dangerous to the ordered society, and to be
avoided (or at any rate purified). Bodily discharges are defiling
because they break the perfect unity of the body, and hence orifices
and bodily boundaries are focuses of intense anxiety, particularly in
the presence of the holy.! Emissions and blemishes that spoil the
perfection of the body therefore disqualify a person from approaching
God.

A similar view was formulated independently in an essay by Jean
Soler originally titled ‘Sémiotique de la nourriture dans la bible’.? The
norm for diet is vegetarianism, and only herbivores are clean.
Camivores and those which do not conform to the norm are unclean,
including animals and people with blemishes, The dynamics of defile-
ment are accounted for by extending this category, so that “to the
blemish must be added alteration, which is a temporary blemish’.?
Death is the major pollution, because it is the most extreme alteration
possible,

A modification of Douglas’s view is proposed by Michael Carroll,
who suggests that the unclean is characterized by ‘those things
anomalous with respect to the Nature/Culture distinction’.* Just as the
body separates self from the world, so culture distinguishes humanity

1. Her emphasis on boundaries has been criticized, on the basis that they are
often fuzzy (Murray 1983), or that anomalies are often innocuous (Needham 1979:
44-47). There are numerous exceptions to her rules, such as the snake (Feldman
1977: 51) and (with regard to the later development of Kashrut) the chicken (Alter
1979: 49).

2. Soler (1973). For another wide ranging, but rather unconvincing, structuralist
treatment, see Kristeva (1982: 90-112).

3. Soler (1979: 133).

4. Carroll (1978: 345).
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from the beasts. From Genesis, Carroll deduces that meat-eating is a
cultural preserve of humans, so carnivores are unclean because they
invade this category. He then applies the theory to other unclean
things: vermin invade the home, sharks have no scales and leprosy dis-
torts the human appearance, thereby blurring the boundaries between
nature and culture,

Despite their freshness and originality, these essays have not escaped
criticism, aimed both at their detail and at their theoretical basis.'
Above all, Douglas does not distinguish clearly the Priestly concepts
of holiness, purity and the various grades of impurity. She defines
holiness and impurity abstractly,” but then seeks to relate them to texts
that have a very concrete understanding of holiness and its trans-
mission by contact.’ The blemishes in priests and sacrifices do not
make them unclean or even unholy (since they may eat of the most
holy portions), but they do disqualify from participation in the cultic
ritual. This could suggest a more rigorous application of the idea of
normality for a serving priest, but it may be an ad hoc practical
measure and insignificant in terms of the general picture.

Dan Sperber has examined carefully Douglas's views on classifica-
tion and anomaly.’ He concludes that anomalies are not necessary in
the flexible process of developing a classification system.® Rather than
focusing on the negative phenomenon of anomaly, he suggests that there
is also a positive evaluation of exemplary animals, which embody the
norm® and may be sacrificed. Animals that are particularly anomalous

1. Various criticisms of Douglas's approach are made by Leach (1971) and
Edwards (1970). Other discussions include Isenberg and Owen (1977), Wuthnow
ef al. (1984: 77-132) and Morris (1987: 203-18).

2. E.g. "Holiness means keeping distinct the categories of creation’ (p. 53). “To
be holy is to be whole, to be one; holiness is unity, integrity, perfection of the indi-
vidual and of the kind’ (p. 53). The intellectual and conscious character of her idea of
holiness is challenged by Alter (1979: 48).

3. For example, unclean animals do not transmit uncleanness and disqualify
from temple worship. Only carcasses do this, and it did not matter whether they were
of clean or unclean animals (Feldman 1977: 50 on Douglas 1966: 55).

4. Sperber (1975).

5. Meiggs (1978: 310) suggests that Douglas's anomalies are often examples of
dirt and mess, rather than impurity.

6. This aspect is already present in Douglas’s work, since she points out that
‘Cloven-hoofed, cud-chewing ungulates are the model of the proper kind of food for
a pastoralist’ (1966: 54).



3. The Holiness Spectrum 79

in comparison with them are labelled unclean.

Another major criticism of Douglas’ work is that it assumes the
priority of structural and classificatory notions, which are then worked
out in social distinctions and laws. The order might well be the
reverse: the categories are specifically designed to bring out distinc-
tions significant on other grounds.' Folk classification systems are
flexible enough so that anomalies are, strictly speaking, unnecessary.’

3.4.3 Death and Impurity
A second theory that has attracted widespread support by both
anthropologists and biblical scholars is that impurity is linked to death
in some way, whether directly or symbolically.’ Many of the unclean
animals and birds are carnivores, scavengers or omnivores.* The pig’s
omnivorous and scavenging habits may explain its special cultic associa-
tion. It was sacrificed not because it was a sacred animal,® but because
its uncleanness made it an appropriate offering to chthonic deities, or
as a funerary sacrifice.®

This coheres with a Priestly concem to avoid death and all associa-
ted with it, a trait which is reflected in many texts in a great variety of
ways.” Above all, corpse impurity has a special power and virulence
(§55.4.2, 6.3.2). Other sources of major impurity can be related to
death, particularly the appearance of blood during menstruation and

1. Bulmer (1967: 21), Carmichael (1976: 5 n. 15), Houston (forthcoming). Her
view on the priority of criteria is supporied by Milgrom (1990: 183-86).

2. Sperber (1975).

3. E.g. Dillmann (1886: 479), Paschen (1970: 63-64), Feldman (1977: 34-35),
Fiiglister (1977: 157-60), Amorim (1985: 285) and Kiuchi (1987: 63-65). Von Rad
(1962: 277) comments, ‘every uncleanness was to some extent already a precursor of
the thing that was uncleanness out and out, death’.

4. Kornfeld (1965). Hunn (1979: 111) thinks that 18 or 19 out of 20 birds are
CArnivores or sCavengers.

5. As Robertson Smith (1927: 290-91) suggested.

6. De Vaux (1971: 252-69), Houston (forthcoming). The ritual function of
unclean items is noted by Douglas (1966: 159-61).

7. An unusual text is Num. 35.29-34. Here the blood shed (cf. Gen. 9.5-6) by a
murderer pollutes (71 hiph., v. 33) the land, and must be executed. The people must
not allow atonement to be made (~g>" pual, v. 33) for the blood, for otherwise they
would defile the land (v. 34, reading the plural woen with the versions; cf. BHS).
The language in this passage (e.g. "g> v. 31) is legal and theological rather than cul-
tic in the stricter sense (Janowski 1982: 159-62).
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other discharges.! The symbolic equivalence between blood and death
can be made in various ways, but it is clear that there is a close
association of ideas.” Wasted semen not only decayed but, like mens-
truation, indicated the loss of a possible new life, and so could be
counted as doubly decaying (Lev. 15.16-17).

The same stress is found if the opposite thesis is considered: that
holiness and the cult have to do with life and the living God. God is
the God of the living and not the dead, and promises life for the
obedient, but death for those who disregard his laws. A number of the
cultic symbols and rituals express the theme of life (§§4.6.1; 6.3).

3.4.4 Modifications of the Structuralist Approach

Neither the structuralist nor the death theory has proved completely
persuasive. Many structuralist explanations use general concepts only
indirectly related to the language and content of crucial texts.* Their
abstract character also enables them to be manipulated almost at will.
Death, on the other hand, is a central biblical concern and sufficiently
concrete, yet it is uncertain that it can be a complete explanation or
that it does justice to the classificatory interest evident in the Priestly
material.

In many cases we simply do not know enough to be sure about the
correct explanation of a purity law, or whether a single explanation 1s
sufficient.* Life is often too complex and disorganized to be subordi-
nated to a single intellectual structure,” or reduced to a dominant

1. According to the Mishnah, discharges from women are characterized by a
continuing flow of blood (for men the equivalent is semen, m. Zab. 1-2).

2. Death can result from vicolent bloodshed, or the loss of blood in illness. Blood
can also be tied o life, since life is lost when it is shed. Such multivalence is a fre-
quent characteristic of powerful symbols (§3.2.2). Wenham (1983: 434), for
example, calls both semen and blood ‘life liquids’, although it is likely that the
symbolism is more ambivalent.

3. For example, Soler is able to unify disparate laws with the help of broad cate-
gories, such as “cut’ or *blemish’. The excessive flexibility of explanatory categories
i5 a familiar criticism of Lévi-Strauss, who has influenced Soler (Alter 1979: 48-49),
Similarly ‘nature’ and ‘culture’ are notoriously hard to distinguish (though see
below).

4. E.g. Driver (1902: 164), Hunn (1979: 112), Kirk (1981: 44-46).

5. ‘Any cultural system is likely to exhibit anomalies, inconsistencies, hap-
hazardly determined elements—to be governed, in other words, by a predominant
syntax but not by an inviolable grammar’ (Alter 1979: 49),
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morbid perspective. In response to criticisms of her earlier work,
Douglas suggested that various criteria could overlap and lead to multi-
ple pollution (e.g. for the pig)." Hunn has helpfully pointed out two
complementary aspects of symbolic anthropology: the idealist (e.g. a
structuralist approach) and the materialist (e.g. ‘death’ explanalinns}.?

Examples of these two types of explanation are often found for
puzzling aspects of the Priestly purity system. Those creatures which
are not immediately associated with death can be linked, with suffi-
cient ingenuity.” The uncleanness arising from sexual intercourse is
another puzzle (Lev. 15.18),* since the potential generation of a child
might be considered life-enhancing and non-polluting.® Both structu-
ralist and ‘death’ explanations have been given for this.

Thus an impurity could have an idealist, a materialist or a mixed
rationale.® On the structuralist side, the bat is an anomalous mixture
of what an animal is expected to be like (it has fur) and what a bird is
(it flies).” The camel, the rock-badger, the hare and the pig, the
unclean animals of Leviticus 11, are all sole representatives of their

1. Douglas (1975: 272). In another work she stresses the political-religious
context of the Maccabean revolt during which this particular symbolism was rein-
forced (1970: 60-63). Botterweck (1977: 846) lists three factors: (1) the decline of
the pig's natural habitat, (2) its exclusion on classificatory grounds, (3) Israelite
avoidance of its cultic associations.

2. Hunn (1979: 112).

3. E.g. the bat, the camel or unclean fish. Kornfeld (1965: 136) traces the un-
cleanness of the camel to the death connotations of the wildemess it traverses. Carroll
(1978: 344) proposes that the shark must be the paradigmatic unclean fish, although
he admits that he has no evidence.

4. Sexual intercourse is defiling in many cultures (Déller 1917: 64-76).

5. Structuralist explanations include: (1) any bodily discharge destroys the
wholeness of holiness (Douglas 1966: 51), (2) the function of the penis is ambigu-
ous, producing both semen and waste (Whitekettle 1991: 43-44). ‘Death’ explana-
tions are: (1) semen, as a ‘life liquid®, is lost (Wenham 1983: 433-34), (2) some
semen is wasted in intercourse and will decay (Meiggs 1978: 312-13; Porter 1976:
120).

6. Wenham (1983: 433) subsumes normality/abnormality to the life/death con-
trast, but these may be complementary criteria for purity/impurity.

7. Professor J.R. Porter (personal communication) has pointed out that it is
classified as a bird in Lev. 11. Its impurity could be due to its diminess, its distasteful
flesh (Driver 1955: 7, 18) or its unclean dwelling places (Komnfeld 1965: 143).
However, its position at the end of the list suggests some anomaly (Driver 1955: 18).
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taxonomic orders or sub-orders in Palestine.! We should not necessa-
rily regard the matter statistically. The classification system in Leviticus
11 could be a structuralist way of affirming ‘life’ values and could
have developed over time to reflect different cultural situations, new
perceptions and recent discoveries.? While the situation for any par-
ticular purity law or unclean animals can be disputed, the evidence is
sufficient to suggest that we need to be open to a range of explanations.

Meiggs noted that not all bodily emissions were defiling and
suggested that there was an additional “death’ factor, in that polluting
substances should also decay.’ Eilberg-Schwartz adds a criterion of
uncontrollability.* This helps to explain why some emissions are taken
up into the larger symbol system, and given a special significance
through the purity laws.

To some extent, these two approaches reflect the traditional anthro-
pological distinction between nature and culture.” Houston has sought
to give due weight to both aspects.® Structural features which he notes
are that the distribution of clean and unclean animals illustrate a
grading in both horizontal and vertical dimensions. The i1deal sacn-
ficial and edible animals are located not too near and not too far.’
Vertically, creatures in the sky (most birds) are more acceptable for
sacrifice in the Canaanite world than creatures of the sea. The more
material aspects of the food laws are found in the exceptions to this
rule of grading. Birds of prey are unclean (the death factor). The
monotheistic outlook prohibits sacrifice of ambiguous animals especi-
ally associated with death. Houston points out animals associated with
the immediate living environment (e.g. dog, vermin) are inedible and

1. Hunn (1979: 112-14).

2. Hilbner (1989) argues that the prohibition of eating pigs was an exilic inno-
vation. Milgrom (1990: 189) suggests that the rules for animals were developed on
discovering anomalies.

3. Meiggs (1978: 313). Furthermore, they must threaten to gain access to the
body in some undesirable way. See also Henninger (1975: 430), Ellen (1979: 15),
Frymer-Kensky (1983: 401), Murray (1983: 396), Needham (1979: 47).

4. Eilberg-Schwartz (1990: 186-88) notes that controllable bodily fluids tend to
be less polluting than uncontrollable ones (e.g. menstrual blood, discharges).

5. E.g. Carroll (1978).

6. Houston (forthcoming).

7. The same pattern is found in the social domain with regard 1o marriage part-
ners and the allowed degrees of consanguinity (see §5.2.4).
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unclean; domestic animals are clean and fit for sacrifice (e.g. ox, sheep,
goat), and wild animals may be clean or unclean, edible or inedible.’

3.5 Two Examples

3.5.1 Mourning Customs

The two polarities of life/death and normality/abnormality are closely
related. The same God who orders the universe sets life in its midst,
and a conformity to the world-order is necessary for life to flourish.?
Life in society, cult and the world is the normal state of affairs, but
death invades the world and destroys the proper order at every level.
The uncleanness of the dead person indicates the incompatibility
between the sphere of death and the living God.

The death of a person has fundamental social significance, affecting
the close relatives. So it is understandable that they too can hardly
avoid becoming unclean through contact with the corpse. This applies
even to the priests, although the extent of the allowed impurity is
limited (§5.2.4). The close connection between death and disorder
is shown clearly by the moumning customs.’ These assimilate the
mourner to the dead in various ways, but this has positive as well as
negative aspects. Mourning customs show with particular clarity the
close association between death and disorder. The customs are sym-
bolic expressions of death and the way it disrupts the normal order of
things.

Limitation in time characterizes mouming customs, just as limita-
tion in space and time characterizes the social effects of impurity. It
allows an expression of grief as limited as the effects of death should
be. Time serves to deal with corpse uncleanness, just as it serves to
overcome the loss of the dead person to the community and indi-
vidual. Mouming in other ways may be more extended, but it too is
limited and eventually comes to an end. The purity laws and mourning
rituals each in their own way contribute to the reconstruction of the

1. Correlations berween food, purity and marriage laws are noted by Tambiah
(1969) and Leach (1979: 165).

2. The Priestly theme of the blessing consequent upon conformity to the divine
order is prominent in Gen. 1 and Lev. 26 (see Westermann 1968).

3. Spronk (1986) stresses the emotional and psychological rather than the social
aspects (e.g. "‘an act of sympathy of the living with the deceased, an expression of
communion of the living with the dead’, p. 245).
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social and emotional order that death has disturbed. They provide a
controlled framework for the powerful forces (such as death, men-
struation and childbirth) which inevitably and unavoidably come upon
a person, to be acknowledged and brought within the realm of cultural
order and control.’

One of these customs, which is mentioned several times in P, is the
untidying of hair. The symbolism of hair is rich, culturally variable
and complex.® However, general considerations and the other men-
tions in P and the Bible provide a framework for interpretation. Hair
is an appropriate symbol for several reasons, particularly because it
grows continuously and it has to be groomed and cared for. The first
feature implies that it can symbolize life,’ and the second suggests a
structural contrast between the ordered and groomed hair of everyday
life and its disordered character in death, since the living concern for
its care is no longer present.’

This symbolism is extended to include a person with a skin disorder
(the m®sora’, pun; cf. §5.4.2). The m®séra’ experienced a kind of
living death by being excluded from society and the cult (§5.4.2), and
had to carry out mourning customs such as dishevelling the hair
(e e vk, Lev. 13.45) and tearing the clothes (2@ vy,
v. 45). From the structural point of view, there is a contrast between
the mfsdra’ and those bound up with the source of life (the ministering
priests). The priests are forbidden to dishevel their hair in mourning
while serving at the sanctuary (Lev. 10.6), but may do so on leaving
(except for the high priest, who is forbidden to do this at any time,
Lev. 21.10; §5.2.4).

If the m®séra’ is healed, his or her hair is shaved (Lev. 14.8, 9).
This probably represents a new start, the cessation of the period when
the hair was dishevelled, and the beginning of a new life in the com-
munity (§6.3.3). Refraining from cutting the hair was a mark of
taking a Nazirite vow (Num. 6.5), and probably marked the duration
of one’s vow. Cutting the hair indicated either the start of a renewed
vow (Num. 6.9) or the resumption of normal life (Num. 6.18-19).

1. Henninger (1975: 473-74).

2. For an anthropological perspective see Firth (1973: 262-98).

3. Milgrom (1971b: 908), Pedersen (1940: 265). Hallpike (1969: 257) further
suggests that the quantity of hair, its appearance in quantity at puberty and its
disappearance in old age also reinforce the association with life.

4. Feldman (1977: 94).
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The other common mourning customs can be analysed in similar
ways, and appear in the same contexts. The wearing of torn clothes by
the moumer (Lev. 10.6) and the m®séra’ (13.45) expresses the way in
which death destroys human dignity and rank, of which clothes are the
supreme cultural medium. Priests are forbidden to do this while
ministering in the sanctuary, and the special priestly garments are
preserved throughout the generations (Exod. 29.29-30), and in this
way they are appropriately associated with the God who lives for
EVET.

3.5.2 Mixtures

The laws about mixtures give substantial support to the importance of
structural elements, but again, there are other factors to be taken into
account. Lev. 19.19 sets out laws prohibiting the mixing of two kinds
of animals, seeds and clothes. It has a close parallel in Deut. 22.9-11
(different seeds not to be sown together, ox and ass not to plough
together, wool and linen not to be used in the same garment). If these
laws are linked with others, then an intriguing pattern begins to
emerge. There is a structural contrast between what is forbidden in
the profane sphere and what is allowed in the realm of the cult (cf.
Deut. 22.9, ‘the crop and the yield will become holy’.! It is possible to
set up a table of four kinds of mixtures, each of which exhibits two
different kinds of behaviour:

Mixtures Profane Holy Texts

seed/seed forbidden allowed Lev. 19.19; Deut. 22.9
wool/linen forbidden  allowed Lev. 19.19; Deut. 22.11
animalfanimal  forbidden [forbidden] Lev. 19.19; Deut. 22.10
human/animal forbidden [forbidden] Exod. 22.19; Lev. 18.23;
20.15; Deut. 27.21

There are further hints that this structural contrast is valid for the
Priestly conception. The priests wore clothes with mixed wool and

1. The most probable interpretation is that the crop will become the property of
the sanctuary and the priests. Driver (1902: 252) notes that the verb (@7p) is
synonymous with @ ™ (e.g. Lev. 27.10, 21—a similar agricultural context). The
allegorical interpretation by Carmichael (1982: 397-402) of the mixture laws in the
light of the patriarchal narratives is unpersuasive. In line with the point of view
adopted here, Houtman (1984) suggests that the laws reflect the desire to maintain
the separate classes which make up the world-order.
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linen weave (§5.2.3), but this is forbidden in the laws of mixtures,
which are addressed to the general Israelite population. Num. 15.37-
41 appears to be an exception, but it probably confirms the general
rule that mixtures are associated with holiness. The blue threads were
almost certainly wool, since it is colour-fast, unlike linen, the normal
wear. Although mixed wool and linen is forbidden for standard
clothing used in the profane world, the tassels can symbolically repre-
sent the holiness of an obedient people (v. 40).! However, the wide
scope of this holiness matches its lesser quality relative to that of the
high priest. He has a higher degree of holiness, corresponding to the
far greater quantity of mixed materials in his special garments.

The second pair of mixtures in the table exhibits a different charac-
ter, since it concerns sexual union. A sexual mixture of two animals is
forbidden in Lev. 19.19. This text uses a rare word (229 hiphil) to
describe illegitimate sexual intercourse,” a word which is only found
in two other places and describes bestiality (Lev. 18.23; 20.16), a
human/animal mixture that is also strongly prohibited.’

The different rules can be related to the order in creation, which
ascends from plants to animals to men.' In mixing seeds and clothing
materials, there is mere juxtaposition of the lesser forms of being; but
animals and people are at the apex of life, and the laws prohibit con-
junction of a sexual nature. Mixing for the first pair is a relatively
harmless structural feature, which has been given a cultural relevance
and has been used to symbolize holiness, since mixtures of this kind
are prohibited for common use. The second pair is prohibited under
any circumstance, because it is a real danger to the normative order of

1. Milgrom (1983c: 65).

2. This can be aligned with Deut. 22,10 if *ploughing’ (¥-n) with an ox and an
ass is given a sexual force (e.g. Carmichael 1982: 403-404; Mayes 1979: 308), but
this meaning is not attested elsewhere in the Bible.

3. Bestiality is also described as “2n (Lev. 18.23), from the %2 root, used in P
to describe the mixing of cakes or flour with oil (Exod. 29.40; Lev. 2.5). %an is
defined (BDB, p. 117) as ‘confusion, violation of nature, or the divine order’. The
only other occurrence (Lev. 20.12) describes incest, another forbidden mixture of
sexual roles.

4, This order corresponds to that of the creation in Gen. 1, both in terms of
creation (plants: fifth day; animals and human beings: sixth day), and dominion
expressed in terms of food (animals and people eat plants, vv. 29-3(; the human
being has dominion over the animals, v. 28).
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creation.! It is bound up with the power and danger of sexuality, a
sphere of life carefully regulated in P (cf. §5.2.4).

In Lev. 19.19 (all three rules) and Deut. 22.9 (seeds) there is a lexi-
cal correlation through the same rare word: kil’ayim (o"®53), of two
kinds. These mixtures were not significant in themselves, but reflected
other important concemns: the distinction between the profane and the
holy, and illicit and legitimate sexuality.? Dyed wool and fine linen
were expensive items, because of the skill they demanded and the cost
of the materials. The degree of elaboration of embroidery depended
on the importance of the individual,® and they were therefore appro-
priate garments for a priest to wear in God's service. This mixture
was taken up into a larger symbol system through a structural contrast
with behaviour in the profane realm, but other mixtures were left
alone. Some, but not all, mixtures can acquire symbolic significance
within the world-view of P.*

4.6 Conclusion

Recent anthropological studies have encouraged us to view the Priestly
texts in a more sympathetic light. While the world we live in is a very
different one from that of the Israelite priesthood that stands behind
P, an approach which concentrates on questions of order and structure
is a useful starting point for understanding. An exploration of classifi-

1. The prohibitions of Lev. 19.19 have a positive reflex in the command that
seeds (v, 11-12) and cattle (v. 24) should reproduce after their own kind (0a®,
v. 12; cf. v. 24; Ramban on Lev. 19.19). The special distinction between human
beings and cattle, which are also created on the sixth day, is signified by humanity’s
creation in God's image (v. 26-27), so that mixing between these kinds should be of
particular concern. The positive reflex of this is that men and women are intended for
one another sexually (v. 27).

2. Houtman (1984: 227-28) also mentions the dire results of the sexual mixing
of the divine/human spheres in Gen. 6.1-4.

3. Milgrom (1983c: 61-62). Kennedy (1899: 69) associated the special sanctity
of the four tassels with the same number of horns on the altar (Exod. 27.1-2), but
there is no evidence that the coincidence of number was seen to be significant.

4. A classification can take on a theoretical character and be developed indepen-
dently of a social setting, particularly if it is imbued with scriptural authority and
prestige. This may be what has happened in the later systematization of the purity
laws and the laws of mixtures in the Mishnah. In m. Kil. 8.2, the ‘two kinds® are
extended to include combinations of clean and unclean animals (see further
Mandelbaum 1982: 1-24),
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cation and grading in P promises deeper insights than those based on
the older styles of anthropology, which are now seen to be inadequate
in various ways.

The Holiness Spectrum is a flexible way to explore these issues of
classification, structure and grading, and it provides a framework for
treating the various theories of holiness and purity. Two theories
stand out by virtue of their comprehensive scope and explanatory
power. One is idealist, focusing on the human ability to classify the
world, and to fuse together cultural, social and theological meanings.
From this perspective holiness is wholeness and freedom from imper-
fection and anomaly, while impurity is defect and mixture. The other
theory is realist, concentrating on the inescapable realities of death
and life, and impurity points to death and expresses the negative side
of the Priestly concern with life before the living God.

The first theory is more suited to a structuralist approach, since it
assumes stable, fixed structures or processes in terms of which devia-
tions are significant. The second has a clearer referential content, and
is concerned with irreversible events, events less amenable to a static
structural analysis. However, these two approaches are often found to
complement one another, and both may be related to the idea of
order. Anomaly is as much an offence against an ordered world as is
the destructive power of death. The Holiness Spectrum is one way to
integrate the two theories through their common polar structure:
normality—anomaly for one, and death-life for the other. Both are
required to make sense of the full range of the Priestly world-view.



Chapter 4

THE SPATIAL DIMENSION

4.1 Introduction

The spatial dimension is the clearest expression of the Holiness
Spectrum in its grading and its polarities. The architecture of the
Tabemacle and the camp comprises a stable classification of space
with the various zones separated by distinct boundaries (§4.2.1).
Although the spatial dimension is intimately related to the personal
dimension, this chapter draws primarily from Exodus 25-31, 35-40,
and treats only the simpler aspects of that interrelationship. A discus-
sion of the architecture of the camp is postponed until later (§5.4.1).

The graded holiness of the Tabernacle has been discussed in detail
by Menahem Haran in a series of studies summarized in his book,
Temples and Temple Service in Ancient Israel.' A large part of this
chapter is concemed with relating Haran's observations to the frame-
work of the Holiness Spectrum. Many of the details are summarized in
tabular form so that the extent to which the spatial grading is worked
out can be clearly perceived.

4.2 The Tabernacle

4.2.1 The Zones of Holiness
The Tabernacle and the camp define a number of distinct zones or
spheres, separated usually by clearly defined boundaries.’

1. Haran (1978). Discussion of the numerous technical terms is left to the stan-
dard monographs and dictionaries. In most cases the structural observations made
here are not affected.

2. The traditional reconstruction of the architecture of the Tabernacle has been
assumed in the following discussion (cf. Kennedy 1902: 657; Henton Davies 1962:
499; Haran 1978: 152; Janowski 1982: 223).
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inner outer
Boundaries curtain curtain entrance
Grade I Il 11 v
Zone Holyof Holy Place Court Camp
Holies

The zones have different shapes (§4.2.2), and are not necessarily of a
uniform degree of holiness or purity. It is possible to correlate the
holiness word group with the spatial dimension through the terms
applied to the various zones.'

Lone Description  Translation References
owpn @ Holy of Holies Exod. 26.33; Num. 4.4,19

Il ¢ pn The Holy Place  Exod. 26.33; 29.30; Lev. 6.30
[H 23]); Num. 3.28; 28.7

I =snn The Count Exod. 27.9-19; Num. 4.26, 32

A grp owpa* A holy place® Exod. 29.31; Lev. 6.16, 26, 27
[H9, 19, 20]; 7.6; 10.13; 24.9

B e S nre*  Entrance of the Exod. 29.4, 32, 42; Lev. 1.3;

Tent of Meeting 3.2; 12.6; 16.7

I-111 @pan The Sanctuary Exod. 25.8; Lev. 12.4; 19.30;
20.3; Num. 3.28

v e opa* Aclean plane3 Lev. 4.12; 6.11 [H 4]; 10.14;
Num. 19.9

' moo opo*  Anunclean place  Lev. 14.40, 41, 45

* only part of the area

1. Durham (1987: 351) writes of ‘three interlocked circles of symbol and func-
tion" (this corresponds approximately to zones I, II, 1IT). Wright (1987: 231-47)
describes in detail the Priestly ‘cultic wopography’.

2. This probably refers to the holy quality of the place, rather than a specific
locale (Wright 1987: 232-35). ‘In a holy place, in the court of the tent of meeting’
(et s ohp opes, Lev, 6.16 [H 9] cf. v. 19; Exod. 29.31/Lev. 8.31) thus
refers 1o holy areas in the court rather than indicating that the court is holy (Haran
1978: 185 n. 20; Wright 1987: 233 n. 2a). @7pn opo (the area of the holy place,
Lev. 10.17; 14.13) also occurs.

3. This could be outside the camp (zone V: Lev. 4.12; 6.11 [H 4]; Num. 19.9)
or inside (zone IV: Lev. 10.14, describing where the family of the priest eats the
peace offerings in a clean place; LXX has év tonw ayim).
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It is likely that the terms used had not yet acquired a fixed meaning, so
that the vocabulary could vary according to the context. 0@ pn @7p,
for example, probably had a comparative or a qualitative force, rather
than a local one. It refers primarily to the innermost shrine (I) in con-
trast to the holy place’ (II, Exod. 26.33), but it can also describe the
altar (in 111, Exod. 29.37 and 40.10), or the whole Tabemacle?® (I-I11,
Exod. 30.29). These last uses would have been appropriate to describe
the special degree of holiness pertaining to an act of consecration or
sacrifice. The incense altar (IT) is termed o*@7pn 9P on the Day of
Atonement (Exod. 30.10).

The standard grade of holy space is the area where ordinary sacri-
fices and rituals were performed by the the priests. The greater holi-
ness of the inner sanctuary relative to this was expressed in various
ways, whether linguistically (e.g. the article in @7pn, or the super-
lative form o'gapn @9p), by the material gradation (§4.4), or by the
special laws which governed dealings with the inner sanctuary (§4.5).

It is likely that the court comprised several areas, but it is difficult
to determine their character and location. The altar of burmnt offering
is holy,’ and the priests are required to perform other cultic acts in a
holy place (@p opr).* On the other hand, lay persons are allowed
into the court to participate in such acts as the slaughter of the sacri-
fices, which took place to the north of the altar (Lev. 1.11).° The area
on which they stand could be regarded as possessing a lesser degree of
holiness, or the people there could be regarded as being raised to a
certain degree of holiness. The court is a transition area where such
ambiguities are to be expected.

1. ©pn could also refer to the Holy of Holies (I: Lev. 10.4; 16.2-3, 16, 20,
23); or to the forecourt (III: Exod. 28.43, Lev. 10.18). @mpn ¢vpo also refers to the
innermost shrine (Lev. 16.33). See Haran (1978: 172 n. 50) and Milgrom (197 6a:
33-37). The more nuanced distinction between the Holy of Holies and the Holy Place
is only relevant in certain contexis.

2. Milgrom (1970a: 23 n. 78) has shown that @pan refers to the whole of the
holy area (i.e. I-III; similarly Haran 1978: 14-15). The "Tabernacle’ (jo@in) is inter-
changeable with the ‘Tent of Meeting’ (730 %m, Haran 1978: 272), and usually
refers to the central building (i.e. I + II) rather than an area.

3. Itis anointed with the holy ancinting oil (Exod. 30.26), and only priests were
allowed access to it (Num. 4.13-20).

4. E.g. where the priests eat the most holy sacrificial flesh (Lev. 6.26 [H 19]).

5. Milgrom (1970a: 17-18, 43 n. 166) quotes rabbinic sources which propose
two different grades of holiness in the court (cf. Baudissin 1878: 41 n. 1).
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Haran has argued for two grades of holiness in the court. The area
between the altar and the sanctuary manifests a communicable holiness
and is only accessible to the priests, and the space between the altar
and the entrance to the court (known as the 7@ Nk nng, the
‘entrance to the Tent of Meeting') has a minor degree of holiness and
lay people are allowed to gather there (Lev. 8.3-4; Num. 10.3;
16.19).! Against this, Milgrom asserts that it was the objects in the
court, not the ground or the enclosure, that were considered holy, and
that the laity were, in principle, allowed anywhere in the court.?

If holiness is a quality as much as a place, it is possible that the
grade of holiness depends partly upon the ritual context. On holy
days, all Israelites attain a certain degree of holiness (§7.2.1), and the
same could be true when a lay person participated in a sacrifice or
other ritual. In accordance with this, great care is taken to ensure that
no Israelite intrudes or encroaches upon the sanctuary. This would
make sense of the tendency to stress the holiness of the whole sanc-
tuary (implied by such terms as ¥7pn).’ The Levitical guard at the
entrance would prevent an unauthorized entrance by those who were
unclean or who were not going to present a sacrifice (§5.3.1).

The different areas of the sanctuary were separated by the walls of
the central building and by the court enclosure. The three entrances
were described by several phrases, indicating that they too had not yet
received standard names. Only the first, the pdrdker (‘veil’) is called
holy (d7pn nze, Lev. 4.6)." The other two are called masak (*screen”)
and are defined from the outside in terms of the area or building that
a person would enter.” The entrances had a higher grade of holiness

I. Haran (1978: 184). He also suggests that there is a Priestly iendency to make
the whole court holy and the reserve of the priests. Ttva S mme could also be
translated ‘the opening of the Tent of Appointed Meeting' (Durham 1987: 390). ma
refers, strictly speaking, 1o a “doorway’ or “opening’, but by metonymy could refer
to the area near to it. The meaning may have changed in the course of history
(Durham 1987: 396).

2. The area ‘belongs to the lower category of the “sacred”" (Milgrom 1970b:
207 n. 25). Haran reaffirms his position (1978: 186 n. 24).

3. Haran (1978: 185-87).

4. Exod. 26.31 = 36.35; 40.26; Lev. 4.17; 16.2, 12, 15; 21.23; Num. 18.7.
Also mwn none (Lev. 24.3), joennone (Exod. 35.12; 39.34; 40.21;
Num. 4.5), Je2 (Num. 3.31).

5. Terms for this screen between zones II and III include 7o " e oo
(Num. 3.25), j2gon nne’ Joo (Exod. 26.36 = 36.37), 1odon nne’> nnon Joe(Exod.
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than the walls, as suggested by the special weave of their fabric
(§4.4.2).

4.2.2 The Consecration of the Tabernacle

The Priestly texts describe the Tabernacle as a stable structure, but
not an eternal one.! At Sinai, God commands Moses to construct the
Tabernacle, thus setting the central institution of Israel’s worship
within a narrative framework. The Tabernacle’s holiness is not eternal
or essential, and the ‘ground state’ of its materials in the earthly realm
15 purity, so it has to be consecrated. Only then will God be able to meet
with the people of Israel and preserve his holiness (Exod. 29.44). This
takes place by anointing with holy oil (Exod. 40.9-11; Lev. 8.10-11),
and the success of the ritual is made clear by the appearance of the
cloud over the Tent of Meeting and its filling with the divine glory
(Exod. 40.34).}

The consecration of the Tabernacle had numerous implications for
Israel’s life and organization. It meant that a dedicated priesthood had
to be instituted (§5.2) to perform holy rituals. They and the Levites
had a responsibility to guard the Tabernacle and prevent the approach
of any impurity which could threaten its holiness (§5.3). And since
impurity of some sort could not be avoided, it was necessary to
perform purification rituals periodically (§7.4). And if this was not
possible, it was expected that God himself would take active steps to
protect his holiness, as is illustrated by a number of narratives (e.g.
Lev. 10.1-3; Num. 16-17).

35.15), puin> nnen oo (Exod. 40.28), 5w nne oo (Exed. 39.38). Between
zones IIT and 1V we find @ nro oo (Num. 3.26), “sm wd oo (Exod. 35.17;
40.8, 33), = ~wo> qeon (Exod. 39.40).

1. Some have considered that the earthly Tabernacle reflects an eternal heavenly
prototype, described as the pattern or blueprint (rr2an, Exod. 25.9, 40; 26.30; 27.8;
Num. B.11) of the Tabernacle (Cassuto 1967: 322; “das himmlische Urbild des
irdischen Heiligtums', Janowski 1983: 10). However, this is not necessary and
Hurowitz (1985: 22 n. 4) argues that ancient Near Eastern parallels do not require
that the model is of the heavenly temple.

2. Gorman (199): 54) calls this a founding ritual. The significance of glory is
stressed by Struppe (1988: 72-73, 98-106).

3. The inviolability of the Tabernacle is affirmed by the story of Korah's rebel-
lion. The offenders are consumed by fire (Num. 16.35), but the fire also sanctifies
the censers of the rebels. These cannot be returned to the secular sphere, and are
therefore incorporated into the altar of bumt offering (Num. 16.37-40 [H 17.2-5]).
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4.3 The Formal Description of the Tabernacle

4.3.1 The Lists and Summaries
Lists of the various elements which make up the Tabernacle are found
in a number of places, as summarized below:

List Reference Context of the Listed [tems

Longer accounts

A Exod. 25-30 Yahweh instructs Moses to make the components
(prescriptive) (on Exod. 29-30, see below)

B Exod. 36.8-38.20 The workmen construct them
(descriptive)

Bnefer accounts and summaries
C  Exod. 30.26-30  Yahweh commands Moses to anoint them (and priests)
with the holy ancinting oil

D Exod. 31.7-10 God has appointed the crafismen to make them

E  Exod. 35.10-19 Moses summons the people to come and construct them

F Exod. 39.33-41  The people bring them for Moses’ inspection
Exod. 40.2-8 Yahweh instructs Moses to assemble them

H Exod. 40.9-15 Yahweh commands Moses to anoint them (and priests)
Exod. 40.18-33 Moses assembles them

There are two main sequences in which the items are described very
fully (A, B), and a number of others where they are mentioned more
briefly.! The lists occur mainly in pairs, one giving the instructions to
carry out a certain action, and the other describing the action’s
fulfilment (A/JE—B; D—F, G-=I; C/H—Lev. 8.10-12).

There is little variation in the order in which the Tabernacle and its
furniture is described, whatever the detail or the context in which the
list occurs. The texts describing its commission, construction and dedi-
cation are largely set out in accordance with the principle of graded
holiness. The most important items are at the centre of the Tabemacle
and are described first.? This may be seen from the following table:

1. Scott (1965: 261-64). Hurowitz (1985) argues that several temple building
accounts from the ancient Near East (in addition w0 1 Kgs 6-9) exhibit a typical story
pattern. The description in the command and fulfilment sections are two elements of
this pattern, and could be almost identical.

2. E.g. Dillmann (1880: 279), Finn (1914: 479), Cassuto (1967: 328), Levine
(1965: 307). There is no hint that the number of summary lists in Exod. 25-40
(seven) is a deliberate symbolic choice. Another sequence is found in Num. 3.31
(ark, table, lampstand, altar, veil [I=I1]).
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Zone | List — A B C D E F G H 1
I+ | Tent 6 1 1 1 1 1 -8 1
| Ark 1 4 2 3 2
Cover 2 5 3 3 4 3
Cherubim 3 6
-1 | Veil 7 2 4 2 32 4
I Table 4 7 3 4 5 5 4 5
Menorah 5 8 4 5 6 6 5 6
Altar 13 9 § 6 7 7 6 7
[I-1I1 | Screen g8 3 B 8 7 8
Il Altar 9 10 6 7 9 9 8 9 9
Laver 14 11 7 8 10 10 9 10 10
-1V | Court 10 12 11 11 10 11
Screen 12 12 11 12
Clothes| Aaron’s 11 13 & 9 13 13 12 1nt
Sons' 12 14 9 10 14 14 13 12

In the above table, the numbers indicate the position of the given items
in the respective list. Variations between the lists arise for several
reasons.” Some are brief summaries, and the utensils and extras (e.g.
the stand of the laver) may or may not be mentioned. When an article
is named, it may include pieces closely associated with it.® The des-
cription may also proceed strictly in terms of the spatial dimension (as
in the table above; CDGI), or the structure of the inner sanctuary may
be described before the furniture (BEF). There are also a number of
alternative names for the same piece of furniture,’

1. Indicated in Exod. 40.9 (10 =g 52 rw 200 me).

2. InExod. 40.3, mzo for MT rome is found in the Samaritan Pentateuch, but
this is probably an error (Dillmann 1880: 368; Cassuto 1967: 479).

3. When Aaron and his sons are anointed (Exod. 30.30), this will include their
clothing (see next note).

4. It is carefully noted that Aaron and his sons are clothed (Exod. 40.13-14)
before they are anointed (v. 15).

5. The reasons for the different order of items in the LXX lie outside the scope of
the present study (see Finn 1914 and Gooding 1959: 78-98).

6. Thus the cherubim are of one piece with the cover, and both can be counted
as one. A reference to ‘ark’ may even include the cherubim as well as the ark cover
with it (Cassuto 1967: 335-36).

7. E.g. the golden altar (Exod. 39.38) instead of the incense altar (both are
combined in Exod. 40.5, mop% 37 nam); the bronze altar (39.39) instead of the
Altar of Burnt Offering; the Tent of Meeting (7w ", Exod. 30.26; 31.7) instead
of tent (m).
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The main series A (Exod. 25-30) has an unusual order which has
caused commentators some difficulties. It is reasonable that the furni-
ture of the sanctuary (I and II) is described before the Tabernacle
structure (I+II), followed by the altar of the court (IIT) and the outer
enclosure (III-1V). But the incense altar (II, Exod. 30.1-10) and laver
(I1I, Exod. 30.17-21) are described last, whereas in the descriptive
account they occur in the expected order (Exod. 37.25-28; 38.8).!
These two items are usually assumed to be later additions, but the
question remains why they were not added in the appropriate place.’
It is possible that the items here were considered less important than
those which occurred in the main series,” and thus the association
between them was merely verbal.*

4.3.2 Numbers and Shapes

The standard measurement used for the Tabemnacle description is the
cubit.® The lengths and numbers of the various parts are dominated by
the numbers 5 and 10 (also the multiples 20, 50, 100), while the two-
and three-dimensional character of the Tabermacle is modelled after the
rectangle and the square (37), both of which are associated with the
number four.® In accordance with the usual reconstruction of the
Tabernacle, some important measurements and figures are listed below:

1. The order in Exodus 30 is: (1) vv. 1-10 incense altar (cf. 4.5.3), (2) vv. 11-
16 ransom money (cf. v. 10), (3) vv. 17-21 bronze laver, (4) vv. 22-33 holy
anointing oil, (5) vv. 34-38 altar incense (cf.v. 7). Only the fulfilment section (38.8)
notes that the bronze laver was made from the mirrors of the ministering women.
However, strict repetition is not be expected (a parallel is adduced by Hurowitz
1985: 27).

2. Noth (1962: 192) suggests that the incense altar was excluded deliberately
from the main series to exclude illegitimate attitudes to incense, but this is unlikely.

3. Durham (1987: 351) describes Exod. 30.1-38 as an appendix dealing with
four accessories to worship.

4. Cassuto (1967: 393) points out the verbal link (the =®> root) between the
incense altar (Exod. 31.10) and the half shekel ransom money (vv. 12, 15, 16), and
the association between washing and anointing (p. 396). He also (p. 390) suggests
that the incense altar alone did not belong to the heavenly dwelling (whose furniture
is described in Exod. 25-27), but rather to human worship. However, houses could
contain incense burners, and their use was not exclusively cultic. Cf. also Scott
(1965: 264).

3. The symbolism is not affected by the size of the cubit.

6. It would be interesting to compare the measurements of other temples and
secular buildings.
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Zone and Ttem L B H Sguare Rectangular

I. Holyof Holies 10 10 10 section, plan, end
ark 1.5 2.5 1.5 end section, plan

II. TheHolyPlace 20 10 10 end section, plan
table 25 1 3 section, plan, end
incense altar 1 1 2 plan section, end

[1I. The Court 100 50 5  half-court planl section, plan, end
altar 5 5 3 plan section, end

Critical scholarship has generally assumed that the numbers are
merely technical details, largely derived from the measurements of
the first Temple.” This was partly in reaction to the arbitrary and
subjective character of past attempts to decipher the symbolism of the
numbers, a practice which has had a long and varied history.* Even
the more cautious suggestions lack support in the Priestly text.”

Traditional explanations have generally focused on the numbers in
isolation. A structural approach draws our attention to the relations
between numbers and figures, rather than the numbers themselves.
The repetition in itself reflects a characteristic Priestly concern for
order and unity (§4.3.3). The unigque cubic shape of the Holy of
Holies, each side measuring 10 cubits, suggests a special kind of dis-
tinctiveness appropriate to its great sanctity.® A similar contrast may
be suggested by the fact that the walls of the holy place are double the
height of those of the court walls.’

1. The incense altar (Exod. 30.2 = 37.25) and the altar of burnt offering
(Exod. 27.1 = 38.1) are both specifically described as square (zn37). In the personal
dimension, the term is also used of the breastplate of the High Priest (Exod. 28.16 =
39.9; 1 span square: cf. § 5.2.3). See further the symmetrical arrangement of the
tribes around the four sides of the Tabemacle (§5.4.1).

2. Although not mentioned specifically in P, the standard reconstructions plau-
sibly locate the Tabemnacle on the boundary of the half-court, so that the ark is in the
centre of the half-court.

3. Friedman (1981c: 48-52; cf. 1980) has recently challenged this assumption.
Whether he 15 correct or not (see the critical review in Davies 1983b), the question of
symbolic significance remains.

4. Por a selection of early unconvincing attempts, see Childs (1974: 547-49).

3. Such as those suggested by Dnver (1911: 259-60).

6. Sarna (1986: 207). Ten often denotes completeness (Brongers 1966: 34).

7. Cf. Philo, Vir. Mos. 2.90.
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There may also be a number contrast between the static and dynamic
aspects of the cult (§3.2). The numbers 4, 5 and 10 are frequently found
in the description of the tabernacle, which is a stable structure.! The
number seven, on the other hand, is dominant in the dimension of time,?
and a seven-day period is often mentioned in connection with rituals
(Appendix 2, §§5.2.1, 6.3) and calendrical celebrations (Chapter 7).

It is interesting to speculate further on the significance of 4 and 10
in the light of their significance as *natural numbers’, numbers closely
associated with the human body. Mary Douglas has pointed out that
the body is a natural symbol of the world and society.® The Tabernacle
also reflects the geographical orientation of the body in terms of the
four directions. Absolute directions were taken from the rising of the
sun, which was ‘to one’s face’ ("18%) or ‘to the front’ (o7 ).> The loca-
tion of the entrances to the Tabernacle and the positions of the tribes
(§5.4.1) affirm that the east also has priority according to the divine
pattern of things embodied in the Tabemnacle.

It must be admitted that these suggestions are difficult to prove. Small
numbers can serve many functions, and need not imply a symbolic
force. Further, numbers were only o~casionally associated with the
social, economic and religious life of Israel. There was thus a limited
material basis from which to develop a symbol system for numbers. Yet
the patterns pointed out above remain intriguing, and point to aspects of
the Priestly conception known to be important on other grounds.

1. A material factor encouraging the use of these numbers is that counting is
simple in base 10, and a square or rectangular building is relatively easy to erect.

2. Tsarpati (1968) suggests that the prime number 7 is unique in the first 10
numbers in not being associated with one of the natural numbers as a multiple or
part. There are other explanations for the symbolic significance of 7, such as the
existence of 7 planets, and the fact that the lunar cycle can be divided into four 7 day
periods. Both these suggestions maintain the association of 7 with time. Brongers
(1966: 40-45) also stresses the close relationship between 7 and 10, both of which
can express completeness. The Priestly creation account (Gen. 1.1-2.3) suggests the
pre-eminence of the seven in the dimension of time (cf. §§7.3.1, 8.3).

3. Labuschagne (1982, 1984a) has postulated certain groupings of divine speech
formulae, but even if valid (they are criticised by Davies and Gunn 1984; cf.
Labuschagne 1984b), they show how purely formal observations provide a meagre
basis for theological reflection. His calculations based on gematria (e.g. Labuschagne
1985) suffer from the same weakness.

4. Douglas (1966: 3, 72, eic.).

5. Childs (1962b), Har-El (1981). See also Gordon (1971).
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4.3.3 Repetition

The previous two sections have illustrated how pervasive and varied
repetition is in the Priestly texts, particularly those that describe the
Tabernacle. Large sections are repeated almost verbatim (e.g.
Exod. 25-31 and 35-40; Exod. 28-29 and Lev. 8-9), as are similar
actions in a narrative (e.g. Num. 7). The fumiture and framework of
the Tabernacle occur time and again in different contexts and in varying
detail (§4.3.1).

The significance of this repetition has been explained in various
ways. The documentary hypothesis proposed that they were due to
sources of different dates. However, this could explain at best only
some of the cases,' and it has become clear that repetition is an impor-
tant feature of the Priestly literary style.? Further, whatever the his-
tory of the text,” P is now a literary work, and it remains to be
explained why so much repetition was preserved in the final text.

Some have sought to explain this feature by appealing to an oriental
delight in it.* Repetition can also serve to unify and further a plot, and
subtle variations in the paradigm are of utmost significance. However,
such observations are more appropriate to narrative than to ritual
texts,” and entertaining narrative is not prominent in the Priestly
cultic texts,

A more fruitful approach is to look for a correspondence between

1. Mere repetition is not decisive in judging a text supplementary (Noth 1962:
274-75). The criteria of duplications and repetitions to distinguish different sources
are questioned by Cassuto (1961: 69-83) and Whybray (1987: 72-91).

2. Haran (1978: 149).

3. Some repetitive texts have been traced to an origin in archival records (Levine
1965). Hurowitz (19835) considers that the repetitions in Exod. 35-40 reflect a com-
mon literary pattern (see Durham's 1987: 473-75 review of interpretations of this
section). Cassuto (1967: 453) refers to the repeated sections in the Ugaritic story of
Keret (e.g. CTA 14, 125-36 = 249-6]1 = 268-80).

4. E.g. Cassuto (1967: 453) on Exod. 35-40, McEvenue (1974: 7) on
Exod. 25.31-36. Num. 7 is a good test case. Is the twelve-fold repetition of the gifts
tedious and pedantic (Gray 1903: 74) or delightful repetition (Alter 1981: 88-89)7 Is
it intended to emphasize the significance of the contents of the sanctuary (Noth
1968: 63), the generosity of the leaders (Sturdy 1972: 62), the equal commitment of
the tribes to Israel’s worship (Wenham 1982: 93), or the honouring of tribes through
their leader (Milgrom 1985: 222)7

5. Most studies of repetition are on narrative or poetic texts, rather than cultic
texts (e.g. McEvenue 1971).
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the form and the content of ritual texts. Deliberate repetition and varia-
tion is a common characteristic of many ritual texts, both in what is
said and in what is done.! Several similar symbols and repeated actions
and words are often used to reinforce the same point. This need not be
excessive ‘magical’ persuasion (§3.3.2). Rather it reinforces the signi-
ficance and importance of the action and the reality of the divine
dimension being approached. A ritual will often embrace psychological,
social and theological dimensions in exploring vital beliefs from
various points of view. It is therefore reasonable to suggest that the
formal repetitions of the Priestly texts reflect the central significance
of the new cultic order set up at Sinai, focused on the Tabemacle.

The correlation between form and content may be categorized in
two further ways.” The first is, ‘more of form is more of content’.
The repetition of lists, materials and descriptions establishes the most
fundamental aspects of Israel’s ordered world. The Tabemacle chapters
provide a basic orientation to the spatial and temporal universe in
which Israel moves. Within the description of the Tabemacle there
are further distinctions. The more important parts of the Tabernacle
are often more fully described.” It may be inferred that what is men-
tioned only occasionally or briefly is less fundamental and, perhaps,
more open to change and divergent interpretations.’

The normative world order also includes Israel’s obedience to its
God.® This is formally expressed by the almost exact correspondence
between the prescriptions of Exodus 25-31 and the description of how
these instructions were carried out in Exodus 35-40. Content and

1. P gives very little information about what was said, if anything, in the priestly
cult. Kaufmann (1960: 303) even suggested that “The priestly temple is the kingdom
of silence’.

2. The two principles are taken from Lakoff and Johnson (1980: 127-33).

3. Thus there are unequal numbers of verses devoted to the various sections in
the description of the Levitical tasks (Num. 4.4-33). The cover (mi2) is described
more fully than the ark, and could have been more important in the cult (de Vaux
1961: 300). In the sacrificial instructions (e.g. Lev. 1; 4), the later sections may
assume parts of the initial description. Budd (1984: 46) suggests that the Kohathites
require the most detailed description because they are most exposed to danger in
handling the holy items.

4. The argument from silence can be a weak one, but in this context it probably
has some force,

5. Elliger (1952: 130) asserts that this, rather than the importance of the object,
15 indicated by the repetition, but both themes could be present.
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form coalesce in the recurrent execution formulae (e.g. ‘just as Yahweh
commanded Moses’).! These occur at significant points in the Priestly
narrative, and a significant seven times when the Tabernacle is set up
(Exod. 40.19, 21, 23, 25, 27, 29, 32).

A second principle evident in the literary form of the text is what
Lakoff and Johnson call the ‘me-first’ orientation.” The member of
highest value generally comes first, and, in the Priestly description of
the Tabemacle, this reinforces the priority of the holy items in the
centre over those which are peripheral (§4.3.1). This priority is also
expressed in the materials used in the construction of the Tabernacle,
to which we now tumn,

4.4 The Material Gradation of the Tabernacle

4.4.1 The Furniture and Framework

The principle of graded holiness controls the choice of materials (and
fabrics §4.4.2) in the Tabernacle.* The distribution of materials indi-
cates how the holiness of the various parts of the Tabermnacle are
graded in accordance with the spatial dimension. The costliness of an
item is proportional to its closeness to God. The accounts of the
people’s offerings list the metals in the order gold, silver and copper
(Exod. 25.3 = 35.5). The clearest differences are found at the poles
of the spectrum: copper is absent from the Holy of Holies, and there 1s
no gold in the court.”

1. Blenkinsopp (1976: 276-77). Levine (1965b: 310) calls this the ‘compliance
formula’. The pattern of word and fulfilment is an important theological theme unify-
ing the Priestly writing (McEvenue 1970; 1971: 61 n. 54). Childs (1985: 158-60)
refers to other repeated key phrases in Leviticus and comments, ‘the highly for-
malized effect of such massive amounts of repetition serves to involve the reader in a
manner equally effectively as the homily’ (p. 159).

2. Childs (1974: 638) includes v. 16 as an eighth occurrence, but this could be a
fuller formula introducing the specific stages of the erection (Cassuto 1967: 480).

3. Lakoff and Johnson (1980: 127-33). Similarly, in word pairs the priority
normally belongs to the first element. Holy is usually placed before profane, and
clean before unclean (on Lev. 10.10 see §2.2.1).

4. See Haran (1978: 158-65). Others have noted this briefly (e.g. Dillmann
1880: 265-66, Driver 1911: 264, Henton Davies 1961: 501-502).

5. Baentsch (1903: 221). Elsewhere the order of mention is silver-gold, prob-
ably because silver was the more common (Kessler 1986: 86).

6. Dillmann (1880: 266). Contrast Josephus (Anr. 3.149), who mentions gold
decoration on the altar of burnt offering. Beer (1939: 130) suggests that iron was not
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Practical considerations have probably influenced some of the
details.! The smaller items are of solid gold, but the larger items are
wood overlaid with gold. The visible aspects of the furniture (cf. §4.5)
convey the significant symbolism. Precious metals other than gold are
used for the weightier items outside the Holy of Holies. But taken
together, the materials form a code which indicates distinct grades of
holiness:

Zone ltem Material Exodus

I. Holy of Holies ark pure gold (over wood) 25.11 =37.2
cover pure gold 2517 =316
cherubim beaten gold? 25.18 = 37.7

II. The Holy Place table pure gold (over wood) 25.24 = 37.11
menorah pure gold 25.31 = 37.17
incense altar  pure gold (over wood) 303 =37.26

I11. The Coun altar copper (over wood) 212 =382
laver copper 30.18 = 38.8

The entrances to the court, the Holy Place and the Holy of Holies
($4.2.1) are described in some detail, and exhibit a similar material
gradation (see also §4.5.2). The gradation applies to the rest of the
framework (compare Exod. 27.9-19 and 38.18-20), but the texts do
not fill in all the details. The materials of the posts, hooks and sockets
of the entrances illustrate an overlapping gradation:

Entrances Text in Exodus Posts Hooks  Sockets
(o™mav) (o) (orrm)
-1 weil 26.32 = 36.36  gold (over wood) gold silver
II-III screen 2637 =36.38  gold (over wood)  gold copper
-1V screen  27.17 = 38.19  copper silver  copper

Gold thus predominates in the furniture, framework and entrances of
the central regions I and II, which are most closely associated with

used, because of its association with weapons, and hence death and impurity. On the
other hand, the materials may be traditional and derive from a time which preceded
the Iron Age.

1. A more consistent system is sometimes preferred by the LXX, when it refers
to solid gold or silver items (Gooding 1959: 22-23, 28).

2. mopo 20 refers to gold worked with a hammer rather than poured (Durham
1987: 356-57), so pure gold was probably used, as for the rest of the interior
furniture.

3. These are banded (or=wnn, Exod. 38.17; cf. 27.17) with silver.
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God’'s presence. There is a difference between the furniture, which is
of a higher sanctity and of pure gold, and the framework, which is
only ‘gold’.!

The material grading in the spatial dimension is also reflected in the
personal dimension. Pure gold characterizes a number of the garments
of the high priest, who is the paradigm of holiness and dedication to
God (see Chapter 5). These include the ephod, the chains (connecting
ephod to breastplate, Exod. 28.14, 28.22 = 39.15), the bells (39.25;
only ‘gold’ in 28.33), and the diadem (Exod. 28.36 = 39.30).

Gold has no inherent holiness, unlike the specially compounded holy
oil and incense, which are forbidden to the people. Indeed, the people
have to be restrained from offering too much (Exod. 36.3-7).
Nevertheless, the quantity of gold in the Tabernacle represents a
marked contrast to the rarity of its occurrence outside. Further, it
attains a special holiness after the Tabemacle is consecrated. The initial
dedication of the gold by the people (Exod. 25.1-9) marks the move-
ment of gold from the secular to the divine sphere,’ but it can still be
worked by the craftsmen, and only attains a communicable holiness
when it is anointed by oil (§4.2.2).

The predominance of gold in the Tabernacle can be related to its
valued physical properties and great social significance. This is the
basis for the analogies which are made between the human and the
divine spheres, and a close connection between gold, divinity and holi-
ness is evident throughout the ancient Near East.” Gold is rare, desir-
able, and very costly, and fittingly represents the dignity and power of
those who are able to possess it, to a pre-eminent degree, God. The
same message is conveyed by the use of other precious materials in the
Tabernacle (e.g. silver, spices, oils, woven cloth). Further, gold is
chemically stable (see also §4.6.1) and so free from mixture, tamish-

ing and ageing. Silver is second, both because it is less valuable and
because it tarnishes.

1. Haran (1978: 163-64). Compare the differences between pure blue
(e nen) and blue (nYon, §4.4.3).

2. Similarly the gold ladles of the tribal leaders (Num. 7.84) are dedicated, and
are on a par with the sacrificial animals (v. 87) fit for the anointed altar (v. 88).

3. E.g. Kedar-Kopfstein (1977b: 537-40). The golden form of the idolatrous
calf in Exod. 32 is a striking contrast to the legitimate use of gold in the Tabernacle
(Childs 1974: 570; Moberly 1983: 47). Whatever the relation of Exod. 32-34 1o the
surrounding Priestly material, the present redactional juxtaposition is very fitting.
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4.4.2 The Woven Materials
The fabrics of the Tabernacle reinforce the graded holiness apparent
in the metal gradation.' Several of the weaves and fabrics are mentioned
in Exod. 35.35 (cf. 38.23):

English (NRSV) Hebrew
He has filled them with skill to do 37 Toon ohk koo
every kind of work done nokbobs mbob
(a) by an artisan g
(b) or by a designer 2Tm
(c) or by an embroiderer ==}
in blue, purple and crimson yarns N IS e nhang
and in fine linen £y
(d) or by a weaver I

The highest grade of weave (2@n) is mentioned first, followed by the
two other main kinds of workmanship (op= and 1“). The two highest
grades consisted of coloured wool (the blue, purple and scarlet),” and
fine twisted linen (<o @@).? This mixed character is in itself indica-
tive of holiness (§3.5.2), and may be aligned with the mixed character
of the cherubim, which were probably figures of mixed human and
animal or bird character.* The designs on the curtains and veil of the
Tabermnacle were described as 2¢n nbro o372 (Exod. 26.1 = 36.8;
similarly 26.31 = 36.35). The presence of cherubim in the Tabemnacle
provides a striking contrast to the prohibition of images outside
(Exod. 20.4).° The second grade (opn nown) is likely a form of

1. Haran (1978: 160-74).

2. Ziderman (1987) has demonstrated that the scarlet was purple with a blue
tinge. The order of colours is the same for the Tabernacle fabric (e.g. Exod. 25.4) as
for the Priestly garments (e.g. Exod. 28.6; cf. §5.2.3). Haran (1978: 160) considers
that the list order is one of importance and that this is correlated with their cost (blue
is the most expensive).

3. The normal translations of the terms have been used. Scon (1965: 25-38)
argues that =3 is the general term for linen, o is bleached linen, and oo @ is linen
canvas for hard wearing.

4. ‘A class of mixed being [Mischwesen]', Freedman and O'Connor (1984:
333). Although the 3¢n kind of weaving is often thought to comprise figures
(Bildwirkerei), it seems unlikely that the High Priest would wear such clothing.
Perhaps abstract patterns of an artistic nature (Kunstwirkerei) were used, whereas the
op weaving was a regular pattern (Dillmann 1880: 275).

5. Cassuto (1967: 407-408) suggests that this is because of their imaginary
nature. There was no danger of confusing them with divinities.
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patterned weave, while the plain weave (3w owr) is of simple linen.

The grades of weave correspond to their occurrence in both the
spatial and personal dimensions. The correlation is indicated in the
following table:

Designed Embroidered Woven
Materials  Wool + Linen Wool + Linen Linen
Grade First Second Third
Spatial Dimension: Tabernacle
I-11 veil (n=mB)
(26.31 = 36.35)
[I-I11 curtains () screen (J00)
(26.1 =36.8) (26.36 = 36.37)
m-Iv screen (00) curtains (2ry5p)

(27.16 = 38.18) (27.9, 18 = 38.9, 167)

Personal Dimension: High Priest
Ephod (mew) sash (oxam)
(28.6 =39.3))  (28.39 = 39.29)
breastplate (M)  robe of the Ephod®  tunic (ran3)
(28.15 = 39.8) (et Svo) (39.27)

The use of the same types of weave for the Tabernacle and the High
Priest aligns the holy pole of the personal and spatial dimensions (see
also §5.2.3). Although the High Priest can be defiled, this was strictly
forbidden while he was ministering in the sanctuary. His holiness
while performing the high priestly tasks was represented by the
clothes he wore in the sanctuary. The most important items (the ephod
and the breastplate) are of the highest grade of weaving, but the other
types of weave are also found, possibly for practical reasons.

4.4.3 The Tabernacle on the Move

When the Israelites moved camp, the Tabernacle was dismantled and
transported by the Levites. Although the task of the Kohathites was to
carry the holy vessels (2*dapn gop, Num. 4.4), only the priests were
allowed to dismantle the inner sanctuary. They covered the holy vessels
with special cloths (Num. 4.5-14), which vary in number and material:

1. Compare the decorated band of the ephod (T&w 3gn, 8x in P).

2. Although it is described as woven (:w, Exod. 28.32 = 39.22), it was deco-
rated with coloured pomegranates (Exod. 28.33 = 39.24), and so was probably
embroidered.
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Item Pure blue Blue  Scarler Purple  Dolphin  Text
mon % mbon wmtm prw! omn Num.

|  Ark 3 1 = veil 2 4.4-6

(m==e)

Il Table 1 2 3 4.7-8
Menorah 1 2 4.9-10
Altar 1 2 4.11
Vessels 1 2 4.12

Il Altar’ 1 2 4.13

The ark was appropriately unique, and stood out by virtue of its
special inner covering of the highest order of sanctity (the veil) and
its pure blue outer covering.® It also had three coverings, whereas the
others (except for the table of presence) only had two.* There is an
intriguing structural contrast in that the ark was the item of furniture
most hidden when the Tabemnacle is stationary. But when the Tabemnacle
was on the move, the ark’s importance was stressed by the opposite
symbolism—it was the most visible.” It may also be noted that the
items of highest sanctity (the ark) and of lowest (the altar in the court)
were marked out by coverings of distinctive colour.®

1. The meaning of ©nn is uncertain, but the structural contrast is unaffected
whether it is translated badger (RV), dolphin (NJPSV), goat (RSV), seal (RV), dugong-
hide (REB, BDB), porpoise (RV mg, NEB), fine leather (GNB, NJB, NRSV), or mono-
don monoceros (Aharoni). For references and discussion see Cross (1947: 62 n. 22)
and Haran (1978: 162 n. 28).

2. LXX and Samaritan insert a note about the laver and its stand, which are to be
covered with a purple cloth. But this is a later insertion based on its place in other
lists (Dillmann 1886: 23). Although it too is holy (e.g. Exod. 40.11), it also marks
the boundary between the pure and the holy (§4.2.2), and this may explain why it
does not need to be covered.

3. Blue (n52n) could have been chosen because it was most expensive, but it is
also the colour of the sky, the location of the divine dwelling place (Wenham
1982: 73). P does not stress the representation of the divine-human polarity by the
high-low contrast, but this is an early, widespread and natural interpretation of the
colour (Josephus, Ant. 3.183).

4. Dillmann (1886: 22), Noordtzij (1983: 44).

3. Gray (1903: 34), followed by Budd (1984: 50}, suggests that this abnormal
order is for ease of identification, but the shape of the covered ark would surely be
distinctive enough.

6. If the colours are graded in importance, there remains the question why the
altar is covered by the more holy purple, whereas the table is covered by scarlet,
which elsewhere appears in third position.
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4.5 Gradation and the Senses

4.5.1 The Sense of Touch

The holiness of the Tabernacle could be transmitted in various ways.
This has often been discussed in terms of contagion, which is normally
associated with touch. However, the symbolic and cultural character
of communicability (§3.3.3) explains why in certain cultures this
power can also be attributed to other senses.! The Priestly perception
of holiness is that it may be transmitted by sight as well as by touch.
The importance of the sense of smell is demonstrated by the promi-
nence of incense in the cult (§4.5.3).

The graded sanctity of the Tabernacle is therefore correlated with
the various laws and restrictions which determine who may approach,
touch and see the various holy items or regions.? According to P, it is
forbidden even for a clean person to touch or approach the central
holy sanctuary, and for an unclean person to even enter the court. The
priests and Levites have a duty to prevent this happening, the priests
on the inside (guarding I-1I), and the Levites on the outside (guarding
III). The integrity of the Tabernacle is maintained by God himself in
cases where the human guard fails (e.g. Lev. 10.1-3). Any approach
that could result in sight or touch is forbidden: ‘any outsider who
comes near shall be put to death” (NRSV nay 39p7 91, Num. 1.51;
3.10, 38; 18.7).}

4.5.2 The Sense of Sight
As would be expected, the greatest restrictions applied to the Holy of
Holies.* The High Priest could enter only once a year (Lev. 16.34),

1. Meiggs (1978: 311) describes a culture where all five senses can pollute. Hall
(1966: 107-22) discusses the visual, tactile and olfactory perception and grading of
space in contemporary society, and the way they are controlled by “cultural taboos’
(see §3.3.4).

2. Haran (1978: 175-88); cf. Milgrom (1983b: 252). Compare the similar pro-
hibitions for Sinai, which is covered with smoke (Exod. 19.18) and the cloud
(24.15-16). The mountain must not be touched (92, Exod. 19.12) and the people are
warned not to break through to Yahweh (597, Exod. 19.21, 24), in case they see
him and die (Exod. 19.21).

3. Milgrom (1970a: 5-59). See also Haran (1978: 182-83).

4. For later evidence of the sight prohibition see Schwartz (1986).
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and even then his sight was restricted from seeing the cover by a
cloud of incense (Lev. 16.12-13). The unique significance of the day
and 1ts ceremonies was also communicated by the command that no-
one is allowed in the Tent of Meeting while the High Priest performs
the central atoning rites (Lev. 16.17). This would restrict seeing the
rituals as well as coming into contact with the holy area.

As for the Holy Place, the High Priest, and probably his sons (§5.2),
were allowed to enter twice a day for the regular cultic worship (the
Tan, §7.1.2). All others, including Levites, were barred from observ-
ing the inner ritual (cf. Num. 18.3). The same prohibition of seeing
the most holy furniture was maintained when the sanctuary was dis-
mantled and moved. Only the priests could do this, and the Levites
were explicitly warned not even to look on the holy things (Num. 4.20),
let alone touch them (v. 15). The penalty for unlawful seeing was the
same as for unlawful approach, death (v. 20). The coverings acted as
a barrier to sight, and a safe distance was maintained by the provi-
sion of poles for the ark, table and altars, and a carrying bar (22,
Num. 4,10, 12) for the other bundles. As for the holiest object, the
ark, the blue covering could have served to wam that special care was
needed in approaching it.’

The material gradations confirm that the invisible parts of the
Tabernacle had a higher sanctity than the visible.? The sockets of the
tent were silver (Exod. 26.21 = 36.26), but those visible at the entrance
were copper (26.37 = 36.38; see §4.4.1). Similarly, the clasps that
couple the tent strips were gold for the first layer (26.6), and only
copper for the second outer layer of goats’ hair (26.11).3

1. Ewven the priests would not need to see the ark if it was first covered with the
vell (Num. 4.5).

2. Milgrom (1970a: 81 n. 300; 1980: 3-3). Invisibility perhaps associated an
item metaphorically with God, whom likewise human beings could not see and live.
This could be a factor in the greater sanctity and value of the interior materials. The
interior silver sockets are explicitly noted as being a reminder before Yahweh
(&% o mr, Exod. 30.16).

3. The hooks and bands are also of gold, while the sockets are of less precious
metals. This could be a practical consideration arising from the weight of the sockets
{cf. Exod. 38.24-31), or it could be that the sockets are the parts most likely to be
secn.
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4.5.3 The Sense of Smell
It is likely that incense' was an early and important part of Israel’s
worship, but it was also a multivalent symbol that could be interpreted
in different ways. In this section, the main interest is the way in which
the various kinds of incense offering are structured and aligned with
the spatial and personal dimensions. This underlies the Priestly laws of
incense, whatever the meaning attributed to a particular offering.’
Incense may be classified both by its composition and by the mode
of offering. There is a fragrant incense (2'22 nmep), which is a pure
and holy (g9p =2, Exod. 30.35) mixture of a number of rare spices
(Exod. 30.34-38), and an ordinary incense (M7op), the composition of
which is unknown.’ Although it is not called incense (nmop), frankin-
cense (M%) was a major ingredient of the fragrant incense, and was
used in its own right as an addition to sacrifices,’ and thus can be
included as a third kind. The first two types could be offered in a censer

1. mop in P refers to incense or to the incense offering. The wider meaning of
=op is ‘to make a religious smoke’ (Durham 1963: 308), and in P the verb (which
occurs only in the hiphil) can refer to either an incense offering or a sacrificial
offering. Haran (1978: 230-31) has suggested that the verb was used of sacrifices
because incense was frequently added to mask the stench of buming flesh. However,
this is speculative, and may take the analogy between divine and human smell oo far
(Durham 1963; 394).

2. Interpretations vary from the abstract symbolic to the grossly matenal. Gray
(1925: B0) writes of ‘a symbol of the pleasure of God in the due discharge of his
service'). Neufeld (1971: 62) provides a hygienic and apotropaic interpretation (it
kept flies from the meat!).

3. Haran (1978: 230-45). Durham (1963: 394-95, 416-17) argues that the use of
incense was more flexible. The special incense could be taken outside the sanctuary,
and other incense could be burnt on the altar. Nielsen (1986: 69-70) disagrees with
Haran completely, arguing that o'oo mop is the same as ™op, and P has added ooo
to stress its holiness. However, o'n0 mcp need not be a fixed technical term,
and the context can indicate the type. It is not surprising that the cumbersome
et mep mam (Lev. 4.7) is used only once. Further, it is unlikely that Korah and
his sons could have had access to the special incense in the quantities required, and it
i5 assumed that theirs i1s a legitimate offering, but by illegitimate personnel (see
below).

4. Nielsen (1986: 89-107) deduces from this that incense is only added when
there is mention of incense in the ext. However, the accounts of sacrifices are often
very abbreviated, and the explicit exclusion in two cases (Lev. 5.11, the reparation
offering; Num. 5.15, the jealousy offering) implies that they were exceptions to the
rule.
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or upon an altar, but frankincense was apparently only a constituent of
some sacrificial offerings.

The different types of incense offering can be analysed according to
the dimensions of the Holiness Spectrum.!

Dimension Fragrant* Fragrant Ordinary Frankincense
(Censer) (Incense altar) (Censer) {Bronze altar)

Spatial 1 Il I I
Personal high priest high priest  priest priest
Temporal onceayear twicedaily occasional®  with the minhd

References Lev. 16.12-13 Exod. 30.8* Lev. 10.1; Lev. 21.1-2, 15-16
Num. 16 Lev. 6.15 [H 8]

There are three cases in which the illegitimate use of incense is noted,
and these illustrate the need to maintain clear boundaries in accord
with the Holiness Spectrum. Alien incense (77 rep, Exod. 30.9) is
not to be offered upon the incense altar, and this probably refers to
incense that does not conform to the proper formula (Exod. 30.34-
37).° The holy incense may not be offered outside the Tabernacle
(Exod. 30.37),® and other incense may not be offered inside. These

1. Itis likely that only certain kinds of incense are prohibited outside the cult
(Nielsen 1986: 89-107), since incense had great practical usefulness (Neufeld 1971).
The Priestly acceptance of domestic incense is implied by the availability of censers
in Num. 16, and by its presence in the offering of the tribal leaders (Num. 7.14,
etc.). Archaeological evidence for non-cultic incense burners is reviewed by Shea
(1983) and Fowler (1984).

2. np7 oee mep (“finely ground aromatic incense’, Lev. 16.12, NIPSV, NIB).
This corresponds to the fragment incense, which was also beaten fine (p77,
Exod. 30.36, from the same root ppI).

3. No fixed or compulsory times for the censor incense offering are noted in P.
The occasion of blood sacrifices would be particularly appropriate, since these are o
be a soothing odour before the Lord. Numbers 16-17 is since these are to be a
soothing odour before the Lord. Numbers 16-17 is a special case, but it may indicate
the link between offering incense and the priestly enjoyment of the sacrificial flesh,
probably one of the causes for the Korahite rebellion.

4. Tom mep (see §7.1.2).

5. Dillmann (1880: 317), Driver (1911: 331). Durham (1987: 398) translates the
phrase ‘profane incense’, but the adjective stresses the illegitimate character of
offering any other type of incense than that ordained.

6. Similarly, the Israclites are prohibited from compounding the holy anointing
oil, which is also made of choice spices (Exod. 30.32-33).
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laws thus reinforce the grading found in other spheres.

The other two cases are narratives rather than general laws. In the
illegitimate offering of Nadab and Abihu (Lev. 10.1-3), it is probably
not the incense but the fire that is alien (7= @&, v. 1). Fire not taken
from the altar of bumt offering lacks the necessary holiness for the
holy incense offering.! The coals, the type of incense, the person
offering, and the place of offering must all be of an equivalent grade
of holiness. Nadab and Abihu, though qualified priests, violated the
first of these conditions and God acted directly in order to preserve
the integrity of the sanctuary.?

The third occasion concerns the challenge to the Aaronic priesthood
mounted by Korah and his followers (Num. 16-17). The issue is
focused by the question of who may legitimately offer incense, and the
divine punishment confirms the Priestly view that only an Aaronic
priest may offer. The theme of incense integrates the two chapters
(Num. 16-17), and the successful atonement by the legitimate High
Priest through an incense offering (Num. 17.11) confirms his legiti-
macy in the same terms in which it was challenged.’

4.6 The Symbolism of the Tabernacle

4.6.1 The Living God
The discussion so far has demonstrated the highly structured character
of the Priestly portrait of the Tabernacle. Structure, however, rarely
exists for its own sake, and the structural polarities embodied in the
Tabernacle witness to the central concerns of the Priestly authors,
particularly the character of God, and the nature of his dwelling with
Israel. The spatial gradation of the Tabernacle presents these themes
in terms of the basic human experience of space. The visible and
physical features of the Tabemnacle are able to give substance and
orientation to less tangible aspects of the Priestly theology.

The theme of life appears in numerous different contexts in discus-
sions of Tabernacle symbolism. Although many of these ‘life’ motifs
are implicit, the cumulative evidence that this was a central reference

1. Aaron must take fire from the altar (n2m Soo ow) for his incense offering in
Num. 16.46 [H 17.11].

2. Haran (1978: 232). Others, however, consider that another condition has
been violated (Greensiein 1989: 56-64).

3. Budd (1984: 198). Others see here an apotropaic meaning (Noth 1968: 130;
Haran 1978: 241), one also witnessed in Lev. 16.12-13 (Nielsen 1986: 86).
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point for Priestly symbolism is impressive. Thus gold is not only
precious, it is also extremely stable, and remains unchanged through-
out the generations. It is therefore a fitting material for the heart of a
structure that represents the living God who abides forever (§4.4.2).
The theme is also communicated by its opposite. All who have come
into contact with death (i.e. the impure) are unclean and rigidly
excluded from the sanctuary.

The description of the floral bowls and the tree-like shape of the
lampstand suggests the ‘tree of life’ theme known from elsewhere in
the Bible and the ancient Near East.” The associated ritual of lighting
the lamps is part of the daily ritual (§7.1.2) that never ceases and is an
‘everlasting statue throughout the generations (on*7% o%w npn)’
(Lev. 24.3). A link with this theme in the personal dimension is also
to be found. The priestly clothes are never to be torn in mourning
(Lev. 21.10), and must be wom for the inner ritual by the High Priest
in every generation (Num. 20.26).

The same theme is found in connection with sacrifice, the principal
ritual performed in the Tabernacle. Although the blood of the animal
is poured out in death, this is the means of renewed or enhanced life
for the offerer (cf. Lev. 17.11). And although the way in which this
happens is still disputed (see Chapter 6), it is difficult to discuss
sacrifice without reference to the central issues of life and death.

4.6.2 The Presence of God
A second theme that promises to draw together a great number of
Tabernacle texts is the presence of God.® This has occasioned an

1. Other analogies have been suggested. Toomn (1985: 27-28) draws a compari-
son between gold's luminosity and the ‘glowing’ skin after washing or anointing.
Josephus (Ans. 3.184, 187) associates gold and its sheen with sunlight and God.

2. Meyers (1976: 180-81). Compare also the golden frontlet (p*x, literally
‘flower’; cf. KB 939) worn by the high priest (Exod. 28.36 = 39.30; Lev. 8.9),
which is probably a symbol of life (de Vaux 1961: 399; de Buck 1951: 18-19).

3. A number of authors have found the key to Priestly theology in the presence
of God (e.g. Roth 1954; Sacbg 1980: 369, 373). Fishbane (1975: 18) comments,
‘Like Sinai, it [the tabernacle] concretizes social space as sacred space and gives
expression to the cohesion and blessing of Israel around God's presence’. Durham's
recent commentary on Exodus is a rour de force of presence theology. However,
there is a danger that all possible theological themes are reduced to this common
factor, thus reducing the diversity of the Priestly theology. '
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extensive discussion, particularly because of the contrast which von
Rad drew between a theology of presence (Prdsenztheologie), and one
of manifestation (Erscheinungstheologie).! Von Rad considered that
the latter was dominant in the Priestly writings. However, it is diffi-
cult to exclude either perspective,? and they are perhaps complemen-
tary ways of viewing the central place of God in the cult from the
static and dynamic points of view (§3.2.1).

Thus the name for the Tabernacle (mi¥kan, {>tn) suggests the perma-
nent dwelling of God, as do the phrases ‘before Yahweh' (mm ne%),
and ‘bread of the presence’ (0w&n &n%). The contents of the Tabemacle
(the tent and its furniture, which includes a chest, table and bread, and
lamp), together with the regular attention paid to them (§7.1.2) also
imply that a permanent dwelling place is meant.® Although this imagery
is qualified by its evident symbolism, it does not undermine the posi-
tive significance of presence. Israel is assured of ready access to God
in his sanctuary.

Elsewhere, God’s presence is conceived more dynamically, and it
has a temporary character. The purpose of the sanctuary is that God
might meet (727, Exod. 29.42, 43) with his people, and the frequent
use of ‘Tent of Meeting’ (7172 5k, e.g. Exod. 29.44) is a transparent
reminder of this theme. On appropriate occasions, God’s glory (T22)
is said to appear (7®7) to Israel or to Moses (Lev. 9.6, 23; cf,
Exod. 29.43; 40.34-35; Lev. 9.4; 16.2).

The Holiness Spectrum provides an interesting way in which these
two perspectives may be kept together.’ The close association of pres-
ence and holiness (e.g. Exod. 29.42-44; Lev. 16.2) suggests that pres-
ence as well as holiness can be a graded quality, and both be exhibited

1. Von Rad (1931).

2. Janowski (1982: 295-354) surveys the discussion and writes of ‘the conde-
scending (reigning/meeting) presence of the transcendent God' (p. 347; my trans-
lation). This formula seeks to avoid a one-sided solution to the problem, but also
illustrates the difficulty of applying sophisticated theological concepts to ancient texts.

3. Haran (1969: 254-55).

4. Many see a historical and polemical development lying behind these two
aspects (e.g. Seow 1984: 191; Mettinger 1982: 80-97). Yet these attempts require
extensive qualifications, and an alternative synthesis which resolves the tensions
theologically is worth considering.
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and manifested.! It can be considered to have an intensity which varies
according to the graded dimensions of the Holiness Spectrum. In addi-
tion to a static character (‘dwelling’), presence can also be a dynamic
concept (‘meeting’). Thus on the Day of Atonement, God promises to
appear over the cover of the ark (Exod. 25.22; Lev. 16.2). This is the
most appropriate place for God to reveal himself, since it is at the
holy heart of the Tabernacle.> On normal occasions the presence is
less evident, but it is invoked by Israel’s use of incense in ‘smell wor-
ship’ (84.6.3)." The confinement of the holy fragrant incense to the
Tabemacle is one more way to stress that God is present there to an
extent not found outside. But this does not prevent God from mani-
festing himself to all Israel, or from taking a great interest in Israel’s
affairs.

4.7 Conclusion

It is clear from this chapter’s survey that the principle of grading per-
vades the spatial dimension of the Priestly cult. This happens at many
levels, including the literary form of the Priestly texts (§4.3), the
materials (metals and fabrics) of which the Tabernacle is made (§4.4),
and the laws that determine who may go where and do what in the
Tabernacle (§4.5). This grading is not just a theoretical structure, but
is related to central aspects of the Priestly theology, particularly the
character of God himself and his relation to his people (§4.6).

It is already apparent that the spatial dimension is closely aligned
with the personal dimension. In particular, there is an important dis-
tinction between holy space (the sanctuary and the altar), which is on a
par with the holiness of the priests, and other space, in which the laity
may move (§4.2.1). The next chapter explores this correlation in
more detail.

1. Brueggemann (1976b: 682) comments, ‘Israel’s impressions and images ran
the gamut from full presence, which denied his freedom, to full freedom, which
made his presence quite uncertain’ (author’s italics).

2. Durham (1987: 359) describes the ark and the cover as ‘the two [objects)
most intimately associated with Yahweh's immanent Presence’. However, P tends o
emphasize the significance of the cover.

3. Durham (1963: 366-67). The cost of the incense implies the same symbolism
as that of gold (see above), but in a dynamic ritual context. The symbolism of the
cloud or smoke (Lev. 16.12-13; Exod. 40.34-38) may also reflect the way in which
God's revealing is also a concealing (Jenni 1976: 352).



Chapter 5

THE PERSONAL DIMENSION

5.1 Introduction

5.1.1 The Personal and the Spatial Dimensions

Chapter 4 focused on the graded holiness of the Tabemnacle, particularly
as portrayed in the book of Exodus (Exod. 25-31; 35-40), noting a
close correlation between the holiness of the Tabernacle and the
priests. In this chapter, the observations conceming the way in which
the spatial and personal dimensions are correlated will be considered
more closely. The material is drawn primarily from the portrait of
the priestly hierarchy in Leviticus, and that of Israel in Numbers.

The priestly class heads the social hierarchy of the personal dimen-
sion (§5.1.2). The priesthood is characterized by a unique grade of
holiness (§§5.2.1, 5.2.3) that calls for special rules conceming the
behaviour of priests (§5.2.4) and their families (§5.2.2) with regard
to the holy and the unclean. They are assisted at the sanctuary by the
Levites, who are graded according to clan and role (§5.3). At the
broad base of the hierarchy are the remaining Israelite tribes. The
arrangement of the camp orders the tribes in relation to one another,
as well as to the priests and the Levites (§5.4.1).

Three other classifications merit further discussion. The distinctions
between clean and unclean (§5.4.2), and between men and women
(§5.4.3) apply to all Israelites, and cut across the hierarchical divi-
sions. Israel is also to be distinguished from the nations around in
various ways (§5.4.4), although this relationship is not a central
concern of the cultic laws.

1. The independent perspective of Numbers has been stressed by Childs (1979:
190-201), Budd (1984: xvii-xxxii), Olson (1985) and Ackerman (1987). Nevertheless,
it clearly belongs to the P tradition (see the remarks on the unity of P in §1.3.2).



116 Graded Holiness

5.1.2 A Hierarchical Society

According to P, Israel consisted of a harmonious hierarchy of clans
and tribes, priests and laity, leaders and followers.! Role and respon-
sibility in the cult depended primarily upon one’s place in the
hierarchy, although active participation in the cult required the appro-
priate status of purity. However, the implications of the Holiness
Spectrum for Israel were not confined to the cultic sphere, but
embraced various aspects of everyday life as well (§§2.2, 3.4, 3.5).
Just as P’s classification of significant space extended beyond the
Tabernacle, so too holiness and purity affect the behaviour of the
entire nation in and out of the sanctuary.

The texts illuminate the personal dimension of the Holiness Spectrum
in various degrees of detail. As would be expected, P is particularly
interested in the priestly classes, and any others who have significant
cultic roles (particularly the Levites). The various social groups may
be approximately ordered according to their distance from the cult:

Group Main Divisions

The founder of the cult  Moses

The priests Aaron/the high priest
The sons of Aaron
The priests
The priestly family

The Levites The Kohathites
The Gershonites
The Merarites

The other tribes The tribes in order
The leaders of the tribes and clans
The clan or family

The unclean Those with minor impurity

{cf. Appendix 2) Those with temporary major impurity

Those with a permanent major impurity

Non-Israelites The sojourner and his or her family
The nations

These groups are, for the most part, determined by family descent,
and 1t is therefore impossible to transfer from one group to another.

1. Compare Wellhausen (1885: 127): “according to the representation given in
the Priestly Code, the Israelites from the beginning were organised as a hierocracy,
the clergy being the skeleton, the high priest the head, and the tabernacle the heant’.
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Those not of Aaron’s direct family cannot become high priests

(Exod. 28.1; §5.2.3), the Levites cannot become priests (Num. 16-17),
and members of the other tribes cannot fulfil Levitical functions
(Num. 8.14).! The division of labour represented by the special tasks
of the different groups is authorized by divine command through
Moses,” or sometimes Moses and Aaron,” and has become part of the
given order. To challenge and try to change this order is therefore a
rebellion against God himself (Num. 16.11).

The hierarchical ordering in the table above is not to be understood
rigidly.* As with the zones of the Tabernacle (§4.2.1), the extent of
differentiation between the groups can depend upon the context. The
high priest is sometimes distinguished from the priests, but he also
shares much in common. Further, the criteria for making these dis-
tinctions vary. In terms of political leadership, Moses and Joshua lead
the people (although they may call on divine guidance, mediated
through the priesthood), but Aaron and Eleazar are at the head of the
priestly hierarchy.

The population of the groups tends to be inversely proportional to
its hierarchical order. The most cultic responsibilities fall on the one
family of priests. Next come the three families of the Levites, with
their limited cultic role, and finally come the other tribes, for whom
the communication with God is mediated through the priesthood. On

1. Haran (1971: 1073). Like many priestly laws, the actual practice was prob-
ably considerably more flexible. Genealogies tend to be adapted to reflect political
and social realities (e.g. Wilson 1977).

2. Moses does not fit easily into any one category, but transcends them all in his
unique role as overall leader, sole law-giver, and high priest (Cazelles 1986: 43-44).
In P he is a Levite of the Kohathite clan and the brother of Aaron (Exod. 6.18, 20;
§5.3.1), but his genealogy does not limit his role as it does others,

3. Like Moses, Aaron is portrayed as a unique individual as well as the first high
priest (Rivkin 1976: 1-2). However, it is often difficult to tell whether laws
addressed to Aaron are for him alone, or also for his high priestly successors.
Fortunately, the complex historical problem of the rise of the priesthood does not
greatly affect the treatment here.

4. Wenham (1982: 46) is rather too systematic when he writes, ‘Numbers dis-
tinguishes at least four grades of permanent holiness: lay, Levitcal, priestly and high
priestly; one grade of temporary holiness was acquired through taking a Nazirite
vow’', Similarly, Ackerman (1987: 80) confuses the initial and continuing aspects of
the cult when he writes, “at the absolute centre of all the concentric circles stands
Moses—the unique means of revealing the divine will’.
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significant cultic occasions they are represented by their chiefs. The
varying sizes of the groups correspond to the arrangement of the
camp (§5.4.1).

A high status in the hierarchy brings with it great privileges,
although there are not unlimited." The priests had several sources of
income and support, including a sizeable share in the booty and the
tithes, although they could not own land (Num. 18.20).* The Levites
were also given sources of income, in addition to cities with their
pasture lands. The privileges were the reward for great responsi-
bilities. The priests were not only required to sacrifice, they were also
to guard the sanctuary from encroachment.’ The Levites were also
guards, but outside the sanctuary.

Although it could be said that Yahweh has a place at the head of the
hierarchy, his uniqueness and distinctiveness are clearly acknowl-
edged. He has supreme status and absolute power, and the authority of
Moses stems from his special position as the mediator of Yahweh’s
commands. But Yahweh did not limit himself to Moses. His will could
be communicated by means of the cloud (e.g. Num. 9.15-23; 10.11),
and through the consultation of the Urim and Thummim by the high
priest (Exod. 28.30; Lev. 8.8).* This was probably how Yahweh's will
was ascertained in difficult religious (Lev. 24.10-14; Num. 15.32-36)
and civil (Num. 27.1-11) cases.

1. It may be useful 1o make a distinction between status and power. In India,
priestly castes have the higher status, but others have the greater economic and politi-
cal power (Dumont 1980).

2. The war booty (Num. 31.25-47) is shared between people, Levites and priests
in the ration of 489:10:1. The tithe (Num. 18.26) is also shared between people,
Levites and priests in the ration of 90:9:1. When the relative numbers of the groups is
taken into account, the priests and Levites would receive a substantial amount. In
11QT 58.13 the proportions are 1/10 (the king), 1/100 (the Levites), 1/1000 (the
priests). Num. 18.8 implies that the offerings would amount 1o a generous stipend
(Professor J.R. Porter, personal communication).

3. Some transgressions are punished by God. Milgrom (1970a: 5-8) distinguishes
between a death penalty carried out by God (me® gal) and by men (ner hophal).

4. These are probably black and white stones contained in the y@n (Lipinski
1970), which could therefore be called the breastplate of judgment (obdion @,
Exod. 28.[15], 30). Joshua asks for guidance with their help (o*™vwnh obdod,
Num. 27.21).
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5.2 The Priests

5.2.1 The Ordination of the Priests

The principle of graded levels of holiness is central to the outworking
of the personal dimension. Israel could be called holy, but this was not
intended to diminish the special holiness of the priests, for whom it
was the necessary and defining attribute. There was to be a clear dis-
tinction between the people (including the Levites, §5.3.1) on the one
side, and the priests on the other.! The holiness of the priests, when
understood in this narrower sense, was of the same order as that of
the holy areas of the Tabernacle.? The priests could thus perform
cultic acts on behalf of the Israelites, who had to remain at a distance
from the holy things.

However, only God was holy in the absolute sense, and the narrative
records the way in which Israel became a stratified society. The
initiation of the priesthood along with the institution of the Tabemacle
(§4.2.2) took place at Sinai. The initial ordination of Aaron and his
sons is described in great detail (Exod. 28-29 = Lev. 8-9), because it
concemns the elevation of one family among many to a unique and per-
manent status of holy priesthood. Three elements essential to the priest-
hood are emphasized (Exod. 28.41): the donning of special vestments
(§5.2.3), the anointing with holy oil, and the offering of a special
ordination sacrifice.’ Priesthood is implied by any of these elements,
but all are needed in the full ritual and are closely associated with
consecration and holiness (see also below).*

It is possible to label the various stages of the ordination (Lev. 8-9)
in terms of a rite de passage (§3.2.4). Those undergoing the ritual

1. ‘Since the priests are holy and permanently before Yahweh in their service,
their separateness from the common [sraelites is stressed’ (Koch 1959: 101-102; cf.
Cody 1969: 191-92).

2. Haran (1971: 1080). See also Haran 1983b.

3. Durham 1987: 389. The phrase T w50 (lit. to fill the hand) is a difficult
one (see Snijders 1984: 881-84 for a recent discussion). It could refer to the complete
ordination ritual (e.g. Exod. 29.35), or to the special ordination sacrifice (the
cwan w, Lev, 8.22).

4. E.g. ‘you shall anoint them and ordain them and consecrate them'
(Exod. 28.41; cf. 29.33); similarly for anointing (30.29-30—both Tabernacle and
priests) and Exod. 40.9-15. The oil is holy (Exod. 30.25), as are the clothes (28.2)
and the sacrificial portions (29.33).
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were initially separated from the community and hence from their
previous role in it (the rite of separation). Then there follows an
intermediate period with appropriate rituals, during which they were
in a marginal or ‘liminal’ state. Finally, a special rite of aggregation
reintegrated them into society, though now with a new status.’

Initial state
Aaron and his sons are clean.
Aaron and his sons wear normal clothing.

Rite of separation (Lev. &)
Moses washes Aaron and his sons with water (v. 6).
Moses dresses Aaron and sons in their special clothing (vv. 7-9, 13).
Moses anoints and consecrates the Tabemacle (vv. 10-11).
Moses pours the anointung oil on Aaron (v. 12).
Moses offers 3 sacrifices (vv. 14-29) —hartd’r (bull), ‘dld (ram,), millidim (ram).
Moses sprinkles anointing oil and blood on Aaron and his clothing.
Moses sprinkles anointing oil and blood on Aaron’s sons and clothing (v. 30).

Marginal siate
Aaron and his sons remain in sanctuary for seven days (vv. 33, 35).

Rite of aggregation (Lev. 9)
Aaron offers a representative selection of sacrifices.”
(a) for himself (vv. 8-14) —hared' (calf), ‘6l (ram)
(b) for Israel (vv. 15-21) —hartd’t (goat), ‘8ld (calf and lamb, 1 year old)
—minhd (grain), $*ldmim (ox and ram)
Aaron blesses the people by himself (v. 22) and with Moses (v. 23).
The glory of Yahweh appears (v. 23).
Fire from Yahweh consumes the sacrifices (v. 24a).
The people respond by shouting and prostration (v. 24b).
Final state
Aaron and his sons are priests.

As a result, the priests were elevated to a holiness equivalent to that of
the sanctuary in which they were to serve. However, the exercise of

1. Adapted from Leach (1976: 89-91). Leach considers the rite of separation 1o
end before the ram of ordination is sacrificed, but it is best 1o maintain the unity of
the initial ritual complex.

2. While strictly redundant, this could imply that something more than mere
punification was involved.

3. They include most kinds of offering (the oo is for specific offences) and
most kinds of animals, except birds, which are generally reserved for the poor
{(Wenham 1979b: 149),
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priesthood still required a clean status and a preliminary purification
ritual by washing at the laver (Exod. 30.17-21), as well as donning the
appropriate clothes. While the priests were fully consecrated, they lost
their full holiness when they left the sanctuary. The preliminary
rituals recalled the initial consecration and confirmed that the priestly
holiness was once again effective, and that it was safe for them to take
on the priestly role.

The ordination, in form and content, is closely associated with the
sanctification of the Tabernacle. Thus the instructions to ordain Aaron
and his sons, and their fulfilment, follow immediately upon the instruc-
tions to consecrate the Tabernacle and their fulfilment (Exod. 40.8-
11/12-15; Lev. B.10-11/12-13). Moses acts as the agent of divine
sanctification for both, and the principal act of consecration was
anointing with oil. During the ordination, both the altar (Lev. 8.15)
and the priests with their garments (Lev. 8.30) were purified by the
blood of a nren (§6.2.2).

5.2.2 The Priestly Hierarchy
Aaron stands at the summit of the priestly hierarchy and was the first
of the high priestly line. He was the priest par excellence, and could
be referred to simply as ‘the priest” (Exod. 29.30; ‘Aaron the priest’
in 31.10; Num. 3.6).! Yahweh sometimes spoke to him directly
{(Lev. 10.8; Num. 18.1, &, 20), and he was even able to correct Moses
on a cultic matter (Lev. 10.16-20).% His special ministry in the inner
sanctuary led to his being subject to certain laws which imply a special
degree of holiness (§5.2.4). He had to take great care to ensure the
highest standards of purity, even while outside the sanctuary.

Aaron was ordained together with his sons, and the priesthood from
then on was a hereditary job taken over by the Aaronides in general.’
The sons of the high priest shared some of his special pre-eminence,

1. Sometimes Aaron (and his sons) is identified specifically, while at other times
he is referred to as the high priest or the anointed priest (Bailey 1951). The varied
terminology may reflect several eras, a certain fluidity in the language, or an empha-
sis upon Aaron's role as the first high priest or the priest par excellence.

2. Gunneweg (1965: 140) considers that the wradition has magnified Aaron by
recording that he was Moses' older brother (Exod. 7.7).

3. The priestly accounts concentrate on Aaron's immediate family, but the laws
imply that the priesthood was more extensive.
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and were given various responsibilities.’ The death of Nadab and
Abihu (Lev. 10.1-3) stressed that these responsibilities entailed strict
obedience, and disobedience would evoke divine sanctions. Following
this, Eleazar and Ithamar were warned about certain types of behavi-
our which would compromise their fitness as priests (Lev. 10.6).2

The eldest son of the high priest held the second highest position in
the hierarchy. Eleazar had overall leadership of the Levites
(Num. 3.32), and he supervised the sanctuary vessels carried by the
Kohathites (4.16). The younger son, Ithamar, oversaw the other two
Levitical clans (Gershonites 4.28; Merarites 4.33; 7.8), who carried
the less holy materials of the sanctuary, and who thus had a less
dangerous task. Ithamar was also in charge of the inventories of the
Tabernacle (Exod. 38.21).

Eleazar, instead of Aaron, also performed priestly roles for the
whole community when there was some danger of defilement from
corpses (Num. 17.2; 19.3). This was no doubt because Aaron’s pri-
mary ministry was in the sanctuary, and for this he would have had to
maintain the highest degree of purity. In the same way, Eleazar’'s own
son, Phinehas, performed the same function for him (Num. 31.6) once
he was high priest (Num. 20.22-29).% This close relationship between
the high priest and his sons suggests that the sons could take Aaron’'s
place if he became unclean and was not able to minister in the holy
sanctuary. In Lev. 10.6, Aaron’s sons are commanded not to moum, a
law applicable to the high priest (Lev. 21.10), suggesting that in
certain contexts they had high priestly status.*

1. Koch (1959: 102): “The different grade of holiness determines a distinction of
class between the high priest and his “sons” . The historical questions about the
origin of the high priesthood in Israel, and how much royal ideclogy underlies the
Priestly portrayal, will not be pursued (see the summary in de Vaux 1961: 400-401).

2. The nature of Nadab and Abihu's disobedience, and its relation to the instruc-
tions 1o Eleazar and Ithamar are unclear (but see §4.5.2). See Gradwohl (1963),
Laughlin (1976), Kiuchi (1987: 68-71).

3. Gray (1903: 420). Budd (1984: 330) suggests that Phinehas is sent out
because Eleazar would have to perform the purification rites on return from war, But
the only qualification is that the sprinkler should be clean (Num. 19.18), and this
need not be a priest, especially since the sprinkler is inevitably defiled (v. 21).
Phinehas' important priestly role is reflected in the tradition, in which he exhibits
great moral and religious zeal. In Num. 25.1-13 he deals with a grave sexual sin
which poses a threat to the religious integrity of the nation (Pedersen 1940: 187).

4. Kiuochi (1987: 70). Some texts imply that only the high priest is anointed and
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Although the priesthood was exclusively male, the entire extended
family of priests was affected by priestly status. The special role of
the priests meant that they had no inheritance in Canaan (Num. 18.20),
and were supported by the Israelites. Aside from the sacrificial
portions (§6.4.5), they obtained a portion of the Levitical tithe
(Num. 18.26-29), the firstbom and the firstfruits (Num. 18.12-19),
and 1/1000 of the booty (Num. 31.25-29). The priestly family in-
cluded the slaves, but not hired workers or daughters married to a
non-priest (Lev. 22.10-16). The latter were able to return and eat
again of these offerings if their husband had died or divorced them
and they had no offspring (v. 13).! The laws of the cult are again
aligned with Israelite social and legal structures.

The priestly privileges entailed a greater responsibility for obedient
behaviour and a correspondingly severe punishment for serious sins.
A priest’s daughter who had become a prostitute was to be burnt
(Lev. 21.9), though the standard form of execution was stoning
(Deut. 22.21).% Sexual sins may have constituted an offence against the
special holiness of the priestly line,” since she is said to profane her
father (N5%ne v mrav-nr, Lev. 21.9).

15 subject to strict moumning customs (Lev. 21.10), and this is generally interpreted
as an carlier stage than the texts which describe the anointing of the sons
(Exod. 29.21) and their subjection to mouming restrictions (Lev. 10.6-7; Noth 1962:
230, 1965: 86). However, it is likely that the sons acted as high priest on certain
occasions (e.g. when Aaron was unclean), and so a contextual approach to the final
text is plausible.

1. Contrast the way in which the children bom of a levirate marriage ensured the
continuation of the *name’ of the husband (Deut. 25.5-10).

2. Vos (1968: 95-97). A similar severe punishment is indicated for a man taking
both a wife and her mother in Lev. 20.14. The buming may only refer to the treat-
ment of the corpse after stoning (Josh. 7.15, 25; Amos 2.1; Keil 1882: 427;
Dillmann 1880: 561).

3. Some find overtones of cultic prostitution, for which the daughter of a high
priest would be an especially eligible candidate (Elliger 1959: 289; Porter 1965: 370-
71; Vos 1968: 96-97). Or H may be subsuming ethical action under the holiness
category. In Lev. 19.29, hll (55n) is used in connection with anyone allowing a
daughter to commit harlotry. But more may be implied in context. The female mem-
bers cannot be holy in the stricter sense, since they are not consecrated and are
forbidden to enter the holy places.
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5.2.3 The Priestly Garments
Groups with special roles are often distinguished by their clothing,
and for P the priestly garments had an important ritual and symbolic
function.! The special garments worn during their ministry in the
sanctuary distinguished the priests from the lay. They also suitably
expressed the holiness of a priest at these times, in contrast to the
everyday clothes wom in the camp, where it did not matter greatly
whether the priest was unclean or not.

As was found for the description of the Tabernacle furniture
(§4.3.1), there is a correlation between the order in which the clothes
are described and their importance:

A B C D E F G
Exod. Exod. Exod. Exod. Lev. Lev. m. Yom.
Clothing 28.6-43 39.1-43 28.4 2959 R.7-9 16.4 1.5
1. Ephod l 1 2 3 4 4]
2. Breastplate 2 2 1 4 5 5
3. Robe 3 3 3 2 3 7
4. Rosetie 4 ' 7 8
Diadem? g+ 6 7
5. Tunic 5(1s) 4% (+s) 4 1(ls) 1 1 1 (+5)
5. Turban 6 5 5 5 (i 4 3 (+8)
Headdress (3s) 6 (3s)
7. Sash Ti(2s) 8 6 (2s) 2 3 4 (+5)
8. Under- B* (+5) 7 2 2 (+8)
garments

Key: s indicates the garments of the sons of Aaron
+5 the garments for Aaron and his sons are described together
* indicates that the item is marked off from the previous items in some way

Some of the lists probably give the order in which the garments were
put on (D, E). The undergarments covered the genital regions
(Exod. 28.42-43),” and so were the first to be put on for ministry

1. Surveyed by Gabriel (1933), Haulotte (1966: 44-54), Haran (1978: 165-74).
The NRSV translations have usually been followed.

2. " in Exed. 39.30 ("o 3w ghpn o py; of, Lev, B9 gpnon 3nm px)
could have a concrete or a symbolic reference; i.e. “the frontlet for the holy diadem of
pure gold® (NJPSV; cf. Exod. 29.6, where the phrase is replaced by ¢=pn =n ), or ‘a
rosette of pure gold as a symbol of their holy dedication’ (NEB; cf. Lev. 21.12;
Num. 6.1-21).

3. Their purpose was to cover m Y =&3, and 23 (‘flesh’) is probably a
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(Lev. 6.3). This law can be associated with the careful regulation of
sexual matters in relation to the cult (§3.5.2).! The other garments
were “for glory and beauty’ (namren™ m22%, Exod. 28.2, 40; cf. Sir.
45.12-13; 50.5-14).

The order indicates clearly the superior grading of the high priest
in the personal hierarchy, and his special role in the Tabernacle. The
high priest wore an elaborate set of eight garments, while the ordi-
nary priests wore only four.”> And whereas the high priest wore a
turban, the priests wore headdresses (M2 or myam *ke), which
were probably less elaborate items.’ Only the four high priestly
garments, which were highly symbolic, are described in detail.
Although all the priestly garments were holy,* those of the high priest
were distinct from the others, in accord with the way that Aaron is
often treated separately from his sons (e.g. Exod. 31.10; 35.19;
39.41). The transfer of the high priestly office is bound up with the
transfer of these garments (Exod. 29.29-30; Num. 20.28).

The holiness of the high priestly garments is expressed by the way
their materials (gold thread, §4.4.1) and weave (§4.4.2) are aligned
with the materials of the Tabernacle.* When Aaron and his sons are

euphemism for the genital organs (cf. Lev. 15.2, 3, 7; KB 157, Bratsiotis 1973: 852).
They are therefore mentioned as a separate item at the end of list A (Dillmann 1880:
313; Keil 1882: 205), and the lists can assume this preliminary stage (C, D, E).

1. Cf. Exod. 20.24-26, which forbids steps to an altar. This law has been
thought 1o deny Canaanite fertility practices, or the custom that priests minister naked
(Childs 1974: 466-67).

2. The distinction between the two sets of garments is made clearly in
Exod. 28.5-43 (contrast the summary in 28.4, 41, in which Aaron and his sons are
mentioned together). In Exod. 39 the first three high priestly garments are described,
then those in common, and then after a break the final high priestly item (v. 31 vow =
Aaron).

3, Haran (1978: 170).

4. ©p "3 characterises the garments of Aaron (Exod. 28.2; 29.29; 39.1;
Lev. 16.4) and his sons (Exod. 28.4; 35.19). In Exod. 39.30 the phrase gvpn "n
(holy diadem) is used, and in Exod. 28.36 = 39.30 the frontlet (y*¥) is engraved
‘Holy to the Lord" (v gvip).

5. In P, the stress is on the fact that the high priest’s clothing and sanctity are of
the same order as the sanctuary (§4.4.2). The Tabernacle is also ancinted (Exod.
30.26-30; 40.9-15). A number of these garments and materials correspond to royal
vestments (e.g. the turban, Ezek. 21.31; the crown =m, 2 Kgs 11.12 = 2 Chron.
23.11), and the high priest is anointed like the king (e.g. 1 Sam. 10.1). This is
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consecrated, the donning of the priestly clothes is an essential part of
the ritual (Exod. 28.41; 29.5-9 = Lev. 8.7-13; Lev. 8.30). The blood
of the ram of ordination is sprinkled on Aaron and his clothes, and on
his sons and their clothes (Exod. 29.21 = Lev. 8.7-15). Other gar-
ments are worn outside the sanctuary for ordinary life in the camp
(implied by Exod. 28.43; cf. Ezek. 44.19).

The order in the accounts that describe the making of the garments
offers a better guide to their relative importance (A, B; cf. G). The
breastplate was probably the most important,’ not only because of its
primary place in two of the summary lists (Exod. 28.4; m. Yom. 7.5),
but also because of its material and function. It was made of the most
costly material (precious stones and pure gold), and contained the
sacred oracle, the Urim and Thummim (Exod. 28.30). The stones
represented the 12 tribes of Israel (28.21, 29; see §5.4.1), and these,
together with the Urim and Thummim, were given a special function
in the ministry of the high priest in the holy place (28.29-30).

The garments of the high priest were elaborate and striking:

Clothing Coloured Mazerial Checkered Weave Lev. 16

1. Ephod gold fine twisted designed -
(TER) 286=392-3 28.6=1392 286 =392

2, Breastplate gold fine twisted  checkered designed -

(7oK 12N) 28.15=398 28.15=3938 28.20=139.13 28.15=39.8

3. Robe pure blueZ -
(o) 2833 =139.24

4. Rosette pure gold -
(rs) 28.36 = 39.30

6. Turban fine linen linen
(remn) 28.39 = 319.28

frequently regarded as a sign that the high priest has taken over the position and
attributes of the king (e.g. Wellhausen 1885: 150; de Vaux 1961: 400-401). In terms
of the Priestly redaction, this would emphasize the status of the high priest as head of
the hierarchy.

1. The ephod is first in some of the lists, probably because it provided the sup-
port for the breastplate (Exod. 28.25-27 = 39.18-20; Cassuto 1967: 373). The
squareness of the breastplate (o, 28.16 = 39.9) could be a further mark of its holy
character (cf. §§4.3.2, 5.4.1).

2. The robe is simply described as woven (Exod. 28.32 = 39.22). However, it
is blue and is decorated with coloured pomegranates (28.31 = 39.22) and golden
bells (28.34 = 39.25). This suggests that it is one of the higher grades of weave (cf.
§4.4.2).
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Clothing Colovred Magerial Checkered Weave Lev. 16
7. Sash) coloured fine twisted embroidered linen
() 19.29 39.29 28.39 = 39.29
§. Under fine twisted linen
-garments 39.23
(T ona)
Explanation of terms:
a. Coloured blue, purple and crimson ("3 rw>n(Y) prw fon)
b. Gold (coloured) gold threads worked in as well ( jrw roon o
w0 re'n(h), 39.3)
¢. Material linen (72), fine linen (2), fine twisted linen (Mo o)
d. Checkered am oryagin (Exod. 28.20) or 3m myago roow (39.13); pagn

e (28.4) or m¥ag (28.39)
e. Weave (§4.4.2)  designed (3gn), embroidered (gp), woven (1)
f. Lev. 16 refers to the garments womn by the high priest on the Day
of Atonement (Lev. 16.4; see §7.4)

The quality and materials of the garments are similar to those of the
Tabernacle (§4.4.2). The high priestly garments exhibit a mixed char-
acter appropriate to a high degree of holiness (§3.5.2). Several gar-
ments contained coloured wool in addition to the basic linen garment,
and gold threads were worked into the weave of the two most impor-
tant items, the Ephod (28.6 = 39.2) and the breastplate (28.15 = 39.8),
and these are also chequered. It is a reasonable assumption that the
high priestly garments communicated holiness,' whereas those of other
priests did not. Ordinary priests had regular close contact with the
people on numerous occasions, such as the offering of sacrifices or the
performance of rituals outside the camp, and the danger of accidental
contact and transmission of holiness would have been unavoidable.
The 12 stones on the square breastplate of the high priest contain
the names of the Israelite tribes, and the four-fold arrangement may
be compared to the similar symmetry of the Israelite camp (§5.4.1).2

1. Itis occasionally noted that Aaron plays a high priestly role outside the sanc-
tary (Num. 20.26; cf. 16.46 [H17.11-12]). The communicable holiness of the gar-
ments implies that precautions would have been taken to prevent any contact with
non-priests. However, as is often the case in P, it is uncertain whether this external
role 15 10 be regarded as unique or paradigmanc.

2. However, no information is provided by P about the order of names on the
stones.
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This complements the names of the tribes of Israel engraved on two
stones on the shoulder straps of the ephod. The high priest represents
Israel and brings them to remembrance before God when he enters
the holy place, thus evoking his effective intervention (j73t *1aw for
the ephod, 28.12 = 39.7; 171> for the breastplate, 28.29 = 39.29).

5.2.4 Marriage and Mourning
The degree of holiness affected not only cultic behaviour, but also the
restraints on family and community life. This is particularly notice-
able in the rites de passage (§3.2.4) of marriage and moumning. The
laws set out a way in which high priest, priest and Israelite took on dis-
tinct behaviour patterns (Lev. 21.1-15), and the literary form of this
passage conveys the graded structure of the priesthood. It begins with
the rules about the priests in mourning (vv. 1-6) and marriage (vv. 7-
9), and this is analogous to those for the high priest (mourning vv. 10-
12,' marriage vv. 13-15), except that the demands on him are stricter.’
The spectrum of allowed partners, mourning customs and is set out
below.?

High Priest [Israelite References

Priest
Choice of Wife
virgin (7o) Yes  Yes Yes Lev. 21.13-14; Ezek. 44.22
widow (o) No No Yes Lev. 21.7, 14; Ezek. 44.22
priestly widow No Yes? Yes Ezek. 44.22
divorced () No No Yes Lev. 21.7, 14; Ezek. 4422
prostitute (7r) No No No? Lev. 21.7, 14

1. Verses 10-12 are unified by a double reference to anointing oil at the begin-
ning and end of the section, and this highlights the contrasting impurity of the corpse
(v. 11).

2. The wife of the high priest is not mentioned, perhaps because defilement was
unavoidable if she died suddenly (Ddller 1917: 135). One verse could suggest that P
sought to present such an ideal picture of the undefiled high priest that he always
remained in sanctuary (Lev. 21.12). However, this text is better taken to refer to the
period of ordination (Haran 1978: 177 n. 4), since garments and anointing oil are
mentioned. Alternatively, it could refer to the specific occasions when the high priest
was required to minister in the sanctuary and was informed about the death of a
relative (cf. Lev. 10.3-7).

3. Not all the cases are explicitly treated in P (or elsewhere). However, some are
also found as general prohibitions, and for others an a forriori principle can be
reasonably applied.
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Mourning Custom

dishevelled hair No?  Yes No? Lev. 21.10
(Zw o)
torn clothes (72 oe) No Yes No? Lev. 21.10
baldness No? No No Lev. 21.5; Deut. 14.1
(Uwa Ay mp)
beard shaved No? No No Lev, 21.5; 19.27
(et rmp )
flesh lacerated No? No No Lev. 21.5; 19.28; Deut. 14.1
(" oo anb)
Mowrning of Partner
Intentional defilement by Lev. 21.1-4, 11; Num. 19
corpse of
wife Yes?  Yes Yes
close relative’ No  Yes  Yes
any Israelite No No Yes

Anyone who partakes in mourning practices and who incurs corpse
defilement is touched by death, and for a priest this gives rise to a
tension with his call to be holy and serve the living God. The tension
is expressed in a set of laws for moumning, graded according to the
level of holiness. Some of the customs which were allowed for ordi-
nary Israelites were forbidden for the priests, and some of these were
forbidden for the high priest, who had to be at the furthest remove
from any taint of death. Other priests had a lesser grade of holiness
and were not concerned with ministry in the inner sanctuary, so the
restrictions were less severe. The laws thus affirm the incompatibility
between death and the cultic personnel, while also recognizing the
inevitable occurrence of death. The graded distancing from death
points to the character of the living God who dwelt at the centre of the
sanctuary, who could not be touched by death at all (§4.6.1).

Some customs were completely forbidden to all, and in these cases
their repetition in the texts setting out priestly duties emphasizes the
necessity for the priests to observe them with great care. It is likely
that their participation in the reality of death crossed the boundary of
legitimate symbolism, since they concerned the mutilation of the body,
not just disordering hair and tearing clothes. Their practice was a

1. Le. father, mother, son, daughter, brother, virgin sister.
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deliberate attempt to seek death and thus a denial of Israel’s confession
(§3.5.1).

The laws regarding marriage normally involved matters of purity
and fitness, which were of central concern only to the priests. The
high priest had to marry a virgin of his (priestly) kin (rapa 753,
Lev. 21.14),! but this is not stated explicitly for the priests, who were
probably allowed to marry a priestly widow as well as an Israelite
virgin.? The priests were forbidden to marry prostitutes,’ especially
because, like a divorcee or non-priestly widow, she would have had
sexual relations with a non-priest.® The penalty for a high priest par-
taking in these forbidden customs is not mentioned, possibly because it
was unthinkable that such an offence could occur without divine
judgement (cf. Lev. 10.1-3).

5.3 The Levites

5.3.1 The Initiation of the Levites

Levites as well as priests had a close relationship to the sanctuary, but
it was of a very different kind, according to P.° As was the case for
the priesthood (§5.2.1), the initiation of a group with important cultic

1. Wenham (1972: 336-38) suggests that virgin ("nn3) implies an adolescent.
Less certain is his suggestion that older women or widows could come under the
suspicion that they had illicitly misused the freedom following bereavement or
divorce (1979b: 292).

2. 'Thisis the law of Ezek. 44.22 (*They shall not marry a widow, or a divorced
woman, but only a virgin of the stock of the house of Israel, or a widow who is the
widow of a priest’, NRSV).

3. Lev. 21.7 refers to m¥m mr (3t ,v. 14; BHS wishes to read mn). This
may refer to a woman who has lost her virginity in some way (from %2 = to pierce;
e.z. NEB, KB 307 [‘entjungfert’]; Amorim 1986: 181 n. 1), but Zipor (1987) has
recently argued that the variation is characteristic of hendiadys. It is taken from Yn =
to profane) and refers to the woman who profanes the holy priestly stock by being a
prostitute (cf. v. 9). The rabbinic interpretation refers it to the offspring of a mixed
marriage (e.g. high priest/widow, ordinary priest/divorced woman; Snaith 1967: 99;
Rashi on Lev. 21.7).

4. G.L Davies (personal communication). Israelites would no doubt have been
discouraged from marrying a prostitute, but no OT law explicitly prohibits this (cf.
Exod. 20.14; Num. 25.1; Deut. 22.21; Hos. 1.2).

5. 'There is as linle scholarly consensus about the history of the Levites as for the
priests, but the Priestly portrait is relatively clear.
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responsibilities is described in detail (Num. 8.13-22), but a compari-
son shows significant differences:

Priests; Initiation (Lev. 8) Levites: Initiation (Num. 8)
Moses Moses
washes them with water sprinkles them with the water of
clothes Aaron and anoints him purification (nwan o, v. 7)
(vv. 7-9, 12) Levites
clothes Aaron's sons (v. 13) shave (v. 7)
offers the standard sacrifices wash their clothes (v. 7)
offers the ordination sacrifice Aaron
puts blood on extremities (vv. 23-24) separates them (77an, v. 14)
offers them as a rfnilphd (v. 27) offers them as a Fndphd (v. 11)

Levites offer sacrifices (vv. 12, 21)
Purpose: to consecrate them (vv. 10, 30) Purpose: to purify them (v. 21)

Priests: Role Levites: Role

offer sacrifices (Lev. 1-7) hard labour (;vmaw) for the sanctuary
(Num. 8.19, 21)
disqualified by impurity and blemishes  disqualified by impurity (but not by

(Lev. 21-22) blemishes?)!
serve in the holy place (@2 mal?) serve () Aaron (Num. 3.6; 18.2),
(Exod. 28.43; 35.19; cf. Num. 4.12 and the people (Num. 16.9)
guard the holy place and the altar guard Aaron and the ent
(maoga =g, Num. 18.5) (moga sogb, Num. 18.3)
superintend packing of the Tabernacle  carry and transport Tabernacle items
{Num. 4.16, 28, 13) (Num. 3.21-37; cf. §§4.4.3, 5.4.1)

The initiation of the Levites was a purification, and they are never
described as holy. Nevertheless there are elements in the ritual which
hint at an ordination and consecration. The Levites took the place of
the first-bom, whom God consecrated to himself at the Exodus
(*> orw *ngnpn, Num. 8.17),2 and were presented as a “nidphd (7o,
Num. 8.11, 13, 15, 21),* normally a sacrifice and thus holy. While the

1. The rabbinic opinion is that age but not blemishes disqualifies a Levite, while
the reverse is true for priests (b. Hul. 24a; Rashi on Num. 8.24).

2. InNum. B.17 God's consecration of the first-born of men and beasts to him-
self can be associated with the wider sense of holiness, rather than the special pnestly
holiness (cf. Haran 1978: 59).

3. Traditionally translated “wave offering’. Milgrom (1983a: 133-58) argues that
‘elevated offering” is more correct, but Anderson (1987: 133-15) prefers “additional
offering’.
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initiation ritual results only in their purification, this should probably
be considered to be of a higher quality than normal.

Whereas the community played a minor and passive role in the
ordination of the priests (Lev. 8.3-4), the Israelites laid hands (qe0)
on the Levites (Num. 8.10). This probably indicates that the Levites
were identified as taking the place of their first-born (Num. 8.16-18).
The way in which the Levites substituted for the firstborn of the other
tribes is worked out in precise numerical detail. An imbalance in the
numbers, found after a census of the Levites (Num. 3.14-39), required
that the firstborn without a Levitical equivalent had to be redeemed
(*»v1m) for five shekels each (Num. 3.40-51). The principle was extended
to the livestock as well, which were also included in the Exodus narra-
tive (Exod. 11.5,7; 12.29). However, exact equivalence does not seem
to have been necessary for animals (Num. 3.41, 45).

The Levites’ subordination to the priests is clearly expressed in the
Priestly presentation of their role.! In texts which mention both
Levites and priests, the Levites are mentioned second, as in the
records of their genealogies (Num. 3.1-4 before 3.5-13), tasks (18.1,
6 bracketing 18.2-5), and maintenance (18.8-20 before 18.21-24).2
The appointment of the Levites (Num. 8) also comes after that of the
priests (Lev. 8), whom they are commanded to serve.

There was a clear division of labour: the Levites were to guard the
sanctuary, while the priests protected the holy items inside.’ The
Levites were not allowed access to the holy things on pain of death
(Num. 4.15).* They were directed to serve Aaron, and were under the
authority of him and his sons (§5.2.2). They did not serve Yahweh
directly in the sanctuary, as did the priests; rather they guarded the
sanctuary from defilement on the outside and performed the hard
labour (mm3ar) of its dismantling and erection. Only the priests could
safely pack and cover the holy items (Num. 4.5-20; §4.4.3), and sub-
sequently the coverings provided the necessary barrier between the

1. This is also expressed formally.

2. Horbury (1983: 53).

3. Spencer (1984) points out that the normal military meaning of =og (guard)
and w2 (a military unit) should be retained.

4. ‘According 1o the priestly school. . . all the functions of the Levites are per-
formed outside the cultic sanctity. The Levites have no place inside the priestly circle’
(Haran 1978: 61).
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holiness of the Tabemacle and the Levites.!

The priority of the Aaronides is confirmed in the narrative of
Korah's rebellion (Num. 16—-17).2 Korah was of Levitical stock (16.1)
and challenged the authority of Moses and the assignment of a special
degree of holiness to the Aaronic priests. He asserted that “all the com-
munity are holy, all of them” (v. 3). Since God was in Israel’s midst,
there was no need for a special priestly class. An appropriate priestly
function was chosen for the test, and Yahweh’s judgment on Korah,
together with the successful priestly action of Aaron (atonement by
the incense offering, Num. 17.11; see §4.5.3), reaffirmed the given
order. The postscript (17.17-26) confirms this in narrating how the
rod of the tribe of Levi with Aaron’s name on was the only one that
budded. This was stored in the Tent of Meeting and acted as a perma-
nent expression of Aaron’s supremacy and holiness before Yahweh.

Although the Priestly portrait of the Levites is normally interpreted
as reflecting disputes over the identity of the priesthood, there is no
overt downgrading of the Levites. The choice of the Levites to assist
the priests was a practical, valuable and necessary contribution to the
ordered exercise of the cult.’ The Levites were relieved of agricul-
tural work and military duties,® and were supported by the tithes of
the Israelites (Num. 18.24) and a share of booty (Num. 31.25-43). In
the land they were to be given cities with their associated pasture-
lands (Num, 35.1-8).°

The intermediate place of the Levites in the Israelite hierarchy is
also expressed in the genealogy (Exod. 6.16-25):

1. Other tasks were doubtless performed, such as assisting offerers in the
slaughtering of animals. The priests had special responsibilities for communal sacri-
fices but the Levites could assist (cf. 2 Chron. 29.34).

2. The literary analysis of Num. 16-17 is complex (see recently Milgrom 1981d;
Magonet 1982; Ahuis 1983), but the relevant Korah passages are usually assigned 1o
P (Budd 1984: 181-91). Whatever the historical circumstances, the Holiness
Spectrum 15 able to illuminate the issues.

3. Milgrom (1970b) points to a Hittite text that refers to two classes of guard,
both of which have their responsibilities and privileges.

4. They were not numbered in the military censuses (Num. 1; 26), but were
counted separately for the first-born calculations (Num. 1.47, 49; 2.33; 3).

5. Milgrom (1982),
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L.Tvi
] | |
Gershon Kohath Merari
|
rL\ | | | | [ I
Libni Shimei Amrmam [z:im Hebron Ugzziel Mahli Mushi
I
| | I | |
Aaron Muoses Korah Nepheg Zichri
F
| | | |
Madab Abihu Eie'tllzm' [thamar
Phinehas (italics = high priestly line)

The genealogy reflects the peculiar status of the Levites. They are
aligned with the rest of the Israelites in that the tribe is not to be iden-
tified with the priestly clan. On the other hand, they are far closer to
the priests than anyone else, and their genealogical relation to them (a
common tribal ancestor, Levi) is reflected in their special Levitical
role.’

5.3.2 The Families of the Levites

The three Levitical clans are graded by location and by task, a point
emphasized when the text records their details in an order other than
birth (see the table on the next page). The first census (Num. 3)
follows the birth order, as would be expected, but not the second, in
which the tasks are given in detail (Num. 4). The formal structure of
the texts thus once again stresses the grading. The location in the camp
and the level of difficulty and danger involved in their tasks are all
aligned with the relative importance of the clans.

Kohath is probably first because Aaron belonged to this clan
(Exod. 6.18, 20), and they were given charge of the most holy (and
dangerous) part of the sanctuary, the furniture (g9pn modo *od,
Num. 3.28).? As always, privilege is commensurate with responsibility,

1. Wellhausen (1885: 121-22). Gunneweg (1965: 155) also describes the
Levites as ‘a kind of minor cleric. . . a kind of priest of a lower rank without priestly
rights in the narrower sense’ (p. 139; my translation). Pedersen calls them ‘lower
priests, who have some holiness’ (1940: 283).

2. Kohath also has the most males. However, Merari has more eligible for
service aged between 30 and 50 (first Merari 3200, second Kohath 2750, third
Gershon 2630; Num. 4.44, 36, 40).
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and the Kohathites are singled out for warning (Num. 4.18-20). The
other two clans dealt with the hangings and the framework, which
were not communicably holy and needed less supervision and partici-
pation by the priests (§5.2.2).

Kohath Crershon Merari
Order first second third
(importance) (Num. 4.1-200 (Num. 4.21-28) (Num. 4.29-33)
Numbers (males) first (B600) second (7500) third (6200)
(from 1 month) (Num. 3.28) (Num. 3.22) (Num. 3.34)
Orientation in south (second) west (third) north (fourth)
Camp (§5.4.1) (Num. 3.29) (Num. 3.23) {(Num. 3.35)
Charge (mogn)  furniture’ woven materials framework

(Num. 3.31) (Num. 3.25-26) (Num. 3.36-37)
Means of poles on shoulder 2 wagons 4 oxen 4 wagons 8 oxen
Transport (Num. 7.9; §4.4.3) (Num. 7.7) (Num. 7.8)
Order of birth®  second first third

5.4 The Peaple

5.4.1 The Camp

When we turn to the people as a whole, one of the clearest ways in
which the graded relation between the various groups is expressed is
by the architecture of the camp (Num. 2-3).” In the square or rectan-
gular encampment, the tribes and Levitical clans are graded both by
distance from the centre, and by orientation. The east is the most
privileged direction (and then clockwise, south, west, north), corres-
ponding to the eastward orientation of the entrances to the Tabernacle
(Exod. 27.13 = 38.13).

1. This included the innermost screen (700, normally called the n>7b, see
§4.2.1), while the Gershonites carmed the other two entrance hangings, the screens
for the Tent of Meeting and the count (Num. 4.25-26).

2 Cf. Gen. 46.11; Exod. 6.16; 1 Chr. 6; Num. 3.17, 21-37.

3. Compare also the order in which the tribal leaders present their offerings
(Num. 7.12-83): Judah, Issachar, Zebulun; Reuben, Simeon, Gad; Ephraim,
Manasseh, Benjamin; Dan, Asher, Naphtali. This comresponds to that of the camp if
priority is accorded to (1) the east, (2) the central position, (3) the last side
(numbering the tribes clockwise from the east, 21 3; 546,879, 11 10 12).



136 Graded Holiness
ZLone East South West
Inmost (I-111) The Tabernacle, Yahweh's dwelling
Innerring (IVA) Aaron Kohath Gershon
(Num 3.38) (Num 3.29) (Num 3.23)
Outer ring (IVB) Judah Reuben Ephraim
centre tribe fourth of Leah firstborn of  firstbomn of
status (royal house) Leah Rachel’s son
(Num 3.2) (Num 3.10) (Num 3.18)

North

Meran
{(Num 3.35)
Dan
firstborn of
Bilhah
(Num 3.25)

Outside camp (V) The place for the dead and those with major impurity
(Num. 5.2; see §5.4.2)

In terms of a schematic map of the camp:

Benjamin
(Rachel 2)

Ephrai
(Rachel 1b)

Manasseh
(Rachel 1a)

Key:

(Zilpah 2) (Bilhah 1) (Bilhah 2)
Asher Dan Naphtali
Issachar
(Levi 3) (Leah 5)
Meran
Gersh Aaron Judah
{fgq':’l'; Tabemacle (Kohath) (Leah 4)
Kohath
(Levi 2) Zebulun
(Leah 6)
Gad Reuben Simeon
(Zilpah 1) {Leah 1) (Leah 2)

1, 2, 3 = order of birth;

a, b = grandchildren

Some of the grading criteria conflict (e.g. genealogy, size, importance
of role), but it is possible to suggest reasons for the way P has
resolved these.! The arrangement of the tribes has close connections
with the genealogical order known from the patriarchal narratives,
particularly the account of the birth of Jacob's sons.? With the under-
standable exception of Levi (who inhabits the inner circle), the sons of

1. The historical background to the tribal system is not discussed here (cf. Olson

1985: 55-81).

2. The genealogies assigned 1o P (Gen. 35.22-26; 46.8-27; Exod. 1.1-5) list the
sons by mother and then order of birth.
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Leah, Jacob's first wife, are to the east and south, and the three Rachel
tribes occupy the west. Three of the four sons of the maidservants are
to the north, the least privileged orientation (Dan and Naphtali to
Bilhah, Rachel's maidservant, and Asher to Zilpah, Leah's maid-
servant). Gad fills the sixth place on the more privileged south side,
leaving the middle position in the north to Dan. This suggests that
orientation was preferred to a central position (otherwise Gad and
Dan would change places). The tribe nearest the previous side also has
priority and is the elder son (Issachar, Simeon, Joseph—Manasseh) or
belongs to the favoured mother (Zilpah).

Although Joseph was Rachel’s firstborn, his two sons have indepen-
dent status, to preserve the twelvefold character of the outer camp,
since the inner ring consists of the tribe of Levi. Of the brothers, the
firstborn usually takes on the privileged middle position of the groups,
and they set out first on the march (see below). The inferior position
of Joseph's firstborn (Manasseh) is reflected in the genealogies as well
as in the order of the lists of leaders (Num. 1.10; 7.48-59), and census
results (1.32-35)." The pre-eminent position of Judah is anomalous,
since he was not one of the firstborn, and Reuben, Leah’s firstborn,
might be expected to take prime position (as in the genealogies and the
censuses Num. 1.20-21; 26.5-11). The arrangement may reflect
Judah’s priority in monarchic times, or the setting of the priestly
school in Judah.?

It is likely that the ordering of the camp had a military defensive
purpose, and in Num. 1.1-10.10 a number of military measures are
taken (e.g. the census of the tribal military hosts, Num. 2). The tribal
and Levitical gradings also take on a military significance in the order
of the tribes on the march (Num. 10.11-28):

1. The reversed priority is assumed in Gen. 48.3-6 (P; cf. v. 13-14). The birth
order recurs in Num. 26.28-37, perhaps because Manasseh now surpassed Ephraim
in size and more genealogical information was to be recorded (Budd 1984: 289).

2. As the largest tribe it is well fitted for the vanguard position, but the numbers
may also reflect later historical realities (cf. Gray 1902; Budd 1984: 24-25). Judah
and Reuben are also prominent in the ingenious numerological interpretations of
Barnouin (1969: 358; cf. 1977, Wenham 1982: 64-66), who stresses the importance
of six and its multiples (60, 3600, 6,000, 600,000) in the various figures. six might
then significantly characterize the personal dimension (cf. §4.3.2). However, the
complexity and indirect nature of his calculations suggest caution,
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Unir Function Tribe or Family
1. First group vanguard Judah Issachar  Zebulun
2, Levites carry Tabemnacle frame Gershonites Merarites
3. Second group Reuben Simeon  Gad
4. Levites carry holy vessels Kohathites
5. Third group Ephraim  Manasseh Benjamin
6. Fourth group  rearguard Dan Asher Naphtali

The most important personnel and equipment, those associated with
the cult and its paraphernalia, are flanked by tribal groups. The
Gershonites and Merarites set out after the first group (10.17), since
the Tabernacle had to be set up before its furniture was unpacked
(10.21). The furniture is transported by the Kohathites (accompanied

presumably by the priests), and is in the centre, the most protected
position.

5.4.2 The Unclean

A person’s status of holiness, purity or impurity determined the range
of areas in which he or she was able to move:

Category Status Forbidden Area Restriction Lifted
High Priest holy grp Holy of Holies once a year
Priests holy grp The Holy Place times of ministry
Lairy clean "% holy areas never

Priests and Laity minor impurity moo  The Tabemacle until clean (1 day)
Priests and Laity major impurity

corpse oo woo  camp until clean (7 days)
skin disorder 32 camp healed (+ 7 days)
discharge (m) 3t camp for 7 days

(f) nar  camp (for 7 days)
menstruation T (camp) for 7 days
childbirth Mo (camp) for 7 days

The Holiness Spectrum thus correlates the personal with the spatial
dimension. In normal circumstances a person’s social status and loca-
tion in the camp depended on the family and tribe (§5.4.1), but differ-
ent rules applied if a major impurity was contracted. The purity-
impurity classification cut across genealogical lines, and affected
priests as well as non-priests. Purity was a necessary presupposition
both for a priest, if he was to minister in the sanctuary, and for a non-
priest who wished to enter and offer sacrifice. Even minor impurity
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had to be kept far from the cult, since the sanctuary embodied the
presence of the living God (§4.6.1).

A separation from what was holy was the only restriction on those
with minor impurity. This included not touching any sacrificial food
(cf. @7p in Lev. 12.4) as well as staying away from the sanctuary.
Minor impurities affected only the individual concerned, and there
was no need for him or her to be isolated or marked out as unclean in
the camp. In contrast, the communicable character of major impurity
(§§3.4, 3.3.3) had serious repercussions on everyday life, since it
could affect other people and things (Lev. 15). Polluted persons were
isolated or banned from the camp altogether. Although space was
clean or neutral unless otherwise indicated, the appropriate location
for major impurity was outside the camp.

No blame was attached to the condition and the restrictions were
precautionary rather than punitive. There was no danger, provided
that the spread of the impurity was limited and the correct procedures
for purification were followed (§6.3). It would be dangerous if those
with a communicable impurity were allowed freely through the camp,
since they could defile a person going to visit the sanctuary. Purity
was the normal state of things, and was required for special occasions
(particularly the domestic celebration of the Passover, Num. 9.1-14),

Three cases of major impurity, skin disorder, discharge' and corpse
impurity, entailed particularly severe consequences. Anyone with
them had to remain outside the camp (Num. 5.1-3). In accord with
the close relation between impurity and death (§§2.2, 3.4), it is not
surprising that someone with corpse impurity was excluded. Further,
a person in this state is akin to a dead one in that he or she had to
withdraw from the normal activities of life, both social and cultic.
Graves were also placed outside the camp or city, since they trans-
mitted corpse impurity (Num. 19.16).

l. For practical reasons, it would be difficult to apply the law to women who
had just given birth or who were menstruating, and so these women are isolated
rather than expelled.

2. m. Kel. 1.1-4 has a graded list of sources of impurities, including (in
decreasing order) na, pasa, mar, at, 737 o7 Elsewhere skin disorder is last (e.g.
m. Nid. 10.4; m. Ker. 2.1). The usual order is discharges (men, women),
childbirth, skin disorder (e.g. Elijah of Vilnah in Danby 1933; 803; m. Nid. 10.4;
m. Hal. 4.8). In P, the impurities are not listed in a graded order (Num. 5.1-3; Lev.
15.1-31).
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The major impurity sara‘at is not a precise medical term and
described a wide spectrum of skin disorders. It is almost certain that it
did not include what is now called ‘leprosy’ (Hansen’s Disease). The
details of the Priestly laws indicate clearly that sara’ar is treated as a
ritual disorder rather than a disease or a punishment for sin.' It is
unlikely that it was contagious, so ‘quarantine’ is a misleading descrip-
tion of what is primarily a ritual category and dealt with by ritual not
civil procedures.? Purification, not cure or forgiveness, is the goal of
the rituals which the cured leper must undergo.?

sara‘at has an unusually extensive discussion and was probably a
paradigmatic case of impurity, being given a special symbolic weight
because of the way it embodied fundamental Priestly values.* In par-
ticular there is a close analogy between sara‘ar and death (see the next
table; cf. also §6.3.3).°

Houses and garments could also contract a condition called sara‘at,
probably a type of fungus or mould, and similar measures were taken
for its confirmation and treatment.®* The common element is probably
the similar appearance of the various kinds of sara’atr and death. The

1. Although it is a punishment for sin in Num. 12.10-11; 2 Kgs 5.27; 2 Chron.
26.16-21. *Skin disorder’ (cf. the vague NJPSV “scaly affection’!) is thus a preferable
translation to ‘malignant skin-disease’ (NER). Harrison (1980: 137) sull considers
that true leprosy could be included, but this is very unlikely (Hulse 1975; Wilkinson
1977, Wilkinson 1978).

2. In Israel confinement was usually a temporary condition pending a proper
Judicial decision (de Vaux 1961: 160). Lev. 13 assumes a sedentary society. Thus
stones must be removed from a diseased house and deposited in an unclean place
outside the city (14.41, 45). Normally P reflects a wilderness location with all the
people dwelling in the camp in tents (so Num. 5.1-3).

3. Ddller (1917: 82).

4. Skin disease was also a paradigmatic illness in Mesopotamia (Toorn 1985:
30-31, 72-75).

5. sara’ar was imposed on Miriam as a punishment for her rebellion
(Num. 12.9-15; cf Deut. 24.8-9), and it was compared to the appearance of a dead
foetus. There may thus be a connection between the disease and death at the level of
appearance (Frymer-Kensky 1983: 400; Lewis 1987). However, the narrative is
non-Priestly, and the vivid metaphor may not be significant.

6. These chapters are complex (e.g. Seidl 1982). The diseased house assumes a
settled context, in contrast to the tents and the camp of the other two cases (e.g.
Lev. 14.8). Nevertheless, similar procedures have been adapted to the different
subject (Wenham 1979b: 212).
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objects classified together are appropriate ones, since in the Bible there
is an intimate connection between clothing, the home of a person, and
the person himself (cf. §5.2.3).! In setting out a comprehensive under-
standing of the world, P employs concrete legal and cultic classifications
of bodily phenomena.

Aspect Skin Disorder (Lev. 13-14) Death (Num. 19)
Character major impurity Major impurity
Spanal outside the camp outside the camp
Dimension  defiles what 1s under the same defiles what is under the same
roof (Lev. 14.46)° roof (Num. 19.14)
Rimal rent clothes rent clothes
Response’  hair dishevelled hair dishevelled
(cf. §3.5.1) upper lip covered®
Purification  rital involving ritual involving
(cf. §6.3) hyssop, scarlet, cedarwood hyssop, scarlet, cedarwood
three-stage niual: two-stage riual;
initial blood nite (15t day) sprinkling (3rd day)

shave, wash, bathe (1st, 7th) sprinkling (7th day)
final sacrifices

5.4.3 Men and Women

The cult was of great significance to all Israel, including the women.®
For many cultic actions women had an equal status with men, although
they could not become priests.®* Both men and women could offer

1. Cf. 1 Sam. 24; Hauloue (1966: 11-13, 71-113), Honig (1957: 150-51).
Clothing can be a powerful social and theological symbol (anthropological perspec-
tives may be found in Polhemus 1978).

2. Daller (1917: 106).

3. There is a structural contrast in the injunctions to the priests not to rend their
clothes or dishevel their hair during ministry (§§3.5.1, 5.2.4).

4. Cf. Ezek. 24.17, 22. The various mourning customs mentioned in this sec-
tion may have been examples from a wider range forbidden to priests.

5. See the detailed reviews in Vios (1968: 60-132) and Gruber (1987).

6. Hayter (1987: 64-73) considers that this was due largely 1o a polemic against
fertility religion, with its cultic prostitutes, but that it also had a sociological factor
(priesthood was a profession). She adds a “theological aspect’ (pp. 67-70), which
refers to a woman's inferior grade on the scale of sanctification because of her greater
uncleanness. The language of grading is inappropriate, since men as well as women
could incur major impurity. But it would centainly be true that there would be diffi-
culties because of the regular characier of female impurity.
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sacrifice,! and at the start of life the same sacrifice was offered for a
newborn female child as for a male. It is explicitly stated that women
as well as men could undertake a Nazirite vow and become holy
(Num. 6.2, 8; cf. §2.2.3).

Elsewhere the differences between men and women were of great
importance mn the cultic law, and (like the clean—unclean classification)
they cut across genealogy and hierarchy. Men and women took on com-
plementary roles. The offerings for the Tabernacle came from all
(Exod. 35.22-24; 36.3-6), but the women supplied the jewelry and wove
the necessary fabrics, while the craftsmen were men (31.1-11). There
1s also an allusion to a band of women who had a serving role at the
sanctuary (38.8), in a similar way to that of the bands of Levites.?

Both men and women were subject to major and minor impurities,
but their character could differ. A discharge from the sexual organs
(211, Lev. 15.2) rendered both men and women contagiously unclean
(Lev. 15), but their nature was probably not identical.’ Skin disorder
(sara‘at), however, is not specific to sex, and the occasional reference
to women (e.g, 7dw w ¢r, Lev. 13.29, 38) indicates that the law
applied to women and men equally.*

The most distinctive of the exclusively female purity laws con-
cerned the two-stage impurity of a mother following childbirth
(Lev. 12). There was an initial major impurity, indicated by its com-
parison to menstrual impurity (v. 2 77 072 '2*2), her status as being
‘in a state of blood purification’ (NJPS v. 3: 7970 *272, similarly vv.
5, 7), and the seven day duration of the impurity. The second stage
lasted longer, but the impurity was minor and so did not entail serious
economic or social repercussions (§5.4.2). The duration of the
impurity, but not the sacrifice at the end, depended upon whether the
woman had given birth to a son or daughter:*

1. Gruber (1987: 39) points out that ¥g2 and o in the sacrificial laws reflect
non-sexist language (cf. Num. 5.5-7). Several sacrifices are compulsory for women
(Lev. 12.6; 15.29).

2. Compare ‘the women who served (W3 “0n Pecxn) at the entrance to the tent
of meeting’ (Exod. 38.8; cf. 1 Sam. 2.22) with the Levites who came to serve there
(m3x max w3, Num. 4.23; 8.24; Gruber 1987: 36).

3. Blood for women, and white emissions for men, according to m. Zab. 2.1.

4. Vos (1968: 77-78).

5. However, the sacrifices are the same for male and female, and the differen-
tiation is in terms of the wealth of the offerer. The n%2 and nmon are
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Purification Male Female
major impurity 7 days 14 days
minor impurity 33 days 66 days
Total 40 days B0 days

The seven day purification for a male infant led to the circumeision
ceremony on the eighth day (v. 3). This would allow the mother to be
present and not defile those participating in the ceremony.

Numerous explanations have been given for the different times of
purification for male and female infants.! A structural interpretation
might relate the inequality of time to the general inequality of impu-
rity with regard to men and women.? Although men and women could
suffer the same degree of impurity, the regularity and universality of
menstruation and childbirth suggests a quantitative difference.’ The
different times of purification establish from the beginning of life the
social, sexual and purity distinctions which will characterize the rest
of life in both the domestic and the cultic spheres.

This structural contrast is not necessarily related to the authority of
the father or husband in other contexts (e.g. in vows, Num. 30). The
role differentiation of men and women in a society is a complex and
many-sided phenomenon. Economic factors may be significant, as
when sacrificial animals males are preferred (§6.4.4). The higher
values placed on males for vows (Lev. 27.1-8; cf. Num. 18.16) may
reflect the standard prices for slaves.*

normally a yearling lamb and a bird (pigeon or trtledove), but for the poor two
birds.

1. See Ddéller (1917: 10-44), Vos (1968: 68-70). Explanations include
(1) physical: some of the rabbis thought that the female foetus took longer to develop
than the male (m. Nid. 3.7, b. Ber, 60a), (2) hygienic: the lochia for a female baby
were slightly more toxic than for a male (Macht 1933), (3) demonic: evil spirits were
doubly active for a girl (Snaith 1967: 69), (4) social: a male birth in a patrilineal
society was a mitigating factor (Eilberg-Schwartz 1990: 191).

2. Gruber (1987: 43 n. 13) stresses that this inequality is not necessarily a value
judgment on the inferiority of the female.

3. The more extended times of impurity of women may be the reason that only
men were priests. Vos (1968: 193) also points to the full-time character of the priest-
hood, the physical demands of slaughter, and the demanding role of motherhood.

4. Wenham (1978). The figures are (in shekels) (a) 1 month up: 5 shekels for
male, 3 shekels for females (60%) (b) 5 years up: 20 shekels for male, 10 shekels for
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Two important passages in the Holiness Code define the boundaries
of legitimate marriage and sexual intercourse (Lev. 18.6-23; 20.10-
21). They list a number of sexual offences, including incest, adultery,
bestiality and homosexuality. From a structural point of view, many
of these can be understood as an illegitimate confusion of classes
which should be kept distinct (§3.5.2)." But sexual integrity had a
fundamental social and religious dimension. At the heart of the Priestly
view of man and woman was a belief that the order of the world and
society was based on marriage and the extended family. Any deviation
from the norm threatened the stability and structure of Israel’s exis-
tence as a holy people and was subject to severe legal sanctions (in
most cases death).

P contains little about marriage and marriage customs,’ but the
two major texts list those with whom marriage is not permitted, so
defining the inner circle of partners with whom marriage would be
incest (i.e. the exogamous boundary).” The outer circle (the end-
ogamous boundary) is ideally the nation (cf. Num. 25; but see
Lev. 24.10), but in special cases the tribe (for inheritance purposes,
Num. 36.6-9; or for priestly purity, Lev. 21.4 and see §5.2.4 ).

The incest laws have a minimum content (the prohibition of
marrying the mother is so obvious that it is omitted), but it is likely
that the more distant kinships were often regarded with disapproval
rather than legally forbidden, and the Levitical laws represent one
stage in the development of a coherent legal system. The punishments
for incest were graded in accord with the distance from the immediate
family circle. Thus Lev. 20 distinguishes between marriages where
the partners are to be cut off (vv. 17-18), and those in which the
couple will be childless (vv. 20-21).

females (50%), (c) 20 years up: 50 shekels for male, 30 shekels for females (60%),
(d) 60 years up: 15 shekels for male, 10 shekels for females (67%).

1. The restrictions on priestly marriage (§5.2.4) can also be understood in struc-
tural terms. Widowhood, divorce and harlotry brought the possibility of confusion of
genealogical lines and names.

2. The following discussion is based on Mace (1953: 150-59), where a detailed
discussion is found. See also Neufeld (1944: 191-212). Wenham (1979: 40) argues
that the law of Deut. 24.1-4 extends the theological logic of the Levitical incest laws.

3. Rarttray (1987: 542) points out the the mention of close kin (™Mga —wd,
Lev. 18.6) assumes that the immediate family (">w 2vpn <wg, Lev. 21.2) is also
forbidden (i.e. mother, sister, daughter).
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Yahweh’s holiness (v. 26)."! Holiness takes on a broad meaning
(§2.2.3) because the context is that of God dwelling in the midst of the
whole people.

It is possible to extend the parallel to include a correspondence
between the three classes of the animal world (sacrificial, clean and
unclean animals), and the three divisions of the human world (priests,
Israelites and Gentiles).* The strongest evidence for this is an align-
ment between sacrificial animals and the priestly class in the two lists
of blemishes. Those which disqualify a priest from entering the sanc-
tuary to offer sacrifice (Lev. 21.17-21) are very similar to the defects
(22) which bar a sacrificial animal from being slaughtered (Lev. 22.17-
25)." The threefold division is not attested explicitly, and may reflect a
late systematization. Nonetheless, it indicates a development which was
consistent with the Priestly interest in systematic classification.

In the same context appear warnings against sorcery and necro-
mancy (Lev. 20.27), implying a negative contrast to Israel’s obedience
to the food laws. These practices exemplify why the nations were to
be expelled from the land (v. 23). The Holiness word group 1s used in
other places to describe prohibited religious offences prevalent among
the nations, such as giving sons to Molech.*

While Israel as a nation is distinct from other nations, it is recog-
nized that there may be foreigners resident in Israel’s midst. A
number of laws stress that the gér or sojourner ("2) has rights and
privileges equal to the native Israelite (mm; particularly Lev. 19.33-
34). Along with these principles, there was an obligation to keep
various civil laws (e.g. the laws of redemption, Lev. 25.435, 47). The

1. Zimmerli (1980: 511-12) stresses that the separation, and thus the nature
of holiness, 15 different for Yahweh and Israel. Israel's obedience depends on
Yahweh's prior redemption, which resulted in Israel’s separation from the nations.
This is indicated by the various ‘I am Yahweh' formulae (e.g. Lev. 19.2, 36), which
recur in H.

2. Milgrom (1963: 295), Douglas (1975: 267-68), Wenham (1979b: 170-71,
177 n. 34); cf. Arist. Exeg. 139-71, where the distinction is developed in ethical
terms.

3. Wenham 1979b: 295.

4. Lev. 20.3 (cf. 18.21) describes the consequences of this particular action as
compromising Yahweh's holiness (*defiling my sanctuary and profaning my holy
name').
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gér must also respect the cultic laws, following the legitimate puri-
fication rituals (Lev. 19.10) and sacrificial procedures (Lev. 17.8-9,
10-13), and refrain from abominations such as sacrificing to Molech
(Lev. 20.2; cf. 18.26; 24.16).

Although the gér is clearly identified as such in the laws, there is a
tendency in P to assimilate him or her to the Israelite community.’
Grades of identification with the Israelite community are indicated by
the option of being circumcised and eating the Passover (Exod. 12.48-
49; Num. 9.14). Participating in the ritual was probably a significant
step in becoming part of the Israelite community.? It is possible that a
geographical and spatial definition of ‘Israel” could take priority over
genealogical status (i.e. the personal dimension). There are no clear
instructions about marriage rules (contrast Ezra 9), and it is possible
that the children of a gér could eventually become full citizens and
receive an Israelite genealogy (cf. Deut. 23.1-8).

5.5 Conclusion

According to the Priestly world-view, Israel’s social order demon-
strated a harmonious and closely related hierarchy of groups, each of
which took on particular roles in relation to the cult. Priests, Levites
and members of the tribes played roles corresponding to their distance
from the sanctuary and their status. The priests were consecrated
(§5.2.1) and had responsibilities in the sanctuary, while the Levites
were appointed to guard it (§5.3.1). Within these groups there is fur-
ther grading and differentiation, so that the high priest was superior
to his sons (§5.2.2), the Kohathites to the other two Levitical clans
(§5.3.2), and Judah to the other tribes (§5.4.1).

Other significant gradings occur in the texts. From time to time
individuals belonged to the class of those with major impurity. These
had to be isolated or live outside the camp (§5.4.2), although there
was always a way back to the sanctuary once the conditions for
purification had been fulfilled (§6.3). From a wider perspective, Israel

1. Martin-Achard (1974: 410). Scholars are rightly way of identifying the =
with the later institution of proselytism, although Kellermann (1973: 988) considers
that in the later strata of P ‘the =0 is regarded largely as a Proselyte’. It is likely that
the process of social and religious identification was not a clear-cut conscious matter.

2. Thus in Exod. 12.45 the dweller (3ghn) and hired servant (9*2f) are not
allowed to eat the Passover.
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as a whole had a distinctiveness based on Yahweh's redemption and his
call to holiness. Israel was to respond by obedience to Yahweh’s laws,
which could concern ethics, the cult, or matters of purity (particularly
the food laws, §5.4.4).



Chapter 6

THE RITUAL DIMENSION

6.1 Sacrifice and Ritual

6.1.1 Introduction
In the last two chapters the more stable aspects of the Priestly concep-
tion of the cult have been explored. Life, however, entails change and
movement on the physical, social and religious levels. Ritual provides
a framework for such changes to take place in an ordered and safe
way, and the ritual dimension of the cult takes up and develops the
gradings already met in the spatial and personal dimensions. Grading
unifies and controls the rituals so as to bring them into accord with the
larger Priestly world-view.'

The paradigmatic ritual in the ancient world was sacrifice,? and the
meaning of sacrifice continues to challenge the interpretative skill of
both anthropologists® and biblical scholars (§6.1.2).4 I have found it

1. This chapter will concentrate on the sacrifices described in Leviticus,
especially Lev. 1-7. Numbers records a number of new laws and institutions that
supplement or modify those of Leviticus (e.g. Lev. 4.13-21=Num. 15.22-31).
Dhachronic aspects of sacnifice are important, but for the purposes of clanty have not
been reated in detail.

2. De Vaux (1961: 415), Hecht (1976: 49), Fortes (1980: v, ix).

3. Anthropological studies of sacrifice are reviewed by Bourdillon (1980),
Fortes (1980) and Ashby (1988: 5-25). They include Evans-Pritchard (1956), Lévi-
Strauss (1966: 223-28), Turner (1977), Rigby (1980), Hecht (1982) and de Heusch
(19835). For structural perspectives on Old Testament sacrifice see Collins (1977) and
Davies (1977).

4. Aside from the commentaries, the entries in EM, IDBSup, JewEnc, THAT
and ThWAT are important (especially those by Haran, Levine and Milgrom). For
surveys of sacrifice, see de Vaux (1961: 415-67), Levine (1971b) and Sabourin
(1985). Other important studies are by Rendtorff {1967), Janowski (1982), Kiuchi
(1987) and by Milgrom in numerous articles (a number of which are collected in
1983a).
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most helpful to approach sacrifice by means of several models or basic
metaphors. These can be related to the Priestly sacrificial texts with
varying degrees of success, but they can all be structured to manifest
various degrees of grading (§6.2). A particularly important and far-
ranging model is that of purification, which also applies to rituals
other than sacrifice (§§6.2.2, 6.3). The survey of grading in the vari-
ous types of sacrifice (§6.2) is complemented by the study of grading
with reference to the various dimensions (§6.4).

6.1.2 The Interpretation of Sacrifice

An interpretation of sacrifice in P depends upon a number of factors,
including the general approach adopted with regard to the scope and
unity of P (§1.3.2). A synchronic approach which treats the final text
as a seamless whole may overestimate the coherence of the Priestly
view. On the other hand, a diachronic approach may miss levels of
meaning and coherence in the final text.! In addition, there are a
number of issues involved in the interpretation of ritual and symbol-
ism. These have been of great interest to the anthropologists (§3.2.4),
and some of the distinctions they make can be helpful in assessing the
approaches of Old Testament specialists.

One approach has been to search for a general pattern in the
sequence of the ritual (§3.2.4). Hubert and Mauss set out a three-phase
scheme of sacrifice, characterized as entry, ascent and descent.” In P,
the sacrificial rituals comprise several main stages,” but these too
can be analysed as having a beginning (the approach), a middle (the
slaughter and blood manipulation), and an end (the distribution of the
parts). Each of these may be the starting point for constructing
significant variations.

Since there are features common to most sacrifices, it is also possi-
ble to compare and contrast the differences between alternative
rituals, both for the same sacrifice, and for different types of sacrifice.
This comparison will be the main concern in this chapter, since it

1. Childs (1985: 170) writes of these two approaches in terms of the "Scylla and
Charybdis of Gese and Milgrom’'.

2. Hubert and Mauss (1964: 19-49). The similarity of this scheme with that of a
rite de passage was noted by van Gennep (1960: 184). Hubert and Mauss's theoreti-
cal presuppositions have been criticized by de Heusch (1985: 1-6), among others.

3. Rendtorff (1963: 5-11; 1967).
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leads to further insight into the significance of grading and the Holiness
Spectrum in P.

The Priestly sacrificial system makes use of a limited repertoire of
basic symbols, movements and actions. Past studies have often concen-
trated on the individual aspects in explaining how sacrifice *works’.
The “dynamistic’ approach attributes the effectiveness of a ritual to the
power of the particular symbols and actions of which it is comprised.
The symbols themselves are understood to convey power and bring
about the result.'! However, the dynamistic approach tends to isolate
the symbols from the larger context of the ritual, particularly its
personal dimension (cf. §3.3.2). Furthermore, it does not take
sufficient account of the variety, richness and ambivalence of many
common symbols.? Not all of these potential meanings will be active
in a particular ritual.

Similar problems beset the attempt to find a verse which can pro-
vide a key to the meaning of sacrifice. The verse normally discussed
in this connection is Lev. 17.11,? but it is not as helpful as is some-
times supposed. There are not only considerable exegetical difficulties

1. See Bertholet (1926). Many examples of this approach might be given. For
Fiiglister (1977: 162), water, oil and blood are ‘kraftvermittelnden Substanzen’.
Elliger (1966: 34) employs a material metaphor in his interpretation of 00 as ‘das
Ubertragen von seelischen Fluidem'. Heller (1970) connects the fat with the
‘strength’ of a person, which can be magically absorbed in sacrifice. Although
grading can be subsumed to this view, there is a significant shift of perspective. Thus
Kedar-Kopfstein (1977a: 263) refers to ‘the carefully graded manipulations of blood.
The nearer it is brought, the holier it is and the more significant the sacrifice’ (my
translation). Milgrom's view of graded impurity is similarly dynamistic (see below).
This approach is often associated with the concepts discussed in §3.3.

2. Turner (1967: 28-30) suggests that important symbols (which he calls
“‘dominant ritual symbols’) can have three properties: (1) they condense various ideas
and context, (2) they unify disparate concepts, (3) they polarize meaning into a
‘sensory pole’ (which represents universal experience) and an “ideological pole’
(which refers to more abstract realities). They generally have strong associations with
basic human experience (e.g. blood), and have been called ‘natural symbols’ (see
Bourdillon 1980: 21-23, Douglas 1970).

3. Janowski (1982: 242) refers to it as the 'Summe der kultischen -Siihne-
theologie’.
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in its interpretation,’ but it is not certain how far it can sum up all
aspects of Priestly theology.

Instead of an atomistic approach, it is preferable to begin with the
movement and structure of the sacrificial ritual as a whole, since this
larger context should determine the primary significance of the indi-
vidual symbols. The value of a structural approach is that it looks for
patterns at the level of the complete ritual. The symbols and actions
will be combined in such a way as to communicate the nature and
purpose of the sacrifice. Certain meanings of a multivalent symbol
will not be stressed in a ritual in which they are unnecessary.

Admittedly, this approach need not be a total explanation. There
may be anomalies, for which a historical approach is more appro-
priate. There is a conservative tendency in the cult to preserve actions
and symbols when their original function has ceased, although it is
also the case that the symbols can be reinterpreted in a way consistent
to the new context, Further, the meaning of individual symbols may
transcend the specific purposes of a ritual.

The structure of ritual has been compared to that of language, with
the complete ritual equivalent to a sentence or discourse, and the
words being the basic actions and symbols.> The problem of inter-
preting ritual is akin to interpreting sentences, particularly when they
are highly metaphorical. A word derives its particular force from the
context, as does a symbol, and the multivalence of a symbol can be
compared to the fruitful ambiguity of poetry. Blood, for example,
may have signify life or death, and water may purify or revive,

One of the most helpful approaches to sacrifice has been to explore
the basic experiences of the world which appear to have been used to

1. The meaning attributed to Lev. 17.11 depends on (1) the structure of the
verse, (2) its role in the context of the chapter (e.g. does it refer to the oo™ or to all
blood sacrifices), (3) the symbolic significance of blood (purification, life, or death;
cf. Kedar-Kopfstein 1977a), (4) the meaning of “&> (see §6.2.2), (5) the interpreta-
tion of the 3 in oax (beth pretii or beth of exchange, beth instrumenti, or beth essen-
rige). See the various interpretations of Milgrom (1983: 96-103), Levine (1974: 67-
70), Brichto (1976: 22-36), Fiiglister (1977), Janowski (1982: 242-47), Schenker
(1983), Kiuchi (1987: 101-109).

2. E.g. Lawson (1976), Fernandez (1977), Wheelock (1982). The comparison
of ritual to language codes is an important aspect of the theories of Douglas (e.g.
1970: 40-58).
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shape a sacrificial ritual.! These are the so-called theories or models
of sacrifice, of which a great number have been proposed. Because
sacrifice is the primary religious act of the ancient world, it is not
surprising that several different models have been found to apply.” It
is helpful to recognize that sacrifice cannot be reduced to any one
theory, and many of them are complementary. The value of any one
will largely depend upon context and perspective. This does not obvi-
ate the problem of judging which models are more suitable, but it
does safeguard against interpretations which are too literal, all-encom-
passing or abstract. A good model should have substantial support
from the text's vocabulary, symbolism and content, and be linked with
matters of social and theological importance.

It is also necessary to ascertain how far a particular model can be
developed. Interpreters have often put too much weight on the full
outworking of a single model, both in advocating and rejecting it. It is
not always simple to know how far to draw legitimate analogies. For
example, sacrifice as food for the deity is a complex idea, since food is
a rich social and theological symbol, as well as good to eat. An
offering of food may not be for consumption; the primary emphasis
may be that the one receiving it is owed honour and tribute. In
exploring the limits of a model, it is important tc realise that the
larger Priestly world view should set limits to speculation.

Models may be too crude, but they can also be too general or
abstract. Even in human terms ‘gift’ can have many different nuances,
depending upon the context. In discussions of sacrifice as a gift, it is
rarely clear how it is to be understood, either from the ‘native’ or the
interpreter’s point of view.” The ambiguity of the notion of gift has

1. The literature on model (e.g. Black 1962) and metaphor (e.g. Ricoeur 1978)
is extensive and has served as an inspiration rather than a guide to the discussion
here. The dynamic juxtaposition of a basic experience with a more abstract theme is
common. Thus ‘the essence of metaphor is understanding and experiencing one kind
of thing in terms of another' (Lakoff and Johnson 1981: 5), and note Turner’s
description above of a dominant ritual symbol. *Metaphor’, ‘symbol’ or *symbol
system’, ‘theory’ and *model’ all indicate that an analogy is being made between two
realms of experience.

2. E.g. Rowley (1967: 112), Wenham (1979b: 111), Fortes (1980: xiii), Kidner
(1982).

3. The gift theory of sacrifice is often associated with Gray (1925: 1-54). Hecht
(1976; cf. 1982) has suggested that Western scholars were attracted to the economic
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influenced what action is regarded as sacrifice. It is helpful to distin-
guish sacrifices from offerings' and purifications (§6.3), since they do
not involve the cultic destruction of a material and the rituals are
often very different.

While holding to a single model can lead to simplistic interpreta-
tion, mixing models can lead to confusion and incoherence.? Elements
of several models are typically found in a sacrifice, but it is plausible
to suppose that the context and content of a sacrifice will highlight one
model and background the others. A specific sacrifice will tend to take
on a distinctive character. On the other hand, the common symbolism
and procedure of a sacrifice will recall all the others.” Any animal
sacrifice will require certain common features (such as the need to
deal with the blood, and the disposal of the remains), but different
sacrifices tend to focus upon different aspects of the ritual.

Several significant models of sacrifice deserve brief discussion,
keeping in mind the qualifications that have been made. An attempt
will be made to describe the ‘pure’ models, with the basic human
experience as prominent as possible. In practice, aspects of the model
need not be developed, or may be mixed inconsistently.® In the
following, the way in which the model lends itself to development
along the lines of the principle of grading will be emphasized.

The principal source for knowledge about the Priestly sacrificial
system is Lev. 1-7, which describes five main types of sacrifice:’

metaphor for historical reasons which often had little to do with the way those sacri-
ficing understood their actions. The complexity of the idea of gift is siressed by
Evans-Pritchard (1956: 287-82) and Kirk (1981: 74-75).

1. Firth {(1963) and van Baal (1976). In P, offerings would include tithes
(mopa), votive offerings (2"7M) and other contributions (M2VN; see on these
Milgrom 1976: 44-63; 1983a: 159-70).

2. Levine (1974), for example, relates sacrifice to impurity, demons, transmis-
sion of sins, ransom and substitution, but the coherence behind his analysis is not
clear. Various aspects of his position are criticised by Milgrom (1976: 142-43).

3. Compare the phenomenon of dissimilation in language.

4. This does not necessarily mean that they are incoherent. For the distinction,
see Lakoff and Johnson (1980: 94-95).

5. Lev. 1-5 describe the sacrifices from an officiant’s and Lev. 6-7 from an
offerer’s point of view (Baker 1987: 193). There is still no consensus about the best
translation, and those offered here are for convenience.
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only the more valued male animals may be offered (§6.4.4). All this
suggests that the ‘dld is particularly associated with God, rather than
with Israel and its needs.' As such, it has a pre-eminent position in the
prescriptive lists (Lev. 1-7; Num. 28-29), even though it was not
offered first.

The divine orientation of the sacrifice has been variously expressed,
particularly in terms of ‘gift’ or *homage’.? However, it is difficult to
be so specific when there are is no corresponding terminology in the
Hebrew. An appropriate interpretation may well depend on the larger
ritual context in which it plays a role. The kind of animal offered was
graded according to the occasion for which it was prescribed (cf.
£7.2.2) or the resources of the offerer (86.4.4),

6.2.2 Purification of Impurity

In many cases, the hand't is required for purification from an impu-
rity to which no blame can be attached.® ‘Purification offering’ is
therefore a better translation than ‘sin offering’. The nominal form of
the harta’r (nwen) is related to the piel of had’, which (like the hith-
pael, Num. 8.21; 19.12, 13, 20; 31.19, 20) usually means ‘purify’
(Exod. 29.36; Lev. 8.15; 9.15; 14.49, 52; Num. 19.19). kpr (782),
traditionally translated ‘atone’, is frequently the purpose of a hanta't
needed for purification.® The manipulation of blood of the hartd't is
required for cleansing from impurity (j2, *from” in Lev. 14.19; 15.30;
16.16; cf. 12.6, 8; §6.3). The purification offering is also offered in
cases where there is no specific sin or impurity in view (e.g.

pleasure in the sacrifice, and the stench of burning flesh emphasizes the metaphorical
character of the use of the sense of smell in the cult (see §4.5.3).

1. Kohler (1957: 184-85).

2. ‘Gift" can take on overtones of bribe, contract (‘I give you so that you give
me"), honour, homage, tribute, or all of these and more. Rendrorff (1990a: 79) has
recently suggested thankfulness as the theme (It is a gift 1o God. . . to express his
thankfulness™).

3. E.g. childbirth (Lev. 12.6, 8), skin disease (Lev. 14.19, 22, 31), discharges
(Lev. 15.15, 30), and corpse impurity (cf. Num. 6.11; cf. 19.1-22; see §6.3.2). The
physical basis of the purification metaphor is implied by ideas of purging or absorp-
tion (e.g. by blood), and wiping (a possible etymology of =B2).

4. Recent discussions of “£> include Janowski (1982), Schenker (1981), Lang
(1982), Kiuchi (1987: 87-109). It is often related to a ‘ransom’ model, which is
found clearly outside Priestly cultic texts (e.g. Janowski 1982: 103-E1), and to the
interpretation of Lev. 17.11.
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Milgrom, however, is here arguing on the basis of the unproven
assumption that the demonic explains impurity in the Priestly texts.
Parallels with other cultures have to be used with great caution, and
other explanations for the negative and communicable character of
impurity are available (Chapter 3).

6.2.3 Forgiveness of Sins
Leviticus 4-5 describes two sacrifices which are concerned with
various sins, the hatta’t (4.1-35 and 5.1-13) and the "a3am, (5.14-6.7
[H 5.14-26])." In Leviticus 4 the sins are inadvertent or unwitting ones
(nuwa nken).? In all cases (except 4.3-12) it is stated that the priest
must atone for the offender (e.g. ¥5v =831), who is thereby forgiven
(15 mon 4.20, 26, 31, 35). In Leviticus 5 the action may be deliberate
(5.1; 6.1-7 [H 5.20-26]),* and the sacrifices are characterized by a
different animal grading from that in Leviticus 4 (§6.4.4). Other
considerations also suggest it should be distinguished from the harta’t
of Leviticus 4.°

The way in which the purification offering is related to sin in
Leviticus 4-3 raises acutely the problem of the relation between the
sin and the purification models. With Milgrom, it seems better to

Gray’ (the ttle of the article), Milgrom asserts that "sin may not leave its mark on the
face of the sinner, but it is certain to mark the face of the sanctuary'.

1. Milgrom (1983b: 249-50). oow (like nwan) need not refer to a type of
sacrifice (see §6.2.4).

2. In Num. 15.22-3]1 these are contrasted with deliberate sins, committed with a
high hand (no™ 732 v. 30). They are described as “hidden’ from the offender (£5m,
Lev. 4.13; 5.2, 3, 4; cf. v. 7). Wenham (1979b: 92-93) distinguishes between
inadvertent and hidden sins (the latter are sins of omission which “slip the memory’),
but 4.13 (o5m) ells against this.

3. [Itis often assumed that this is an accidental omission (e.g. Noth 1965: 41).
However, Kiuchi relates it to Lev. 16 (see §7.4.5).

4. In the Priestly system, sin and guilt are objective realities, and can exist even
if the guilt is unrecognized or the sin inadvertent. This does not exclude the recogni-
tion of human responsibility in other contexts. Milgrom's (1976: 7-12) rranslation of
the verb oew as ‘feel guilt’ is too subjective (Childs 1985: 158; Toom 1985: 92).

5. Milgrom (1983b: 249-50) hypothesizes that the sacrifice in Lev. 5.1-13 ‘is
enjoined for failure or inability to cleanse impurity upon its occurrence’,



6. The Ritual Dimension 159

recognise the priority of the purification model for P. However, when
‘sin’ vocabulary (ke and nwen) is used of the offerer of this sacrifice,
as in Leviticus 4-5, it is possible that the notion of an offering for sin
is prominent.' The models can be understood to overlap if sin is
understood to cause pollution of the sanctuary. Purification of the
sanctuary and the offerer is then the way in which the forgiveness of
sins is expressed.? Purification thus remains the common factor of the
various occasions in which the harta’t is offered, but the significance
of the purification is determined by the context.’

This may clarify the diversity of the hartd’r rituals. If the problem is
simple impurity (§6.2.2), then no forgiveness is required or attained
by the hatta’t. But when someone has sinned, then that person does not
need cleansing (the woo root does not occur in Lev. 4-5) so much as
forgiveness. When specific sin is the reason for the hartd't (Lev. 5.1-
13), forgiveness requires a correspondingly specific confession (7mnm,
5.5).% The personal character of sin is reflected in the grading of the
sacrifices in Leviticus 4 in accordance with the personal dimension
(§6.4.2). In contrast, the simple purifying hartd’r is fixed (though
often with a poverty clause).

Although ritual impurity is not of itself sinful, it can become the
occasion for sin. Minor impurity could become the occasion of sin
through contact with the holy (Lev. 7.20-21; 12.4; 22.3-9; see §5.4.2),
resulting in death (Lev. 22.9). A delay in purification for a major
impurity was a serious offence, as was deliberately spreading impurity
(cf. Lev. 13.45-46; 20.18). For this reason, a person who touched a

1. The sin model is frequently taken to be the primary one, in accord with the
common translation “sin offering’. For example, Koch (1977: B68) perceives sacri-
fice as removing the sphere of sin, and impurity is a sign of how sin affects its sur-
roundings. But this subordinates impurity 1o sin 100 strongly.

2. Milgrom (1983b: 251) supposes that the growing power of impurity contami-
nates the sanctuary, but in so doing he does not sufficiently acknowledge the human
side to these actions.

3. Marx (1989) wishes to relate the rmen closely to rites of passage, but
Milgrom (1991) rightly stresses the predominance of the purification element.

4. The absence of confession in Lev. 4 may suggest that the inadvertent sin was
discovered by oracular means, and its specific content was not known. Rendtorff
(1990a: 153) points out the increasing specificity of chapter 5 compared with 4.
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corpse and did not purify himself (kann*) defiled (®on) Yahweh's
dwelling (Num. 19.13; cf. Lev. 15.31; 16.16).!

6.2.4 Repayment of a Debt

The distinctive feature of the 'd3am (Dur) in Lev. 5.14-6.7 [H 5.14-
26] is that it denotes guilt with regard to holy things that had financial
consequences.” Little is said about the sacrifice, which indeed may be
commuted (5.15), but reparation (the amount plus a fifth) is essential
and must be rendered to the party defrauded (cf. Num. 5.5-10).°
Economic offences had cultic as well as legal consequences, and con-
versely, some cultic offences could be regarded from an economic
point of view (Lev. 14.10-32; 19.21-22; Num. 6.12).

The economics of sacrifice have broader implications. Factors of
expense and means have probably influenced the laws in a number of
ways. The material cost of purifications and sacrifices was graded
according to the seriousness of the offence. This affected the type of
animal (or otherwise) and how many were to be sacrificed. The
greater resources of the community allowed a greater number of
sacrifices to be offered during festivals than was possible for individ-
uals (§7.2.2). At the other extreme, poor cfferers were provided with
cheaper alternatives (especially birds; e.g. after childbirth or skin
disease, Lev. 12.8; 14.21). The more common major impurities were
also subject to an economic accommodation to reality (§§5.4.2, 6.3.3).

In one case, even grain could be offered instead of an animal for a
hattd@'t (Lev. 5.11-13). This is sometimes regarded as qualifying the

1. If the delay in purification defiled the sanctuary, it suggests that the sanctuary
had become the register of Israel’s sin and thus needed to be cleansed periodically.

2. Porter (1976: 44). A great deal of confusion arises because of the different
meanings of oow. According to context, it could refer to a sacrifice of reparation, the
penalty for guilt, or the state of guilt (Milgrom 1976: 1-12; Kiuchi 1987: 31-34). oow
in Lev. 4.1-5.13 describes the guilt which follows sin (Lev. 4.13, 22, 27; 5.2-5),
while in 5.6 it probably refers to the sacrifice (the rwan) that must be brought as the
penalty for guilt. The pow sacrifice is thus quite distinct from the reen and is dealt
with in a different passage.

3. The exception in Lev. 5.17-19 could be that because the defrauding is sus-
pected, and no specific sums are concemed. The more severe penalties of the civil
law (Exod. 22.6-8) were perhaps to encourage voluntary reparation (Milgrom 1976a:
114-15).

4. Milgrom (1976a). The precise rationale for offering the oow is often
uncertain.
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demand for a blood sacrifice for atonement and purification, but
it may also be due to a competing principle which wins out. The
necessity for even the poorest person to offer something took preced-
ence over the symbolism (cf. Exod. 23.15; 34.20; Deut. 16.16-17).
Milgrom has argued that the sacrifices graded according to means
dealt with impurities or other offences which could not be avoided,
including those which may have slipped the memory (Lev. 5.1-4).
The "@%dm, on the other hand, concerned frauds and sins which would
normally concern only the comparatively well off.?

6.2.5 Sharing a Meal

The distinctive character of the peace offering® was the final stage of
this sacrificial ritual, in which the flesh of the sacrifice was distributed
to various parties, including the non-priestly offerer (§6.4.5). This
was possible because it did not deal with with the faults of the offerer,
and is never described as atoning, unlike the haua'r and the '@sam,* It
was accordingly a voluntary sacrifice, whereas the others could be
required on various occasions. Whereas the ‘4ld law focuses on the
burning of the animal, the hatta’'t law on the blood manipulation, and
the "didm law on the additional reparation, the ¥Flamim law is con-
cerned with the distribution of the parts of the sacrifice as food.

This sacrifice is commonly related to a communion or fellowship
maodel, in which the parties involved in the sacrifice (i.e. God and the
offerer) share in a meal and strengthen the bonds between them.®
While the etymological link between Flamim and falom (*peace’) is

1. Milgrom (1983b: 252). In contrast, the violation of a specific prohibition,
even inadventently, meant a fixed sacrifice (Lev. 4).

2. Others consider the fixed sacrifice to point to the senousness of the offence
(e.g. Wenham 1979b: 108).

3. The normal term in P is oo™ mar (e.g. Lev. 3), but £°a%0 and nar are some-
times found on their own. Rendtorff (1990a: 118-29) favours the suggestion that the
double term refers to the public and cultic aspect of the more general term rar. “Peace
offering’ is a disputed and possibly incorrect translation. Alternatives include sacri-
fice of well-being (NRSV), shared-offering (NEB), completion sacrifice (*SchluBopfer’,
Rendtorff 1967: 133) or community sacrifice (‘Gemeinschafis-Schlachtopfer’,
Rendtorff 1990a: 125-26).

4. Milgrom (1983a: 153). At most, the blood manipulation considered in itself
could be associated with atonement (Kiuchi 1987: 103).

5. A model often associated with Robertson Smith (e.g. 1927: 345).
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uncertain, and ideas of ‘communion’ may be anachronistic,’ the use of
the sacrifice for food is distinctive and significant. The nuanced distri-
bution of the various parts of the sacrifice allow a “culinary sacrificial
topology’ to be developed,? which illuminates the grading in the per-
sonal dimension (§6.4.5).

The meal metaphor can illuminate aspects of other sacrifices as
well. Just as a meal is consumed by human participants, so are the
burnt parts of the sacrifice consumed by God. The *pleasing aroma’
(Lev. 3.5, 16, etc.) and incense (§4.5.3) may suggest good cooking,
and some of the offerings are explicitly called ‘food’ (lehem) for
God.” The different ways in which the minhd is cooked (Lev. 2.4-7)
no doubt reflected the ordinary cooking techniques of the Israelite
home.

However, the present text makes it clear that the model must be
carefully qualified.® Indeed, a number of scholars have argued that
¥ldamim need have no association with a meal.® Its etymology does not
necessarily refer to the well-being or peace that follows a good meal.
Despite these qualifications, this model should not be rejected com-
pletely.® The positive symbolism (corporate harmony, physical
blessing) can be retained, while the qualifications point to significant
aspects of Yahweh's character and the way that the model is limited.
God does not enjoy food in the same sense as human beings do. He

1. “Communion’ can have unhelpful overtones of eucharistic theology or early
anthropological theories of totemism,

2. The phrase is from de Heusch (1985). Cf. Thornton (1982).

3. E.g. ‘the bread of their God" (omn>s on5, Lev. 21.6), ‘food offered by fire
10 Yahweh' (mer mow o, Lev. 3.11).

4. Kaufmann (1960: 111-12). The symbolic character of the cult makes it
unlikely that earlier forms of the rite were understood as crudely as has been
suggested. In Mesopotamian religion elaborate meals were prepared for the gods, but
they were not physically consumed (Oppenheim 1977; 191-93). A Babylonian priest
would probably be as amused as an Israelite one at the literalism of Bel and the
Dragon.

5. This facet is not stressed in P, though it is elsewhere (e.g. Exod. 12.8-10;
24.5). Porter (1976: 29-30) considers that it has lost this aspect in the Levitical
system and instead represents more a gift that brings about ‘agreement’ or ‘recon-
ciliation’. The ritual is similar to the other sacrifices, and so atonement rather than
communion could be implied (the lack of a ~&> reference could be accidental).

6. Asitis by de Vaux (1961: 449-50). It is more than a “linguistic vestige'
(Milgrom 1971c: 70; cf. Eichrodt 1961: 143-44).



6. The Ritual Dimension 163

does not eat but smells the bumnt portions, and the portions devoted to
him (the fatty parts) are different from those which the Israelites are
allowed (Lev. 3.17; 7.23-25).! The turning of some or all of the
sacrifice into smoke is an appropriate symbol of an immaterial God
who dwells in heaven.? The same contrast is found in minhd ritual, in
which only a handful is burnt (Lev. 2.2), and this is called “the
memorial offering’ (121), a term which stresses the non-physical
significance of the sacrifice.

The ¥lamim texts in P set out an animal grading (§6.4.4), but the
choice was in all likelihood determined by different motives from the
others. For a votive offering (77, Lev. 7.16), it is plausible to sup-
pose that the animal chosen depended upon the nature of the vow and
its response; for a thanksgiving (7mn, Lev. 7.12), the magnitude of
the blessing; and for a freewill offering (727, Lev. 7.16), the desire
and capacity of the offerer to honour and praise God. The animal
chosen would depend upon the wealth of the offerer and the character
of the occasion on which it was offered.

6.2.6 Summary
Constructing models of sacrifice can be helpful, but any individual
approach has its limitations. The various sacrifices exhibit similarities
and differences. It is difficult to keep the models ‘pure’, and the
failure of comprehensive theories of sacrifice highlight the differences
between the types. None of the five models discussed is able to explain
the system as a whole. However, one further model should be consid-
ered, since it is an extremely broad one, and fits in with the anthropo-
logical and structural perspectives introduced in Chapter 3.

This is the ‘order’ model, which has recently received a certain
amount of attention (see further §8.3). Its application to the cult may
be illustrated by the following two quotations.?

1. The structural contrast remains even if the Hebrews regarded the fat as the
best and most desirable portion of an animal (Miinderlein 1977: 954). The point is
emphasized by the complete consumption of the 75w, the principal sacrifice (§6.2.1).
The reason why the blood must be poured out on the ground and not eaten
(Lev. 3.17; 7.26-27) is probably different (Lev. 17.11).

2. One possible explanation of the term 1% is that it is the participle of /750 (to
go up) and describes the ascending character of the smoke. However, it could also
describe the smell, the fire, or the offerer’s ascent up to the altar (Kellermann 1987:
106; Rendrorff 1990a: 27 leaves the question open).

3. Blenkinsopp (1983: 108), Gorman (1990: 60).
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It follows from this world view [of P] that the purpose of the many cultic
acts carried out in the temple was to maintain and, where necessary, re-
establish this divine order. 5in was understood as a disturbance of that
order, even when committed by inadvertence.

The primary question addressed in examining specific parts of the larger
Priestly ritual system concerns the way in which the nituals relate to the
foundation, maintenance, and restoration of the divinely created order.

The ‘negative’ sacrifices (the hattd’t and the "@3dm), are the means by
which the divine order, disturbed by impurity or sin,' is restored to
an original harmony.> A ‘fault’ in the order of things can be personal
(sin) or impersonal (impurity), unavoidable or deliberate, individual
or corporate. It need not be directly associated with the cult (cf.
§6.2.4), since Yahweh guarantees the world-order and there are reli-
gious repercussions to unethical behaviour in society. The ¥lamim
can also be assimilated to the model if they are regarded as rein-
forcing the value of the restored relation between God and man. They
are the appropriate way to acknowledge positively God's goodness and
any particular benefits which an individual may have received from
Yahweh's hand.?

The model has considerable heuristic and theoretical interest, and
provides a way to assimilate certain symbols, actions or words which
cannot be assigned definitely to a more specific model.* It points to the
limited scope of the previous models, and stresses that the models are

1. ‘Sin is whatever disrupts the proper order of things in a society where every
facet of life is governed by the precepts of the divine law’ (Porter 1976: 11).

2. Brichto (1976: 27-28) considers that kpr refers to the restoration of an equi-
librium when an imbalance between two parties occurs. From an anthropological
perspective, de Heusch (1985: 215) discusses sacrifice in terms of *the metaphysical
calculation of profit and loss’, an economic metaphor. Schenker (1981) also
develops the ‘exchange’ model.

3. The 5w could even be understood as a sacrifice which acknowledges that
Gaod is the source of the cosmic order.

4. The order model may be of use in understanding Lev. 17.11. The general
character of the verse makes it difficult 1o link it closely with any of the specific
models set out in §6.2, Interpreters are forced 1o use very general concepts such as
ransom, exchange, representation and substitution. Lev. 17.11 fits a general
exchange model quite well, since it stresses the relation between sin-impurity and
death, and suggests that the life in the sacrificial blood deals with this conjunction
and gives life back to the offerer.
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corresponding to the death aspect of impurity (§3.4.3). Water unites
the themes of cleansing and giving of life. Both life and death are
probably associated with the most powerful means of purification, the
sprinkling or application of the blood of a sacrificed animal. Although
blood does not cleanse physically, it is essential to life (like water) and
its loss leads to death.

The relative grading of purification of minor (water) and major
(blood) purification may also be viewed from an economic perspective
(§6.2.4). Sacrifice was expensive and used only for the more serious
and rarer impurities, while minor impurities were cleansed with water,
which was both cheap and accessible. The necessity for a long delay
before a major impurity was dealt with reinforced the symbolism. A
lapse of seven days was costly in terms of the restrictions it imposed
upon the actions which could be performed, whereas minor impurity
did not even entail isolation or expulsion from the camp. Economic
factors may also have been a consideration in some anomalous
purifications. It would have been prohibitively expensive to require a
blood sacrifice for the purification of common major impurities (e.g.
menstruation, corpses).

6.3.2 Purification from Corpse Impurity

The ritual for cleansing a person from corpse impurity is recorded in
Numbers 19, and displays a number of peculiarities.! For example,
the ritual is called a hanta't (v. 9), but it is a very unusual sacrifice. It
takes place outside the camp, and the blood is not directed to the
sanctuary or altar directly, but is merely sprinkled towards the Tent
of Meeting.® Further, Eleazar, the son of the high priest, performs
part of the ceremony (vv. 3-4), but another priest is involved in
actions which incur minor impurity (vv. 6-7).

1. Studies of this intriguing chapter illustrate well different approaches to ritual.
Schefielowitz (1921) illustrates well the confusion which results when the older ideas
of primitive thought, magic, taboo and impurity are assumed (cf. §3.3). Wefing
(1981) is pnmanly concerned with historical questions, and so does not discuss the
meaning of the ritual at the level of the final text. Milgrom's (1983a: 85-95) valuable
discussion is affected by his view of impurity (§6.2.2) and his psychological expla-
nation that ‘corpse contamination evoked an obsessive, irrational fear’. Closest 1o the
treatment here is Gorman (1990: 191-214).

2. Wefing (1981: 349, 354) denies it is a sacrifice, but Milgrom (1983a: 86-90)
argues persuasively that it is.
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The materials and actions of the ritual are unified in the way that
they symbolise life, an appropriate theme for a ritual which corrects a
state of impurity and death. The ashes were not used on their own, but
were combined with ‘living water’ (©»n o, v. 17) for sprinkling,
thus reinforcing the double symbolism of water as purifying and
reviving. Blood also speaks of the duality of life and death, and
several of the matenals echo the red colour of blood (the red cow, the
scarlet thread, the blood manipulation).’

The application of the ashes and water must take place on the third
and seventh days. The dual purification stresses the seriousness of the
impurity, but it also raises the problem that the cleansed man was not
able to approach the sanctuary on the third day, since he was still
impure. This may explain why the blood manipulation and the
buming of the red cow must take place outside the camp. The unusual
place of slaughter and burning could indicate that the purification is
effective there, rather than inside the sanctuary. Unlike the purifica-
tion of the leper, where the initial blood ritual is not a sacrifice (Lev.
14.4-7), the ashes of the red cow lead to the benefits of sacrificial
purification being attained without the need for further entry into the
sanctuary.

6.3.3 Purification from Skin Disease

Next to corpse impurity, and in some ways more serious because it is
a lasting impurity, is the person with skin disorder (see §5.5.3). The
m®sora’ (Lev. 14.2) must stay outside the camp, since a permanently
unclean place was allowed in the wildemess, but not in the camp. His
status in the personal dimension therefore corresponds with his loca-
tion on the spatial dimension. Similarly, garments are destroyed
(13.55), and houses pulled down, and their stones deposited in an un-
clean place (14.43-44), to remove “diseased’ items from the inhabited
zone. Destruction by fire eliminates impurity completely, but it is
impossible for stone houses, and immoral for people, for whom there

maximized. According to the Mishnah (m. Par. 3.5), only 7 or 9 red cows had ever
been prepared.

1. Blood, cedar, hyssop, scarlet thread and running water are also aspects of the
purification of a person with skin disease (see §6.3.3). Wefing (1981: 351) suggests
that the cedarwood and hyssop represent the totality of life (by merismus—the
smallest and greatest), and the scarlet thread the fundamental principle of life (its
colour recalls blood). Together the three materials point to all that makes up life.



Hidden page



Hidden page



Hidden page



Hidden page



6. The Ritual Dimension 173

is the purification of the sanctuary (as suggested in §6.2.3).

The rituals for the anointed priest and for the community are iden-
tical, and demonstrate the principle of hierarchy and representation
which is significant in numerous other Priestly texts. The defilement
of the anointed priest is so serious because he is the religious head of
the community and represents the people, who are bound up in his
guilt (ovn nowrS, Lev. 4.3). The sin of the congregation requires the
same high degree of purification. This may be because the community
requires more effective purification than an individual, or because the
priests who are included require a high degree of purification.' The
third alternative, unique for the leader (x*@1), is appropriate because
the leaders occasionally have a special cultic role (e.g. Num. 7).
Factors other than personal status determine the animal offered by the
ordinary Israelite.

6.4.3 The Spatial Dimension

The grading of the hatta’t on the human side (the personal dimension)
is matched by the grading on the divine side, represented by the
manipulation of the blood in the spatial dimension. The nearer the
blood comes to the centre of the sanctuary, the more effective is the
purification, and the two most important cases in Leviticus 4 have an
identical blood ritual. The blood is brought into the Tent of Meeting
(zone II, vv. 5, 16), sprinkled (7171) seven times before the veil (vv. 6,
17, and applied (5 jra) to the horns of the incense altar (vv. 7,18). In
the other three cases, the blood is applied (jn1) to the homs of the
main altar (zone III), and there is no sprinkling of blood.

The distinction between these two alternatives, which may be called
the major and the minor blood rites, is crucial to the Priestly system.?
The two types are further distinguished by the kind of animal which is
offered (§6.4.4), and the rules about the consumption of the flesh
(§6.4.5). The pattern of correlation should be extended to include the
Day of Atonement (§7.4).

1. Noth (1965: 40) traces the cause of sin to an individual who is unwilling or
unable to offer the sacrifice himself. However, this is not the primary meaning of
inadvertence ().

2. They have been called “kleine/grosse Blutritus’ (Gese 1977: 94; Janowski
1982; 222); ‘kleine/grosse Siinderitus' (Koch 1959: 53); ‘Siindopfer hdheren
Grades/niederen Grades' (Baentsch 1903: 322, 325).
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A distinction in the spatial dimension may also distinguish the
Flamim from other sacrifices. Several times it is mentioned that the
hatta' ¢t (Lev. 4.24, 29, 33; 6.18) and the reparation offering (Lev. 7.2;
14.13) were to be slaughtered in the same place as the bumt offering.’
For the ¥ldmim, however, this took place at the entrance of the tent
of meeting (0@ 9k nng, Lev. 3.2). This may reflect a feeling that
the Flamim were of a lesser holiness than the other sacrifices (cf.
§6.4.5). The flesh of the hatta't (Lev. 6.29 [H 22]), the minha (Lev.
2.3, 10; 6.17 [H 10]) and the "a3dm (Lev. 7.1, 6) had the special status
of being most holy (2°¢7p ¥7p, Num. 18.9-10), whereas the Flamim
were only holy (2°@p, see £6.4.5).2

6.4.4 The Materials of Sacrifice
Although some offerings do not involve animals (the separate minhd,
Lev. 2; the libation n®séka, no01), the majority entail the slaughter of a
clean animal. The nature of the animal was an important part of the
sacrificial code, and the animal grading was correlated with the spatial
and personal dimensions. In Leviticus 4, bulls are offered in the two
most important cases,” and the fourth and fifth sections of the chapter
are distinguished only by the alternative sacrifices that a common per-
son may offer, a female goat or a female sheep. The animal grading
also differentiates the various types of sacrifice.

There were a number of criteria which defined whether an animal
could be sacrificed or not, and for what kind of sacnfice it would be

1. This 15 identifed as the north side of the altar (Lev, 1.11). This was probably
for practical reasons (Dillmann 1880: 396-97), rather than theological ones (Porer
1976: 23). The laver was on the west side (Exod. 40.30), the altar steps on the south
(following Josephus's description of the temple [War 5.225]; cf. Lev. 9.22, where
Aaron descends from offering; Hoffmann 1905: 135-36), and the ash heap to the
east.

2. A grading according to sacrifice follows the rabbinic interpretation (m. Zeb.
5.3-7, Hoffmann 1905: 164). Alternatively, it may have been that the smaller animals
were slaughtered in a separate place, since the texts only refer to these classes of
animals (Rendtorff 1990a: 72).

3. The rabbinic sources distinguish the most holy offerings (ognp “onp) from
the lesser holy offerings (&5p owhp; m. Zeb. 1.2; 5.1-8; Haran 1962b: 40-41).
Rainey (1970: 487-88) calls ogp @ in this context, ‘an administrative rather than
an esotenc quality’.

4. Their similarity is emphasized by Lev. 4.20, *He shall do with this bull just
as is done with the [priest’s] bull of sin offering; he shall do the same with it".
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appropriate. Some of these are summarized in the following table:

a. General Sacrificial Non-sacrificial
Status of Purity clean (vwm) unclean (o)
Social Character  domestic (e, “p3) wild (7T )
Perfection! perfect (on) blemished (@)
b. Specific High Value Low Value
Sex male (721) female (mapl)
Size large cattle (7p3) flock (rx)
Species bull sheep goat bird

Age full-grown 2 years yearling recently bom
Number fourteen one

A sacrificial amimal had to be clean and domestic, such as an ox, a
sheep or a goat, and it is probable that the birds which were sacrificed
were also domesticated.” The animal also had to be free from blemish
(en), since it was to be offered at the sanctuary, and holiness was
incompatible with blemishes (§3.4.2).> For some sacrifices, there were
restrictions on the species and sex of the animal. The ‘6la was always a
male, and the "d3dm was usually a ram (Lev. 5.14-6.7 [H 5.14-26];
19.20-22: a male lamb [b2>] Lev. 14.10-32; Num. 6.12). The same
animal was required for the ordination offering of a priest (Exod.
29.20-28 = Lev. 8.22-29),

Another set of criteria defined the type of sacrifice for which
animals were fitted. The species of the animal was of great importance
for the grading employed in the sacrificial code (§6.3.3). There is a
close correlation between the effectiveness of the purification and the
economic value of the animal, which in turn depended upon size, age,
condition and sex. The grading is indicated by the order in which the
alternative animals are listed in Leviticus 1-7 (see the next table).*

1. Anst Exeg. 93 adds that the animals were chosen for their fainess as well as
for their freedom from blemishes.

2. There was a long history of rearing pigeons and doves in Israel, so that they
could easily be considered domesticated (Keil 1882: 289).

3.  An animal of abnormal size (large or small) may be offered as a voluntary
sacrifice (M2, Lev. 22.23). The criteria for the voluntary offerings were less severe
than for the obligatory ones.

4. Cf. other occasions of sacrificing a bull (Exod. 29.36; Lev. 9.4, 18; 16.3;
Num. 7.87-88; 8.12; 28-29), cow (Num. 19.2, 9), ram (Num. 7.88; Lev. 16.3, 5)
and goat (Num. 7.87; 15.24, 27; 28-29),
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At the other extreme, the poor were often allowed to offer birds (e.g.
Lev. 5.7, 11; 12.8; 14.22) instead of the more expensive animals. The
usual command was to offer two turtledoves (n) or two doves (M),
one for a had’t and the other for an ‘6ld. They were required for
purification after a discharge (Lev. 15.14, 29), possibly because this
was a relatively common problem (§6.2.4). An economic motive may
also be seen when they were offered for defilement incurred during a
Nazirite vow (Num. 6.10), since this fault required a lamb as an
‘@¥am. Birds were not offered as ¥ldmim, probably because of their
minimum food value.'

The same grading is shown by the quantities of meal and oil (in the
meal offerings), and the wine (in the drink offering) which accom-
panies the ‘6l@ (Num. 15.1-11; 28-29):

Species Flowr Oil Wine Text
(ephah) (hin) (hin)

cattle 2 310 12 172 Num. 15.8-10; cf. 28.12,
14, eic.

ram w2710 /3 173 Num. 15.6-7; cf. 28.12,
14, eic.

sheep ooz e 1410 /4 1/4 Num 15.4-5; cf. 28.4-7,

or goat oIra W 13-14, etc.

The ¥lamim allows the widest range of species, sex and number (e.g.
Num. 7.17). This is fitting for a sacrifice which is primarily for the
benefit of the offerer or the community. The choice of animal was
more restricted for the others, and individuals normally sacrificed just
one animal.

6.4.5 The Distribution of the Sacrificial Portions
The parts of the sacrifice are dealt with in different, ways depending
upon the type of sacrifice, the nature of the victim and its purpose.
They may be burnt on the altar, given to the priests to eat or retain,
returned to the offerer to eat, or disposed of outside the camp (see the
next table),2

The fatty parts® of the sacrifice are always burnt, and there is most

1. Wenham (197%b: 89).

2. References in the table are 1o Leviticus unless otherwise indicated.

3. ‘The fullest listing of the parts to be burnt is found for the oo for which the
tail of the sheep is additionally specified (Lev. 3.9).
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Burnt Priests People Outside

"@fam fat, etc. flesh, skin? - (entrails, legs)
7.3-5 5.13,7.6

flimim  fat, etc. breast and right flesh {entrails, legs)
3.3-5, 9-11, thigh 7.32-34; 7.11-21
14-16; 7.30-31 Num. 18.18

The distinction between major and minor blood ritual is significant
here, too. If Lev. 6.26-30 [H 19-23] (cf. Lev. 10.16-18; Num. 18.9) is
compared with Leviticus 4, it appears that the harta'r flesh could be
eaten only if it the ritual took place outside the central sanctuary.

Reference Spatial Dimension Flesh Where Eaten  Who Eais
Lev. 6.30 blood brought into bumnt - no one
[H 23] the Tent of Meeting

(i.e. major blood rite)
Lev. 6.25-29 blood remains outside  most holy in a holy place  priest
[H 18-22] (i.e. minor blood rite) (v, 26; (v. 26) (v. 26;
cf. v. 27) male v. 29)

The similarity between the harta't, the "@3dm and the minhd (e.g. Lev.
7.7-10) implies that a similar pattern would be followed for these
sacrifices. It is understandable that the priests do not benefit from the
sacrifices occasioned by their own sins. But sacrifices offered by
others belonged to God, and P considered that the flesh had been given
to the priests as a contribution to their maintenance (Num. 18.9). The
priestly portions were most holy (§6.4.3) and their holiness was com-
municable (Lev. 6.18, 27 [11, 20]),' so only priests could eat them and
they had to remain in a holy place in the court (6.16, 26 [H 9, 19];
7.6). Further, any vessel used in connection with their cooking had to
be broken (if earthenware) or scoured (if copper, 6.28 [H 21]).

The Flamim, on the other hand, could be eaten in the camp by any-
one, provided he or she was clean (Lev. 7.11-21; Num. 18.19) and
was in a clean place (Lev. 10.14).2 The lay people were allowed to eat

1. Levine (1987: 246) translates @vp* oma vr—wr 92 here (and also in
Exod. 29.37; 30.29) by *Whoever would come in contact with them must be in a
holy state’, but this appears to be a forced interpretation of the verb.

2. Haran (1962: 39-45), Wright (1987: 235 n. 5).
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The final section of the chapter discussed in more detail the various
kinds of grading which the sacrifices displayed. These could involve
the spatial dimension (§6.4.3), the personal dimension (§6.4.2), and a
graded choice of animals and other materials for sacrifice (§6.4.4).
Although subsequent to the sacrifice proper, the distribution of the
sacrificial portions (§6.4.5) also points to the different gradings in the
personal dimension, particularly between the priests, the priestly
family, and the rest of the Israelites.



Chapter 7

THE DIMENSION OF TIME

1.1 The Holiness Spectrum and Time

7.1.1 Introduction

In the Priestly conception time, as well as space and society, was
structured and graded.' Natural rhythms, such as the day, the lunar
month and the agricultural year determined many of the rituals of the
cult (§7.1.2).% In Israel, as in other nations, important points in these
cycles (e.g. harvest and new moon) marked the passage of significant
units of time, and were celebrated by popular festivals (§7.2).

In addition to this general calendrical system, a second type of time
reckoning existed in Israel which has not been found in the same form
elsewhere in the ancient world. It comprised the regular seven-day
cycle of the week, culminating in the Sabbath or the seventh day
(§7.3.2). This was independent of any natural cycle, and the sabbatical
principle affected the way in which the festivals were celebrated to a
remarkable degree (§7.3.1).

The sacrificial system of the Priestly public cult provides an impor-
tant criterion for grading and distinguishing the various appointed
times (§7.2.1). In Chapter 6, various aspects of sacrifice were dis-
cussed in a general manner, but the introduction of the dimension of
time into the discussion allows further insight into the influence of the
Holiness Spectrum and the principle of grading in the Priestly cult.

The year is the basic unit for the longer passage of time, and the
cultic calendar is organized on that basis. But Priestly texts occasion-

1. Time may be classified in various ways. For example, Navone (1971) analy-
ses time as circular (agricultural, cultic), horizontal (annalic, synchronic), and vertical
(salvation history).

2. Natral cycles are reviewed by Lamberty (1986), who takes up many of the
insights of Knierim (1981).
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ally refer to significant periodic events longer than the year. As with
shorter measures of time, these could be determined by natural fea-
tures, such as the life cycle (e.g. birth and death), or by the sabbatical

principle (every 7 or 49 years, §7.3.2).]

7.1.2 The Calendar

The most important units of regularly repeated time in P were the
day, the week and the lunar month.? The first part of the sacrificial
calendar in Numbers 28-29 describes the sacrifices offered at the
turning points of these cycles (28.4-8 dawn and twilight, 28.9-10 the
Sabbath, 28.11-15 the New Moon). The performance of sacrifices did
not necessarily indicate a holy day, and of these only the Sabbath is
called holy in an unqualified sense (see §7.3).

Each day two lambs were offered as an‘dld (Exod. 29.39-42; Num.
28.3-8), one in the moming (Mp33) and one at twilight (@*27wn "3,
Exod. 29.38)." The sacrifices offered on special occasions were addi-
tional to these regular (tamid,'en) offerings (7enn n%» 5», Num.
28.10, etc.). But the daily sacrifices were only part of a set of rituals
that took place in the sanctuary and that comprised an important
priestly responsibility. These took place in the holy place (g9pnm,
Exod. 28.29, 35) and thus before Yahweh (e 2%, Exod. 28.29, 35,
38; 29.42; 30.8)."

1. The law stated that one who had committed an accidental homicide could
return home after the death of the high priest (Num. 35.25, 28, 32). Relating the
pollution (ma hiph., v. 33; waa piel v. 34), ransom ("> v. 32) and atonement ("8
pual, v. 33) references in this passage to the rest of the priestly system is difficult.
Although this may indicate that the death of the high priest was atoning (Greenberg
1959), the sacral conception has been modified (McKeating 1975). The ethical con-
text indicates that the pollution refers to Israel’s danger beliefs (Frymer-Kensky
1983: 404, 407), rather than having any specifically cultic implications. Dillmann
(1886: 219-20) considers the law to be a simple limitation of a blood feud. Janowski
(1982: 160) stresses the legal framework for the ideas behind ~g5.

2. On the calendar see Segal (1957), Goudoever (1959), De Vries (1961) and de
Vaux (1961: 178-94). The history of the calendar is complex and uncertain, and for-
tunately, largely peripheral to the present study.

3. The popular and practical reckoning of the day was from dawn to dusk, but
for precise religious and calendrical purposes, the day began in the evening
(Lev. 23.27, 32; Finegan 1964: 8-9; Baumgarten 1958: 360; Stroes 1966; Beckwith
1971). Smaller divisions (e.g. hours and watches) appear to have been of negligible
cultic importance in P.

4. The following table is based on Haran (1978: 205-21). The number of senses
engaged stresses the range of cultic expression (cf. §§4.5, 6.2).
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Rinaal Frequency Description (témlid) | Sense | References
Regular sacrifices | twice daily Tan mow | smell' | Exod. 29.42
{Aaron) {Lev. 6.13 Taon mx+) Num. 28.3
(cf. Lev. 6.6; Ton ow)
Offering incense Tar mrep | smell Exod. 30.8
____{Aaron)
Tending lamps twice daily Ton 0| sight Exod. 27.20
Aaron and sons) (Lev. 24.3, 4; Ton) Lev. 24.2
Carrying 12 names | twice daily Ton i b prof?| memory | Exod. 28.29
inlo SanCtuary (Exod. 28.30; an)
. (Aaron)
Jingling bells twice daily (Ton missing) | hearing | Exod. 28.35
(Aaron)
lCan'gring diadem twice daily Tan e mm| grace? | Exod. 28.38
{(Aaron) T e o et
Setting out bread once a Tan "E7 0E oY | lase Exod. 25.30
| weck Tan mr e wwe Lev. 24.8
| o oY MNum. 4.7

These were events that concerned only the sanctuary and had no
special association with the holy times which all Israel was required to
honour.

The significance of the Sabbath, marking the week, is primarily
independent of the cult, but is acknowledged in two ways. On the
Sabbath the number of sacrifices for a day is doubled by the offering
of an additional two lambs as an ‘4/d (Num. 28.9-10). The Sabbath
was also the occasion for the replacement of the loaves of bread
placed on the table in the sanctuary (Lev. 24.8). The description of
this bread as lehem hartamid (Num. 4.7; Exod. 25.30) perhaps allows
the sense of taste to be added to the list above. It is uncertain how the
weekly cycle was connected with the calendrical system and its festival
calendar.’

There is good evidence that the Priestly calendar was based on the
lunar month.” From texts outside P (e.g. Isa. 1.13; Hos. 2.13) it is

1. Cf. the pleasing odour (nma 5, Exod. 29.41; Num. 28.6, 8)

2. There are various interpretations of the phrase “the day afier the Sabbath’
(nawgn mnoo, Lev. 23.15-16) occurring in relation to the Feast of Unleavened
Bread. The ‘Sabbath’ here could refer to the weekly cycle or a day of rest, and it can
be related more or less strictly to the festival week; see Haran (1976) for a
discussion.

3. Kutsch (1961). Some have thought that the later Jubilees calendar was also
the Priestly one (Jaubert 1957; followed by Wenham 1979b: 302). In this calendar
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known that the beginning of the month at the new moon was marked
by extensive celebrations.! Although they were acknowledged in the
cult by a full complement of additional sacrifices (Appendix 4), there
were no special rituals, with the exception of the seventh month
(§7.2.2). It is likely that they were primarily popular festivals rather
than priestly cultic ones.

In P, the months are usually identified by number counting from the
beginning of the year in the spring (as in Lev. 23; Num. 28-29).2 The
large-scale structure of the biblical calendars was based on the solar
year, since the celebration of many of the festivals was linked to sea-
sonal factors.’ In P, there are few hints that the lunar and solar calen-
dars did not coincide. The lunar year of twelve months (354 days) is
shorter than the solar year (365 days), so that the two systems had to
be aligned at frequent intervals, if the months and the seasons were to
correspond.* It is likely that there was a system of intercalation, as in
the later Jewish luni-solar calendar.’® By inserting an extra month

the year always begins on the same day. Jaubert and others think this is Wednesday,
but Hoenig (1979) argues for Thursday (counting could begin once the sun was
created on the fourth day, Gen. 1.14). In Hoenig's reckoning, the Day of Atonement
takes place on a Saturday, agreeing with its description as a (vou rog (Lev. 16.31;
23.32). However, Trumpets is described similarly, and it would begin on a
Thursday.

1. Snaith (1947: 85-103) argues unconvincingly that the months were counted
originally from the full moon, which is considered 1o be the beginning of Unleavened
Bread and Booths. However, the fifteenth of the month has no connection with the
full moon (McKay 1972).

2. The usual critical view is that the pre-exilic year began in the autumn, in
Tishri. This became the seventh month when the Babylonian calendar was adopted in
the exile (e.g. Snaith 1947; de Vaux 1961: 190-93). However, this is uncertain (e.g.
Clines 1974; Hoenig 1979: 197 n. 53), and the Priestly texts will be interpreted on
their own terms.

3. In other sources, the main festivals are closely linked to the seasons of the
year, as is indicated by their alternative names (see Appendix 5). Hoenig (1979: 197
n. 53) sets out the possible biblical allusions to a solar calendar.

4. For discussions see De Vries (1961: 486-87), Wacholder and Weisberg
(1971), Segal (1957), Talmon (1958).

5. There are references in P both to the lunar calendar (the first day of the month
Num. 29.11-15) and to the seasons controlled by the movement of the sun. Both sun
and moon are referred to as determining appointed times (2"w) in Gen. 1.14,
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every two or three years, the lunar and solar calendars could be kept
in step.!

The beginning of the year takes on a special historical and theologi-
cal significance, according to the Priestly tradition in Exodus 12. The
exodus was such a crucial event for Israel that the month in which the
Passover took place was to be the first month of the year (Exod.
12.2). A link between the cultic calendar and the Priestly narrative is
thereby made.

7.2 The Festivals

1.2.1 The Appointed Times
The Priestly conception of Israel’s regular cultic celebrations is found
primarily in two texts, a festal calendar (Lev. 23), and a sacrificial
calendar (Num. 28-29).° The former is directed to lay Israelites, and
records details of their responsibilities in the cult.” Numbers 28-29,
on the other hand, provides the priests with details about sacrifices,
and omits popular rituals such as the waving of the sheaf. The two
texts therefore complement one another and may be read together.
Several terms are used to describe the festivals in the two calendars.
The most general term is maé ‘éd (cf. mm g, Lev. 23.2, 4; Mm3,
Num. 28.2).* The ‘appointed time' is probably a wider category than

1. The later Jewish calendar inserted an extra thirteenth month before the first
month in years 3, 6, 8, 11, 14, 17, 19 of a 19 year cycle. Some of the dates of the
festivals have been explained by postulating problems of intercalation, but none of
these is certain (cf. §7.4.2).

2. The form and genre are discussed by Morgan (1974). The former is usually
regarded as a Priestly reworking of a briefer list of festivals in the Holiness Code
(e.g. Porter 1976: 179), and the latter as a late composition from the Priestly circle
(e.g. Budd 1984: 312-15), but both refiect Priestly concerns. Some of their features
are compared in Appendix 3.

3. The New Moon festivals are absent from Lev, 23, probably because there
was no special lay involvement in its cultic celebraton (Milgrom 1971c: B1).

4. The present text implies that these include the Sabbath (Lev. 23.2-3), but the
festivals and the Sabbath were celebrated in different senses, and the repeated intro-
duction in v. 4 implies that v. 3 was an addition intended to raise the dignity of the
Sabbath in a general sense (Elliger 1966: 312).

5. Morgan (1974: 182 n. 44). Koch (1984: 750) translates "0 as ‘festgelegte
Zeitpunkt', Most Israclites would come into contact with the sanctuary and the sacri-
fices only at the festivals.
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the term migrd qdde¥ (‘holy proclamation’) with which it is closely
associated.! Lev. 23.4 may be translated (NRSV) ‘these are the
appointed festivals of the LORD (7% *79m), the holy convocations
(@7p s pr), which you shall celebrate at the time apointed for them
(orw wpn k). The use of gddel implies that the festivals were
holy occasions, but the concept of holy time is not simple or homoge-
neous. The holy proclamations are distinguished from the middle days
of the seven-day festivals, which are not described in this way. The
lesser sanctity of the latter is implied by the fact that work was
allowed during them, as on ordinary days.> However, they are still
appointed times (0*wn) and can be subject to ritual injunctions, such
as the prohibition of eating leavened bread during the festival of
Unleavened Bread.

All the one-day festivals, the first and seventh days of Unleavened
Bread, and the first and eighth days of Booths are called holy procla-
mations (Lev. 23.2, 4, 37). On these days it was forbidden to work, a
law shared with the Sabbath. This law served to heighten the distinc-
tion between a day devoted to God, and ordinary days which could be
used to satisfy the needs of men. The comparison to the Sabbath is
reinforced by the way the festivals are repeatedly called times of
‘complete rest’ (see Appendix 3) and by the prevalence of the number
seven (§7.3.1). The holiness of the Sabbath and the holiness of the
festivals is closely linked by these means, though they remain distinct.

The major popular festivals were the three pilgrimage festivals
(hag, 1),} massot or Unleavened Bread (nwan 1, Exod. 23.15; 34.18;
Lev. 23.6), labidt or Weeks (mpagn n, Exod. 23.16; 34.18;

1. wyp normally means call, but wpa could refer to the day called out (*sacred
occasion’, NIPSY), the people called together (*holy convocanion’, NRSV, RSV, RV)
or the evenr of calling out (*holy proclamation’; Haran 1978: 291, 298; cf. Hoffmann
1906: 136-37; Noordizij 1982: 228). Kutsch has argued persuasively that @hp wopo
probably means ‘heiliger Festtag” (1953: 250), but the close association with kP
(Lev. 23.2, 24; Num. 10.2) may reflect the problem of determining the date of a fes-
tival, since it was difficult to keep track of longer periods of time in a traditional
society. Timekeeping and the organization of the calendar were aspects of priestly
expertise, and priests would be in charge of determining significant times.

2. In the Mishnah, a normal day (>0 ov) is distinguished linguistically from a
festival day (32 ov), and from the mid-festival days (a minor feast, |op e, or a
non-sacred day wnan Yn). See Danby (1933: 181 n. 11, 207 n. 19).

3. Haran (1978: 289-303), Kedar-Kopfstein (1977c: 730-44).
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Deut. 16.16; cf. Lev. 23.15-16), and si@#kor or Booths (maon am,
Exod. 34.22; Lev. 23.39). On these three occasions, every male Israclite
was obliged to visit the sanctuary and take part in the celebrations
there (Exod. 23.17; 34.23; Deut. 16.16). The other festivals in the
year were general ones, not requiring a journey or extending beyond
one day. Despite its status as a hag, Weeks appears to be the least
important festival, a purely agricultural occasion lasting only one day,
largely unrelated to the major festival seasons or to significant histori-
cal events in Israel’s history and with a standard number of sacrifices
(see Appendix 4).

The holiness of the migra’ gdde¥ can be linked to an increased
activity around the sanctuary on such a occasion.! Most of the addi-
tional sacrifices were bumnt offerings, the sacrifice particularly associa-
ted with God (§6.2.1) and thus an appropriate offering for a holy day.
Even when the occasion was not a pilgrimage feast, there were a
significant number of public sacrifices. Since no work was allowed,
many could come from the immediate surroundings to take part in the
celebrations. The hartd’r sacrifice probably guaranteed that a degree of
purity appropriate for the holiness of the day was attained at the
sanctuary (cf. §§6.2.2, 7.4.1). It 1s likely that special care was taken to
attain a high degree of purity on these occasions, both by priests and
non-priests. Those who wished to eat meat would certainly have o
ensure that they were clean. Only at the sanctuary could animals be
slaughtered for food (Lev. 17), and a festival would be an ideal occa-
sion for offering and eating ¥lamim. A state of purity was necessary
to eat from these sacrifices (§6.2.4), but clearly, purity could not a
universal or essential requirement otherwise.

1.2.2 The Sacrificial Code

The varying number of public sacrifices offered on different days
constituted a sacrificial code which unified the festival system, as well
as grading the festal days in importance. The official sacrifices
consisted of various "6/t and a hana't, since the Flamim and the
a¥am were usually responses to the particular desires or needs of
individuals and families.* Special rituals further distinguished days

1. The festivals were also the occasion for handing over the compulsory
offerings (first-fruits, tithes).

2. Al the Festival of Weeks, two lambs a year old were offered as oo "nar
(Lev. 23.19; Num. 29.1).
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such as Passover and the Day of Atonement (§7.4).

The animal most frequently sacrificed is the lamb. Because of the
relatively small cost (compared to a bull or ram), it was possible to
vary the number of sacrifices over a wide range. Only lambs were
sacrificed in the most frequently repeated rituals (the daily offerings
and those for the Sabbath). The prominence of the two extended
pilgrimage feasts is acknowledged by the large number of sacrifices
offered. Usually seven lambs were sacrificed at a feast, but fourteen
were offered at Booths. The number of rams was also doubled, to
express its importance. The single goat offered as a hana'r at each
festival is a striking contrast to this, and suggests that it represents a
cultic principle which is independent of the agricultural year. Since no
specific impurity is mentioned, it is also possible that the purpose of
this sacrifice was positive or precautionary, serving to heighten the
purity of the sanctuary on that day. However, impurity could charac-
terize any season, and a purification sacrifice would remove any
unforeseen threat from this source to the holiness of the sanctuary on
a festival day.

Both seven-day festivals occurred at strategic points in the year,
forming the centre of two series of festivals, one in the spring (the
first month) and the other in the autumn (the seventh month). The
intensity of the celebrations at the sanctuary can be linked to the date
of the festivals and their place in the agricultural year. Unleavened
Bread occurred at the start of the barley harvest, and Booths after the
fruit harvest had been gathered in (cf. Deut. 16.13). There was there-
tore sufficient leisure and provision for the appointed sacrifices and
the accompanying celebrations.

In P, the two great pilgrimage feasts have taken on a memorial
character, even though they may originally have been agricultural
festivals." Unleavened Bread is inseparable from Passover, and both
of their names were derived from the Exodus events (Exod. 12, P).
Their importance is seen not only in the way that the Passover deter-
mined the beginning of the year (Exod. 12.2), but also in the unusual

. In later umes, Weeks became a remembrance of the giving of the Law (Bloch
1978: 185-89). Some have detected this theme in P’s dating of the arrival at Sinai to
the third month (Exod. 19.1; Hyatt 1971: 200). However, the connection is not
explicit, and it is more probable that it inspired the later historicization of the festival.
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measures taken to ensure that someone who was impure or far away
could celebrate it a month later (Num. 9.1-14). Further, the celebra-
tion of this festival concluded the Sinai revelation (Num. 9.1-14 with
10.11).°

Similarly, Booths refers to the time when Israel had to live in
temporary shelters during their wildemess wanderings. While the
festival was in progress, the people had to build booths and live in
them (Lev. 23.43). Besides the names, the two extended festivals are
linked by beginning on the same day of the month (the 15th).> The
travel necessary for a pilgrimage feast no doubt reinforced the jour-
ney theme which is prominent in the Exodus narratives.

The two major festivals split the year into two, and the third
pilgrimage festival, Weeks, can be regarded as concluding the spring
series of festivals.” It is closely related to the the offering of the first
sheaf (mpwnn =nw, Lev, 23.15). It occurs a symbolic seven weeks after
this minor ceremony, and the two loaves presented are first fruits
(o2 en®, v. 20; cf, oo7*sp mowa, v, 11) and are offered in the
same way as the sheaf (newn on®, v. 17, cf. v. 20). The injunction that
these two loaves must be baked with yeast (v. 17) suggests a deliberate
structural contrast to the unleavened bread which must be eaten at the
festival of Unleavened Bread.® Coming at the end of the harvest, it
suitably frames the opening season of the year.

The first day of the seventh month is singled out for mention
(Lev. 23.23-25; Num, 29.1-6). It has an additional set of sacrifices, it
is a holy proclamation and it is a yém ¢ “rid‘d, a day for blowing the
trumpets (v. 1; cf. Lev, 23.24).% It appropriately introduces the month

1. Fishbane (1975: 17-18) also links this with the completion of the Tabemacle.

2. The theory that these were closely related to the full moon can no longer be
held in a strict sense (McKay 1972). However, there were no doubt practical advan-
tages to having an extended festival at around this time of the month during full
moon. The alignment of the two series of festivals is even closer if the choice of the
Passover lamb on the tenth of the month is significant (Exod. 12.3), though later
tradition interpreted this as limited to the Exodus event (m. Pes. 9.5). It is interesting
1o note that the eight-day structure of the first festuval (1 day Passover, 7 days
Unleavened Bread) is reversed in the last (7 days Booths, 1 day closing feast).

1. De Vaux (1961: 494), Bloch (1978: 179-82).

4. The structural contrast is emphasized by the absence of leaven in other ritual
preparations (de Vaux 1961: 493).

5. Following Milgrom (1990b: 246, 372-73), who argues that ™m0 indicates
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with the most important festivals, both popular (Booths) and priestly
(the Day of Atonement). During the festival of Booths, the number of
animals sacrificed is almost twice as many as at any other festival,
indicating that it was the climax of the liturgical year.'

There were a few sacrifices which stood outside the normal system.?
The Passover lamb was not a public sacrifice, since the ritual focuses
on the home, where each family was required to eat it.” It is therefore
understandable that there is no detailed legislation for it in the calen-
dars.* Leviticus 23 states that an additional ‘4/d lamb is to be offered
at the waving of the sheaf, but again this is not a public sacrifice and is
omitted from Numbers 28-29. The sacrifice is also exceptional in that
twice the normal minhd associated with an ‘ald is offered (i.e. 2/10
ephah, Lev. 23.13). This anomaly may be due to its dating at the
beginning of the barley harvest.*

Another unusual feature is the way that the number of bulls offered
as ‘ola sacrifices gradually decreases from thirteen to seven during the
seven days of Booths, while the number of rams and lambs remains
constant. The reason for the decrease is obscure, although it may refer
to a gradual decrease of joy at the end of the year.® The last day of

long blasts on animal horns by non-priests, thus distinguishing it further from ordi-
nary new moons, when metal crumpets are played with short blasts by priests (cf. m.
Ro§. Has. 3.3-4; 4.9). Gray (1903: 411) comments, ‘the seventh new moon stands
to ordinary new moons much as the seventh day to ordinary days.’

1. Despite the significance of the Day of Atonement (§7.4), Booths was not a
subordinate feast (Kurtz 1863: 336), but the major popular festival, often called
simply ‘the festival’, =1 (de Vaux 1961: 495 quotes Josephus, who describes the
feast as anwtdmg xal peylomg [Anr. 8.100]).

2. For the additional goat on the Day of Atonement (Num. 29.11), see §7.4.

3. The Priestly theology requires that it be sacrificed at the sanctuary (Haran
1978: 342-43). According to later Jewish tradition, all are priests at Passover because
they officiate at the sacrifice (Philo, Vir. Mos. 2.224 1) #Bvog iep@iter; quoted by
Gray 1925: 179 n. 1).

4. Lev.23.5 and Num. 28.16 probably have a passing reference to the sacrifice
(if 7> nop is translated ‘a passover sacrifice to the LORD' [NIPSV]; Hoffmann
1906: 142-43). Most modern translations consider that it refers to the day of the
Passover festival.

5. Wenham (1979b: 303).

6. Dillmann (1886: 297), Budd (1984: 318). Ehrlich (1969: 297) suggests that
people cannot rejoice at the same level, but the explanation should also apply to the
other extended feast, Unleavened Bread.
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Booths is called an ‘aseret (nMxp, Lev. 23.36; Num. 29.35),! and the
number of sacrifices on this day is different from other days in Booths.

It may have been reckoned as a seventh festival in the calendar of
Numbers 28-29.7

1.3 The Sabbath

7.3.1 The Sabbatical Principle

The festivals and other rituals are marked by the repeated appearance
of the number seven. When the number itself does not occur, it is
implied by the Sabbath root (na@), or by a sevenfold pattern or liter-
ary structure. Its recurrence in a wide variety of different contexts
helps to unify the Priestly system of rituals and festivals, as is illus-
trated by the following list.

Day
a. The Tth day (*sr2gn o, Gen. 2.2-3; Exod. 31.15, 17; Lev. 23.3) was a

special day of rest. Also known as the Sabbath (rog, Exod. 31.16; Lev. 24.8).

b. The Tth day was marked by additional sacrifices (Num. 28.9-10).

c. 7 days were marked by compulsory cessation from work (Lev. 23.7, 8, 21,
25, 28-31, 35, 36; see Appendix 3).

d. The two most important festivals were 7 days long (Unleavened Bread
Lev. 23.6-8; Booths v. 36).

¢. The Tth day of the festval of Unleavened Bread was a special festival day
{Lev. 23.8; cf. Deut. 16.8, where it is called an nmy).

f. The 6 x 2 (= 12) loaves on the Table were replaced every Sabbath (Lev. 24.8).

Month
a. The Tth month had the greatest number of festivals, as well as the most

important ones (Appendix 5; §§7.2, 7.4).

1. Kutsch (1952: 65-67) argues that mxy has a basic meaning of “Ziiruck-
haltung vom Arbeit’, and in this context indicates a festal day rather than an
assembly.

2. Wenham (1979b: 301). In Deut. 16.8 it describes the seventh day of
Unleavened Bread. Ehrlich (1939: 297), on the other hand, considered it to be dis-
tinct from Booths. In accord with the length of other extended festivals (§7.3), we
would expect a seven day festival, and the number of sacrifices is quite different on
the eighth day. In Lev. 23 it could well have been reckoned with Booths in order to
retain the sevenfold panemn.

3. Keil (1887: 469-82). Sometimes it is uncertain whether an implicit seven is
accidental or intended. However, there is little doubt that “the calendar was progres-
sively adjusted to the sabbatical conception’ (Hallo 1977: 10-11).
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b. The first day of the 7th month was the only New Moon festival with a special
ritual (Lev. 23.23-25) and additional sacrifices (Num. 29.1-6).!

Year

a. There were 7 major festivals in the year (Lev. 23; Num. 28-29).2

b. 7 weeks (beginning the day after the Sabbath) separated the waving of the
sheaf from the festival of Weeks (Lev. 23.15-16).

¢. T lambs were frequently sacrificed at a festival.

d. At Booths 14 (twice 7) bulls were sacrificed, diminishing to 7 on the seventh
day (Num.29.12-34), and the total number of bulls sacrificed over the 7 days was 70.

Longer Periods

The Tth year had a special festival character (Lev. 25.2-7; cf. Exod. 21.2-6;
Deut. 15.1-18).

The 49th year (7 x 7; 7 sabbaths of years' Lev. 25.8) had a special name (the
Jubilee), was an important social and cultic event, and began in the 7th month
(Lev. 25.8-55).

Occasional and Other Rituals

a. The time for testing whether a person, a garment or a house was discased was
7 days (Lev. 13.5, etc.; 14.38).

b. A person healed from skin disease was sprinkled 7 times with blood
(Lev. 14.7; also for a house v. 51), waited 7 days (v. 8), and was then sprinkled 7
times with oil (vv. 16, 27).

c. Purification from a major impurity took 7 days (§§5.4.2, 6.3, Appendix 2).

d. There was a 7 day wait before circumcision on the 8th day (Lev. 12.2).

¢. The ordination of the priests ook 7 days (Exod. 29.35, 37 = Lev. 8.33-35).

f. The rite for the major bood ritual (§6.4.3) included a 7 fold sprinkling of blood
before the veil (Lev. 4.6, 17).

g. The altar was consecrated by sprinkling it 7 times with the anointing oil
(Lev. 8.11).

The seventh day of the week, the Sabbath,? had a special importance,

1. From texts outside P (cf. §7.1.2), it is clear that the other new moons were
also celebrated, but the one for the seventh month had a special character, being pro-
claimed by trumpet blasts (Lev. 23.24). Keil (1887: 470) compares the rest from
work on the seventh month to the rest on the seventh day. It is probable that work
was forbidden on any new moon (1 Sam. 20.5; 2 Kgs 4.23; Isa. 1.13; Hos. 2.13;
Amos 8.5).

2. See Appendix 3. This assumes that the waving of the sheaf is counted as a
separate festival in Lev. 23, but in Num. 28-29 this ceremony is not mentioned, and
the eighth day of Booths might be counted as a separate festival (§7.2.2).

3. The semantic link between seven (¥ad) and Sabbath (nad) is much clearer
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and was the holy day par excellence. In Israel the regular repetition of
the seven day cycle of the week,' independent of any natural periodic
cycle, was a central feature of its perception of time.? It headed the
list of appointed times in Leviticus 23 (v. 3), and was the only law
concerning the dimension of time in the decalogue (Exod. 20.8-11).3
In the Priestly tradition, the motive for keeping the Sabbath is traced
back to the rest of God at the conclusion of creation (Exod. 20.11;
31.17; Gen. 2.1-3). It thus stands outside the ordering of time based
on the sun and moon (Gen. 1.14).

Although a regular seven day cycle was specific to Israel,* the seven
day period for a festival or other ritual was common in the Semitic
world. It is attractive to suggest that seven has become the symbol of
holiness in the dimension of time (cf. §4.3.2). The special significance
of the Sabbath as a holy seventh day in Israel reinforces this associa-
tion, and the number seven unifies the occasional rituals and the regular
ones. It is appropriate that the liturgical calendar in Leviticus 23 is
headed by the Sabbath, which is described in the same way as the
other festivals as a holy proclamation (g7p rpa, Lev. 23.3).° The
major festival days are also called Jabbatén (1n2w), probably a
derived form of ‘Sabbath’, which is further strengthened by the
double appearance of the root in the phrase Jbbar Jabbatin (n2g
ninag).®

The Sabbath was perceived to be a crucial feature of God’s special

than any etymological link (North 1955). Scholars disagree how early (Jenni 1956:
11) or late (postexilic, Lemaire 1973) the Sabbath was kept.

1. The name of Weeks (muad) derives from the number of days it occurs after
the waving of the sheaf. The interval, known as ‘seven full Sabbaths’
(reran Mo vag, Lev. 23.15), is also defined in Lev. 23,16 as ‘the day after the
seventh sabbath, fifty days' (NRSV).

2. ‘The sabbatical cycle is indifferent to the harmony of the universe. It repre-
sents a neutral structuring of empty time’ (Tsevat 1972: 457). However, the tracing
of the Sabbath to creation is important for P (Gen. 2.1-3; Exod. 31.17), and a sharp
nature/culture distinction cannot be maintained. Israel knows by revelation that
keeping the Sabbath is a fundamental aspect of the world as God created it.

3. Although the decalogue is not Priestly, the motive reflects a Priestly theology
(Jenni 1956: 19-20).

4. Hallo (1977).

5. This is likely to be deliberate, since nowhere else is the Sabbath called this,
and in Num. 28.28 the term is reserved for the annual festivals.

6. Briend (1984: 1159-60).
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covenant with Israel, and the sabbatarian pattemn is integrated into the
Priestly understanding of the calendar and society to a remarkable
degree. The importance of the Sabbath is such that it is possible to
speak of a ‘sabbatical principle’.

7.3.2 The Sabbath

The Sabbath' does not have the significance in the cult that might be
expected for a holy day.? While the additional sacrifices acknowledge
the Sabbath's distinctiveness, they are relatively small (two lambs as
an ‘6ld) compared to those on the New Moon (a bull, a ram, and seven
lambs), which was also marked by a refrain from work.? Yet the
Sabbath is frequently called holy (g9p, Exod. 16.23; 31.14, 15; 35.2)
and was to be sanctified (piel of &7p; by God: Gen. 2.3; Exod. 20.11;
31.13; Lev. 23.2; by Israel: Exod. 20.8 = Deut. 5.12; cf. Lev. 25.10
of the Jubilee), whereas the New Moon is not.* In the other Sabbath
ritual recorded, the replacement of the loaves of bread in the sanctu-
ary every week (Lev. 24.8; cf. §7.1.2), the Sabbath is primarily a
time marker.

This suggests that the holiness is of a general kind, not dependent on
specific cultic actions or personnel (cf. §2.2.3). The redactional inser-
tion of the Sabbath commandment in Exod. 31.12-17 stresses that the
observance of the Sabbath takes precedence even over building the
Tabernacle. In accord with this, it 1s traced back to creation, when
God sanctified the seventh day (Gen. 2.3).

It was also, like the Passover, an institution rooted in the events
before Sinai (Exod. 16).° Both were celebrated by Israel in their

1. For recent surveys see Andreasen (1972, 1974, 1978), Bacchiocchi (1980),
Dressler (1982), Briend (1984).

2. Schmidt (1983: 90-91). Only in Lev. 23.3 is the Sabbath called a @p wpo,
but this section (vv . 2b-3) may be a later systematization (Elliger 1966: 310-11), and
should not be stressed.

3. Greenberg (1971: 558). In Amos 8.5, Isa. 1.13 and Hos. 2.13, the New
Moon and Sabbath are juxtaposed, probably because they were the two most
frequent festival days. In Num. 28.3-15 the sacrifices for the day, Sabbath and New
Moon are described in accordance with their frequency of occurrence (Morgan 1974:
2035-206). The remaining sections are organized according to the passage of the year.

4. If the New Moon was holy, then a note to this effect would be expected in the
systematic record of the Priestly calendars.

5. Bacchiocchi (1980: 61-66, 80-83).
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land returned to the original owner and no work was performed for
an additional period." The demands of these years developed the eco-
nomic implications already present in the command not to work on
the Sabbath.? The leveling of economic and hierarchical inequalities
stressed the unity of Israel and the absolute sovereignty of Yahweh
over all.

7.4 The Day of Atonement

T.4.1 Introduction
In comparison to the other festivals and the standard sacrificial rituals,
the Day of Atonement exhibits a number of unique features. This has
given rise to a great deal of discussion and numerous conflicting
interpretations. The most evident problem is how to relate the unique
scapegoat ritual to the blood sacrifices which are similar to those
known from elsewhere in P (§6.2).7

It is evident that the text of Leviticus 16, the main source of our
knowledge of the ritual, reflects a complex history. The scapegoat
ritual has frequently been isolated from the rest of the ritual and given
a separate interpretation.® However, the concern in this study is with
the final text and the possibility of a unitary interpretation should be
taken seriously. Some of the difficulties in the text may have arisen
because of its historical evolution, but it will be argued that many of

1. There is extensive debate about the character of the 49 extra days (Hoenig
1968), and whether the Jubilee was ever practised, but this is only one aspect to its
theological significance (North 1954; Gnuse 1985).

2. Epsziein (1986: 132).

3. Although there is one other elimination ritual in P (Lev. 14.4-7), it is only
superficially similar, and does not have the scapegoat’s central significance.

4. De Vaux (1961: 507-10), Aartun (1980: 85). The scapegoat ritual is often
considered to represent primitive thought (e.g. Hooke 1952: 9, Auerbach 1958b:
343), or foreign influence, since scapegoat rituals are widespread (e.g. Hittite
[Gurney 1976: 47-52; Wright 1987: 45-72], ancient Greece [Parker 1983: 258-64],
Ugarit [Aartun 1976]). Whatever the correctness of these explanations, they leave
open the possibility that the ritual also has a role in the Priestly system of
purnifications, sacrifices and festivals. Further, the Priestly ritual exhibits contrasts as
well as comparisons vis-a-vis other scapegoat rituals (Weinfeld 1983: 112-13). The
basic ideas of ransfer and elimination are simple and general enough but take on
varying significance depending on the cultural framework.
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year. Yet the character of his role in the ritual was significantly
different from his normal function. The uniqueness of the Day of
Atonement is mirrored in the unparalleled role of the high priest.

This is illustrated by his clothing. Instead of the resplendent high
priestly garments (§5.2.3), he wore a set of four garments of white
linen (Lev. 16.4). The contrast with the normal state of affairs implies
that he takes on a special status. While he still offers sacrifices for
himself, the hierarchical distinctions of the personal dimension are
modified in line with the primary purpose of the ritual." The simple
set of clothing on this occasion did not manifest the holy mixed
character (§3.5.2) of the normal garments, and so reduced the
emphasis on his special high-priestly grade of holiness.” Whereas at
other times the graded hierarchy was reflected in the ritual sym-
bolism,” on the Day of Atonement the high priest is closely identified
with the rest of Israel.?

This solidarity distinguishes the role of the high priest from the
times when he offered sacrifices to deal with specific sins and impuri-
ties (§§6.2.2, 6.2.3). P normally assumes that the priest is in a state of
purity, and thus able to minister in the sanctuary and offer the sacri-
fice (§6.4.5). On the Day of Atonement this is not taken for granted,
and the high priest has to take every precaution to ensure his purity,
especially since he had to enter the Holy of Holies.” Instead of simply

1. Haran (1978: 174) thinks that the white clothes represent an even higher level
of holiness, akin to that of the angels. But angels are not prominent in P, and white
more probably indicates the high degree of purity necessary on the day (cf.
Isa. 1.18).

2. The contrast of high priest-ordinary Israelite is more likely than that of holy-
sinful (as suggested by D. Davies 1977: 394),

3. The breastplate, for example, contained the names of the twelve tribes and the
appearance of the high priest as their representative in the holy place was a reminder
o God (cf. §§5.2.3, 7.1.2).

4. Like any other human being, the high priest could not see God and live. Thus
an incense barrier must be set between him and the presence of God (over the meo,
Lev. 16.2) when he is performing the atonement ritual in the Holy of Holies
(vv. 12-13). It is unlikely that the incense was associated with human sinfulness in
this context (as in Num. 17.11: cf. §4.5.3). Instead, there may be a contrast between
his censing and the illegitimate incense offered by Nadab and Abihu, whose sin is
mentioned in the redactional introduction to the chapter (vv. 1-2).

5. Later Judaism elaborated on the precautions that the high priest had to take
(m. Yom. 1-3; Horbury 1983: 51-52). m. Par. 3.1 indicates that he was sprinkled
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being sacrificed, it was driven out into the wildemess. At no other
time of the year were these two extreme poles of the spatial dimension
of the Holiness Spectrum employed in Priestly rituals.’

The close juxtaposition of the two parts of the Day of Atonement
can be understood as a significant structural contrast between the
ritual movements in the spatial dimension. In the text the two goats
begin by being indistinguishable,? and are both initially designated
‘for the hantd't’ (Pwen®, Lev. 16.5), before being distinguished by the
casting of lots. But by the end of the day they have embraced the
extreme reaches of significant space.

This may be restated in terms of holiness and impurity, since in P
space can have quality as well as quantity. Near to the sanctuary, the
ground and the buildings on it are holy, while major impurities have
their proper place outside the camp (Num. 5.1-3), and a person who
commits a serious sin is taken outside the camp to be stoned (e.g.,
Lev. 24.14-15). On the Day of Atonement, the blood is brought into
the holiest place (zone I), but the scapegoat is driven in the opposite
direction, into the wildemess (zone V).

This extreme polarization in the spatial dimension is closely aligned
with a similar one in the personal dimension. The identity and
etymology of Azazel have been disputed, but the weight of the
evidence seems to point to its identification with a demonic being
which dwelt in the wilderness.’ From an equivalence at the beginning
of the ritual, the two goats end up at opposite poles of the Holiness
Spectrum, both in the spatial (Holy of Holies—wilderness) and in the
personal dimension (Yahweh—the impure, the sinful and the demonic).

This did not mean that Azazel was regarded as an active participant
in the ritual. The wider context of P and the specific details of

1. The ritual of Lev. 14.9 had to be performed in the wilderness because of the
incompatibility of impurity with the holiness of the sanctuary, but it is closely
associated with the sanctuary (&7pn " 59).

2. Stressed in m. Yom. 6.1.

3. When lots are cast over the two goats, the one designated for Yahweh (v. 9)
15 parallel to the one ‘for Azazel’ (v. 6, Smiz%), implying that it too was a personal
being. Tawil (1980) has convincingly argued for the demonic character of Azazel.
However, the significance of this is strongly qualified by the larger Priestly context.
Azazel has a symbolic role within a carefully defined ritual context, and thercby does
not compromise Israel's absolute allegiance to Yahweh and confession of his
soversignty.
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Generally the blood was only sprinkled in the inner sanctum (zone II)
or applied to the altar (zones II and III; §6.4.1), but on the Day of
Atonement it was applied to all the holy objects.! The purification
began at the Holy of Holies (zone 1, here called @7p in Lev. 16.16),
moved on to the Tent of Meeting (zone II, v. 16; including the incense
altar of Exod. 30.10), and finally encompassed the altar of Burnt
Offering (zone Illa, vv. 18-19), the most holy object in the court. The
threefold purification was therefore performed in accordance with the
order of holiness in the spatial dimension.?

The ritual ends with the re-establishment of the normative world
order and the resumption of the normal offerings, performed by the
high priest in his normal clothes (§7.4.3).

1.4.5 Sin and Impurity

The Day of Atonement illustrates well the difficulty of relating the sin
and impurity models (§6.2). The most important statements are set out
below (italics for words normally associated with the purification
model, including &pr, and underlining for the sin model):

a. The hatd't for the people
v. 16 e E;  thus he shall make atonement for the holy place,
Swobr "o mmece because of the impurinies of the people of Israel
ormen-52% orpdesy  and because of their mansgressions, all their gins

v. 30 03 mm ora > for on this day shall aronement be made
ook et oobe  for you to purify you,
o>rwen 532 from all your sins®
van T v®Y  vou shall be clean before Yahweh.

b. The Scapegoat [the goat]
v, 10 mer b mme shall be presented alive before Yahweh
ey =£2b 10 make atonement over it. . .

1. The prohibition of people from the Tabernacle (v. 17) could be because the
sprinkling was subject 1o a sight prohibition (§4.5.2).

2. Finn (1916: 473) notes the threefold purification. Most Jewish exegesis (Ibn
Ezra is an exception) mistakenly identified the altar of v. 18 with the golden altar
(Hoffmann 1905: 450; Kiuchi 1987: 128).

3. NRSV has followed the Syriac in reading the passive =83 (cf. BHS).

4. The context suggests the the purification idea is primary, and the word should
be translated ‘impurities’.
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v. 21 =2 e and he [Aaron] shall confess over it
‘wr ‘o row o all the jniguitics of the people of Israel,
orwamoot orpogeterwy  and all their transgressions, all their sins. . .

From this it appears that the sin and purification terms are mixed, or
even confused. Further, the statements are so general that it is difficult
to define what kinds of sin and impurity are intended. The interpreta-
tion of these statements depends to a large extent on how the two parts
of the ritual are related to one another and to the rest of the priestly
system.!

1. The rites deal with the same faults. There is a significant overlap
of language used of the two rituals,” but although this may be true at a
certain level (§6.2.6), there are significant differences in the language
and the two parts should not be coalesced prematurely.

2. The rites are continuous in their action. One version of this view
is that the blood ritual removes the sins, and the goat then carries
these away from the sanctuary. Another view has recently been pro-
posed by Kiuchi, for whom the scapegoat atones for priestly sin in a
way which is not possible in the regular cultic ritual.” The priest
atones by substitutionally bearing the guilt of the people, and by puri-
fying the sanctuary (kpr deals with both sin and impurity). The first is
confirmed when the priests eat the hatta’'t (when it is offered for the
people), and 1s symbolized when it 1s bumnt outside the camp (when it
is offered for the priests). No forgiveness for the priest is recorded in
Leviticus 4, indicating that the high priest cannot bear his own guilt.
This is performed by the special hatta’r, the scapegoat. The scape-
goat’s destination in the wilderness is the symbolic equivalent of
buming the hartd’t outside the camp.

This 1s a persuasive account, but there are difficulties with some
aspects. It is uncertain that the bumning of the hatta’t outside the camp
has the significance Kiuchi imputes. The priestly bearing of guilt
appears to be an aspect for maintaining the proper cultic order

1. This largely follows Kiuchi (1987: 145-47), who cites representatives of the
various positions.

2. E.g. Rodriguez (1979: 117): “the ritual as a whole cleanses the sanctuary.
Sinfimpurity is here the totality of the individual's sins which throughout the year
contaminated the sancruary.”

3. Kiuchi (1987: 49-88).

4. This part of Kiuchi's argument is accepted by Rendtorff (1990a: 160).
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tion of the harta’t (§6.2.2). In contrast, the scapegoat ritual deals with
sins, which the high priest confesses. Lev. 16.21 includes the three
major words for sin, implying comprehensiveness.'

The difficulties facing this interpretation are serious but not insu-
perable. Lev. 16.10 refers to kpr in the context of the scapegoat, but
the meaning is obscure and it could (1) have a special non-purificatory
111-::min;g,1 (2) reflect the Priestly tendency to make all rituals atoning
ones,” or (3) be a textual error.? Similarly, the reference to sins and
rebellions with reference to the blood manipulations could (1) be sub-
sequent harmonizations,’ or (2) indicate in a general manner that the
impurities which are being cleansed can result from sin (§6.2.3).

1.4.6 The Source of Impurity
There are several possible sources for the impurities which were
cleansed by the blood ritual on the Day of Atonement. They could
derive from (1) the direct contact of an unclean object or person with
the sanctuary (whether accidental or deliberate), (2) the neglect of
purification of a major impurity,* (3) deliberate sins, for which no
atonement is possible (Num. 15.30; cf. vv. 25, 28).

However, it is not clear that these actions defiled the sanctuary and
compromised its holiness in any substantial way.” It is assumed that

30, 33, 34; ~m> + Y, vv. 18, 30). The occurrences are analysed and discussed in
Janowski (1982: 186-87) and Kiuchi (1987: 88).

1. Knierim (1967: 229-35). Note the qualifier, ‘all’ (53).

2. Milgrom (1983a: 76 n. 10, B0-81) understands confession as the way in
which a non-expiable wanton sin is reduced to an inadvertent sin, and so the verse
refers to a transfer of sins onto the scapegoat, and “£> has a ransom/substitute
meaning (1976b: 80).

3. Porer (1976: 127-28).

4. Elliger (1966: 201); Janowski (1983: 182 n. 5); cf. Lang (1984: 312-13).
Kiuchi (1987: 149-51) reviews the interpretations of the verse and argues that the
scapegoat atones for Aaron.

5. Wright (1987: 18-21) suggests that an earlier form of the text was without the
phrase referring to rebellions and sins in both v. 16 and v. 21.

6. Lev. 15.31, covo ~won *Dune ohoes (leading to death); Num. 19.13, noo
mT j=gaTe (leading to being cut off). According to m. Yom. 8.9, the Day of
Atonement does not atone for deliberate sin, but death does.

7. Kiuchi (1987: 81) argues that the sanctuary came into contact with impurity
only when the impure person presented him- or herself to be purified. However,
there is no hint of this in the texts, and the contagious character of impurity should
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the sacrificial system remains effective throughout the year. At this
point it is necessary to widen the perspective and suggest that defile-
ment was not so much a physical as a social and theological category,
and often expressed tensions between the ideal divine order and its
human expression. Deliberate defilement could therefore affect not
just the individual involved, but also in some measure the community
of which he was part. It would be appropriate for these tensions (and
any others) to be dealt with in a decisive fashion. Otherwise they
could accumulate and reach dangerous proportions. The unique and
comprehensive form of the corrective measures applied on the Day of
Atonement was appropriate for the general character of the impurities
being cleansed, and their accumulation in the course of the year.

Although the texts dealing with purification dominate,' the scape-
goat ritual deals primarily with sins.” The comprehensive phraseology
suggests that the scope of the ceremony was intended to include every
kind of sin. This could include even those which may already have
been dealt with, from the human side by the civil law, or from the
divine side by direct action. What happens outside the sanctuary
affects in some way what goes on inside, since it is the same God who
dwells in the sanctuary and who is sovereign over all that Israel does.
It would be appropriate to have some sort of cultic ritual which
acknowledges the implications for God of human sin.

7.5 Conclusion

The dimension of time is the least amenable of all to classification and
integration with other dimensions. Nevertheless, it is possible to struc-
ture time by assigning different cultural and cultic values to units of
time, particularly in the weekly and annual cycles. In the Priestly sys-
tem, the number and character of public sacrifices play an important

not be regarded mechanically (§3.3.3). The ritual as a whole, including the fulfilment
of the days of impurity, resulted in purification, and the status of the person during
the ritual is ambiguous and undefined, as is often the case in the course of a ritual (cf.
§3.2.4).

1. Although the scapegoat ritual is striking, more verses are devoted to the blood
rituals and other actions which can be subsumed under this model.

2. The secondary application of the purification metaphor to the scapegoat (if
this is the explanation of "&2 in 16.10) could be a recognition that sin against God
might involve impurity and defilement.
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Chapter 8

CONCLUSION

8.1 A Theology of the Priestly Cultic Texts

The argument of this book has not been to claim that the Holiness
Spectrum is the sole key to the theology of the Priestly writing.
MNevertheless, it has led to a wide-ranging and nuanced exploration of
the Priestly cultic texts which, it has been shown, set out an orderly
representation of the world in accord with four basic dimensions of
human experience. The structuring and interpretation of these four
dimensions 1s carried out in such a way as to reflect and convey
Israel’s understanding of God, society and the world. In particular,
the principle of grading has a major role in the way that central con-
cepts, institutions and rituals are presented. In this concluding chapter,
the implications of the study for the theology of the Old Testament
will be briefly developed in two directions.! These are the structure of
a theology which would do justice to the Priestly conception of the
world (§8.2), and the concept of order as a possible centre for a
theology of the Old Testament (§8.3).

Before this, however, two limitations of the approach adopted here
should be recalled. First, relatively little attention has been paid to the
historical and social realities to which the texts bear witness. This
bracketing has been defended as a useful measure in the light of pre-
sent uncertainties in Pentateuchal studies and the special nature of the
material. But it runs the danger of making the Priestly writing too
abstract and intellectual, and postpones important questions regarding
the function and role of the texts. Ideally, the observations made here

1. "Old Testament’ recognizes the predominantly Christian context of the dis-
cussion and my own commitment. There is lively debate whether parallel theological
approaches to the ‘Hebrew Bible' or *“Tanak' are possible.
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need to be linked to a hypothesis about the setting and tradition-
history of the priestly texts.

Second, the abstraction of the cultic material from its role in the
larger Pentateuchal context is a serious weakness. Admittedly, the dis-
cussion is again hampered by the lack of consensus on crucial intro-
ductory issues, particularly the relation of P to the overall redaction
of the Pentateuch (§1.3). Yet the Sinai revelation and the institution of
the cult belong to a larger and longer story, encompassing the whole
Pentateuch, or even the entire narrative from Genesis to Kings.'

Much effort has gone into elucidating the formulaic, lexical and
theological links between creation, the flood, the patriarchal narra-
tives, the institution of the cult at Sinai, the wildermness wanderings and
(if thought to be part of the Priestly work) the conquest of the land.?
The kerygmatic treatments of P seek to relate the narrative and the
cult by means of key words or themes (§1.4). Other links have been
traced with through the genealogies,” the chronologies,' the speech
formulae,’ the divine founding word,® the perception of time,” and the
liking for sevenfold structures.” However, it has proved difficult to do
justice to the discontinuity and change in P as well as the continuity.”
There is a tendency to choose one aspect of P as primary and subordi-
nate everything else to it. Yet it is also clear that, in P, institutions
develop and change, and the role of each part in the whole story must
be respected. Sinai marked an important new beginning and was in

1. Clines (1990: 93-98).

2. E.g. Elliger (1952), Blenkinsopp (1976).

3. Johnson (1988: 26-27) comments how the genealogies of the Toledoth book
highlight Levi and Aaron, the seventh from Abraham. Num. 3.1 also links the
Genesis traditions with the Sinai revelation.

4. Hughes (1990: 5-54).

5. Blenkinsopp (1976).

6. Gorman (1990).

7. On the fourth day the sun and moon were created, and ordained as ‘signs for
the set times’ (o™ nnnY, Gen. 1.14). Israel was to celebrate the ma 1
(§7.2.1), and thus to acknowledge God's universal lordship over time.

8. There are narrative as well as cultic sevens (§7.3). Keamey (1977) detected a
sevenfold pattern in the opening ‘speech’ of Exod. 25-31, and aligned their content
with the seven creative acts of Gen. 1. The Sabbath has the significant seventh place
in both (Exod. 31.10-14—Gen. 2.1-3; cf. §4.3.2), although other links are tenuous.
See also Sama (1986: 213-14), Gorman (1990: 45-50).

9. Sec now the careful comments by Blum (1990; 287-332).
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some sense authoritative,! but it did not define a rigid eternal order
and the legitimacy of further interpretation is witnessed to by later
biblical writers.

8.2 The Structure of an Old Testament Theology

The difficulty of writing a theology of the cultic texts is well known.
This has not led not so much to silence as to an embarrassing diversity
of ways in which it has been done. It may be useful to list some of the
possibilities, most of which have been touched upon in the course of
this study:

a. The lexical approach: via key theological words.

b. The thematic approach: via a selection of important ideas.

¢. The comparative approach: the setting within an ancient Near Eastern
context.

d. The history of religions approach: the setting in a general history of
Israelite religion.

2. The kerygmatic approach: the message of the texts for a community
in a particular historical context.

f. The canonical approach: the theology of the final form of the text in
the context of the community of faith.

£. The apologetic approach: the relation of P 10 contemporary modes of
thought.

h. The dimensional approach: the ordering of the cult in terms of basic
aspects of human experience (space, society, action, time).

Each of these is concerned to answer a particular kind of question, since
no theological or historical study is disinterested. Correspondingly,
each has its limitations, although some approaches will be more fruit-
ful than others, depending on the nature of the material and the state
of our knowledge. It has been argued that the dimensional approach is
a particularly fruitful one, and deserves recognition within the wider
debate about the method and content of an Old Testament theology.? It

1. This may be the significance of the use of the term ‘perpetual’ or ‘everlasting”
(8%1%) in the cultic texts (e.g. the Sabbath is to be kept 8% n*va BnaaY,
Exod. 31.16; §>w (n)pn occurs in Exod. 30.21; Lev. 6.11, 15, eic.). All dimen-
sions of the cult are described in this way: the Tabernacle (e.g. Exod. 27.21), the
sacrifices (e.g. Lev. 6.11), the priests (e.g. Exod. 29.28; Lev. 10.9) and the festi-
vals (e.g. Lev. 23.14).

2. For methodological surveys, see Reventlow (1985), Hayes and Prussner
(1985) and Hasel (1982, 1985).
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is striking that, although the Priestly cultic texts comprise a large pro-
portion of the Pentateuch, the theology of the cult is often given a
subordinate role within the whole.'

One way to approach this question is through a consideration of the
way in which the theology treats the various parts of the Hebrew
Bible. The unit chosen for discussion can vary from the level of a
book, or section of a book, to the whole Bible. In practice, aspects of
each level are employed in order to do justice to the diversity of the
whole, but one usually predominates.

A theological discussion of a biblical book is normally found within
the introduction to a commentary. Childs’s high regard for the tradi-
tional canonical divisions between the books is one reason why he has
chosen the genre of Introduction to expound his theological under-
standing of scripture. There does, indeed, appear to be significance in
the present divisions,” but studies oriented towards a book cannot
easily expand to see the larger picture. The Priestly cultic material
(spanning Exodus, Leviticus and Numbers) is so closely linked that
fragmentation into books reduces and distorts the theology of the
whole.* In practice, the results of a book-oriented reading are meagre
in comparison to discussions which range further afield.’

Recently, there has been renewed interest in the larger units of the
Bible, particularly the traditional division of the Hebrew Bible into
Torah, Prophets and Writings, the three parts of the Hebrew canon.®
For example, Brueggemann has sought to explore their complemen-
tary functions. He assigns to the Torah a special role as “a statement of
community ethos, a definitional statement of the character of the

1. McKenzie (1974) is a notable exception among the smaller theologies. Sacbe
(1980: 373) distinguishes three principal types of OT theology, orientated towards:
(1) salvation-history (geschichtsbezogenen Heilstheologie), (2) order or creation
(Ordnungstheologie bzw. Schipfungstheologie der Weisen), (3) cult (Kulitheologie
[bzw. kultbezogenen Heilstheologie]). Levenson (1985: 36-45) might be aligned
with the third, since he argues that history prepares for the giving of the law.

2. Childs (1979).

3. For example, the integrity of Numbers is defended in the recent works by
Durham (1987: xix-xxi) and Olson (1985: 1-2).

4. Wenham (1979b: 16; 1982: 39) asserts the ‘impossibility” of discussing the
theology of the books separately.

5. Childs (1985) is theologically richer at the cost of abandoning the focus on
book and section.

6. Earlier critics preferred to consider the Hexateuch as a unit.
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canonical division (or the whole Bible). It is the level which von Rad
chooses when he comes to discuss the cult.! Admittedly, there remains
the larger task of relating the conceptions of the world to one another.
Yet a clear understanding of the distinctive nature of the major con-
ceptions is a good starting point in a synthetic and comparative enter-
prise.

There is a further diachronic aspect which should be mentioned.
While the focus here has been on the Pentateuchal priestly texts, there
are a number of other texts stemming from priestly circles which
have strikingly similar interests. Different social and historical con-
texts ensure that there is considerable variation, but the ground base is
similar. Such writings include Ezekiel 4048 (a strand of exilic and
post-exilic Judaism), the Temple Scroll (sectarian Judaism), the Epistle
to the Hebrews (early Christianity), and the Mishnah (early rabbinic
Judaism).? All these seek to develop a systematic world view in terms
of the cult, with extensive use of the principle of graded holiness.

8.3 Order in the Old Testament

A recurring concept in the previous chapters has been that of order.
Along with associated ideas of structure, classification and grading, it
has proved a valuable guide for unlocking the Priestly theology of the
cult. In the general discussion of holiness and purity, and in each of
the four dimensions, there is an evident concern to create and sustain
an ordered life and worship which will be consistent with the charac-
ter of the God of Israel.

This has been recognized by a number of authors without detailed
exposition, as in the following quotation.’

Probably no major stream of tradition in the Old Testament is more theo-
logically reflective and integrated than the P-source. This material is
organized and structured so as to present a total worldview and a structure
of time, geography, cultural roles, weekly, seasonal, and multiyear

1. Von Rad (1962: 232-79).

2. See Milgrom (1981a) on the history of contagion, or Schiffman (1985) on
spheres of exclusion. One of Neusner's interests is the relation between the Mishnaic
and Priestly conceptions (e.g. Neusner 1973, 1981).

3. Hayes and Prussner (1985: 273); cf. Eichrodt (1961: 433-36), Fretheim
(1977: 317-19). The Priestly concern for order is central to the volume by Gorman
(1990). See also the quotations in §6.2.6.
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cycles, a view of the proper orders of life and how they interrelate, ritual
and routine for overcoming the disruptions in life and for the restoration
of proper relationships both between persons and between humans and
the divine. It should be noted that the priests, not the prophets, were the
real custodians of the care of souls in ancient Israel and priestly theology
created a universe of meaning which could deal with the totality of life in
its many dimensions and exigencies. There was certainly nothing less
spiritual about cultic and legal piety than about prophetic proclamation; in
fact, probably the opposite was the case.

The scope of the study has been deliberately restricted to the cultic
texts. However, a number of scholars have suggested that order is an
interpretative key for other parts of the Old Testament as well.
Indeed, this is so to such an extent that ‘order’ promises to be as
reasonable a centre to Old Testament Theology as any of the other
suggestions which have been made.! We might test this by exploring
briefly some of the other major genres in the Bible, and seeing
whether scholars have found similar patterns to those in P, for which
order is a useful mediating concept.

This is most clearly seen in the creation texts, as might be expected,
since Genesis 1 is a paradigmatic Priestly text. It is not accidental that
structural analyses have been especially illuminating.? The importance
of "order’ in these texts is such that Schmid has even argued that cre-
ation is the basis for other major aspects of Old Testament theology.?
Thus the world is created in an orderly fashion which, along the way,
sets up the basic four dimensions of the cult. While the spatial separa-
tion is vertical rather than horizontal, there is a similar concemn to set
boundaries and limits. The differentiation in the personal dimension is
equally explicit, especially between humanity, the animal kingdom,
and those further removed. The classification of animals has been
closely linked with that found in the cultic texts.* The sevenfold

1. The debate about a centre is reviewed in Hasel (1982: 117-43).

2. E.g. Beauchamp (1969).

3. Schmid (1974); cf. Knierim (1981). See the qualifying remarks of Reventlow
(1985: 179-82).

4. Eilberg-Schwartz (1990: 115-40). There is no distinction between clean and
unclean animals in the creation narrative, and it is generally held that P deliberately
excludes any mention of sacrifice or clean/unclean animals before Sinai (e.g.
Westermann 1984: 599). However, it is also true that the purity laws are a ‘natural’
classification (Porter 1976: 11), and are not necessarily specifically Israclite.
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8. Conclusion 219

Clearly, this approach could be explored in far greater detail.
Order is one of the most promising categories through which the
Old Testament can contribute towards the contemporary theological
debate. If this work has contributed towards taking seriously the
Priestly contribution to this larger task, then it will have achieved its

purpose.

symbolic universe is constructed to replace the old, life will lapse into chaos. . . a
vision of a “higher” order of reality’.
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Appendix 2

GRADES OF IMPURITY'
a. Minor defilements
| Impurity Time Consact _Bwi Reference
from carcass lday’ | touching (v.24,27) |(B)* |Lev.11.24.28
carrying (v. 25, 28) | B (W)
from clean carcass 1 day touching (v. 39) (B) |Lev. 11.39-40
carrying (v. 40) (B) W
cating (v. 40) (B} W
from carcass 1 day eating WB | Lev.17.15
from carcass of a 1 day touching (B) |Lev. 1L31;
Swarmer (by priest) Lev. 22.5-6
from corpse defiled 1 day touching (B) Nu 19.22
touching (by priest) B Lev. 22.4.6
[from skin discase 1 day | touching (B) Lev, 13.45-46
from diseased house | (1 day)” | entering, sleeping in, | (B) Lev, 14.46-47
fating (B) W

from discharge (m) | 1day | touching himfitems | WB | Lev. 155-11
incontact withhim | (B) | Lev. 15.10
touching saddle
carrying saddle WB | Lev. 15.10
from discharge (f) Iday |touchingherfitems | WB | Lev. 15.26-7

in contact with her
from menstruant 1 day touching B Lev. 15.19-23
touching items of WB
semen 1 day self B Lev. 15.16
(by priest) B Lev, 224, 6 |
intercourse 1 day man with woman B Lev, 15.18
new mother self (BW) |Lev. 12

{m — afier 7 days) 33 days
(I _— after 14 days) | 66 days |

1. See also Wright (1987a: 179-219), Frymer-Kensky (1983: 404), Milgrom (1986: 118-19).
2. Key: B =baing body W = washing clothes
{ ) = as.umed purification [ 1= case is implied but not described.

3. Le. “until evening’ (3~wew, Lev. 11.24, 25, 27, 28, 39, 40, etc.).

4.  Some of the versions add bathing (¢.g., Sam. in v, 25; some LXX mss. in v, 40; cf. BHS).
Bertholet (1901: 36) suggests that both washing and bathing were involved, but clothes were
mentioned specifically because they had been in direct contact with the carcass.

5. Assumed (with Frymer-Kensky 1983: 413 n. 2).

6. Purification from childbirth is unusual in that there were (wo siages, the first having a
status of major impurity, the second of minor imparity (§6.3.3).
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b. Major defilements

Impurity Time Sacrifices’ Reference
from corpse Tdays | a hawdt(red cow) WB | Num. 19
day 3,7 | b. sprinkling with waters
of impurity
skin disease Tdays | a "dfdm lamb (m) WSB | Lev. 13-14
b. haud't Llamb (m)
c. ‘did sheep (1)
new mother 7-m a. ‘Gld year lamb (BW) | Lev. 12
14-f b. hatd't bird
menstruation T days none (BW) | Lev. 15.19
(regular discharge)
man and woman T days none (WB) |Lev. 1524
with discharge
discharge —male | 7days | a. ‘6ld bird BW |Lev. 15.13-15
b. hatd't bind
discharge — female | 7days | a ‘Sldbind (BW) | Lev. 15.28-30
b. haed't bind

The preceding tables describe the source, duration and purification of the two main
classes of impurity which affect people (§2.2). The major impurities are distin-
guished primarily by the length of time that purification requires (seven days rather
than one), by the agent of purification (sacrifice rather than water), and whether the
impurity is contagious or not. In most cases minor defilements are derived from a
major source of impurity.? In the second group, the person who has had contact with
a human corpse is the only example of a denved major defilement. It is sometimes
difficult o know how complete or consistent the Levitical texts are. In the table it has
been a.ssmmd that all minor impurity required bathing, but this ritual is not always
mentioned.” Washing clothes and bathing may have been a more effective purifica-
tion than washing alone.*

1. Key: bird = turtle dove (on) or dove (ror); § = shaving hair

2. Exceptions include emission of semen, the second stage of the impurity after childbirth, and
INICICOurse,

3. With Wright (1987a: 185 n. 38). Washing probably comes second in the instructions for
pracucal reasons.

4. Inthe preparation of the ashes of the red cow, the priest who casts cedarwood, hyssop and
scarlet stufl into the fire, and the person who bumns it must wash and bathe (Num. 19.7-8). But the
person who gathers up the ashes (v. 10) and the one who sprinkles the water of purification (v. 21)
need only wash (Kiuchi 1987: 139),



Appendix 3
THE PRIESTLY CALENDARS (Leviticus 23; Numbers 28-29)

Regular Periods Reference’ Proclamation® | No Work Rest®
Deily Num. 28.3-8
Exod. 29.38-42
Sabbath Lev. 233 23.3 23.3* 23.3
Num. 28.9-10 Exod. 31.15%; | Exod. 31.15;
35.2% 35.2%
New Moon Num, 28.11-15
Annual Festivals Reference Proclamation | No Work Rest
1. Passover Lev. 23.5 - - -
1.14 Num. 28.16
2. Unleavened Bread
115 Day 1 | Lev. 23.6-7 23.7 23.7 -
Num. 28.17-23 | 28.18; 28.18;
Exod. 12.16 | Exod. 12.16%
1.16-21 Days2-6 | Lev. 23.8 - - -
Num. 28.24
1.22 Day 7 | Lev. 23.8 23.8 23.8 -
Num. 28.25 28.25; 28.25;
Exod. 12.16 | Exod. 12.16*
3, Waving of the Lev. 23.9-14 - - -
Sheaf
4. Weeks Lev. 23.15-21 23.21 23.21 -
11x Num. 28.26-31 | 28.26 28.26
5. Trumpets Lev, 23.23-25 | 23.24 23,25 23.241
VIL1 Num, 29.1-6 20.1 29.1
6. Day of Atonement | Lev, 23.26-32 2327 23,28, 30, 31%;| 23.32
VILI0 Num. 29.7-11 | 29.7 29.7*
Lev. 16.29* | Lev. 16.31
7. Booths
VILIS  Dayl|Lev.23.33-35 |2335 23.35 23.301
Num. 29.12-16 |29.12 29,12
VII 16-21  Days | Lev. 23.36-43 - - -
2-7 | Num. 29.17-34
VIl 22 Day 8 | Lev. 23.36, 39 | 23.36 23.36 23.39
Num. 29.35-38 29,35

1. Knohl (1987) discusses the differences between Lev. 23 and Num. 28-29.

2. mignd’ qodef (P
.

mpo). See §7.2.1.

(on Wy now'm~2, marked by *) is also found.
4. Either fabbat fabbaién (1vag o) or Jabbaién (7rad alone, marked by 7). 7voe row can also

describe the sabbatical year (Lev. 25.4-5).
5. CI. Exod. 16.23, mer ghprog prod,

*You shall not do no laborious work® (oon W mae rowbo9), but *you shall do no work®




Appendix 4

THE SACRIFICIAL CALENDAR (Numbers 28-29)

Regular Offerings
‘old minhd hatd’t

Occasion' bulls rams lambs (bulls rams lambs)® goats
Daily (x 365) - = 3 -~ = 02 (lour) -
Ton 05 (o)

0.5 (wine)
Sabbath (x 52) - - 2 - - 0.2 (flour) -
nao 0.5 (il

0.5 (wine)
New Moon (x 12) 2 1 7 0.6 (1.0) 0.7 (flour) 1
gn e 1.0 0.2 (1.75) (oil)

(0.33) 0.33  1.75 (wine)

1. The list is for a solar year and assumes that the sacrifices are additive (1otals exclude
the Passover and sheaf lambs, and scapegoat). See similarly Rainey (1970: 492-93—who
lists 32 rams) and Wenham (1982b: 197).

2. The minhd (flour, measured in ephahs) accompanies the “old and is mixed with oil
{measured in hins). It is accompanied by a libation of wine (722, in hins). See also the table
in §6.4.4.
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Annual Festivals
‘old minhd harid's
Occasion bulls rams lambs (bulls rams lambs)  goats
1. Passover - - (1) - - - -
oD (Passover lamb)
2. Unleavened Bread 2 1 7 0.6 0.2 0.7 1
mxn Days 1-7
3. (Waving of Sheaf) - - (1 - 02 - -
fw COE'3 073
n-1ih
4. Weeks? 2 1 7 06 02 07 1
muag
5. Trumpets 1 1 7 0.3 02 07 1
mesn vy
6. Day of Atonement 1 1 7 0.3 0.2 07 1
oEST oY 13
7. Booths Day 1 13 2 14 39 04 14 1
mao Day 2 12 2 14 36 04 14 1
Day 3 11 2 14 33 04 14 1
Day 4 10 2 14 30 04 1.4 1
Day 5 9 2 14 27 04 14 1
Day 6 8 2 14 24 04 1.4 1
Day 7 7 2 14 2.1 04 14 1
8. Solemn Day 8 1 1 I) 0.3 0.2 0.7 1
Assembly
Xy
TOTALS 113 37 1093 30

1. A private rather than a public sacrifice (Lev. 23.12). One bumt offering is offered on
the waving of the sheaf (cf. Lev. 2.14-15), and two lambs as peace offerings seven weeks
later at the first fruits proper (cf. Lev. 2.11-12).

2. According to Lev. 23.18 the offering is one bull and two rams.
3. oosn rman (Nom., 29.11).



Month

1. Abib
Exod. 23.15;
34.18; Deur. 16.1

Misan

Meh, 2.1; Est 3.7

II. Ziv
| Kgs. 6.1, 37

Iyyar
m. Rof Haf, 1.3

1. Sivan
Est. 8.9

IV. Tammuz
Ezck. 8.14;
m. Taan. 4.5

V. Ab
m. Pes. 4.5

VL Elul
Neh. 6.15

Appendix 5

THE CALENDAR AND THE FESTIVALS

2K
(PE)

p
(E)

88

8y By

Season
March-April
laner rains

barley and flax
harvesis

Spring vemnal
equinox

April-May
dry season
begins

May-June

June=July

July-August
grape harvest

August—
Septemnber
dates

aummer figs

Diate

1.14

1.15-21

.14

.x

Festival

1. Passover
Exod. 34.25; Lev. 23.5;
Num, 28.16

=

2. Unleavened
Bread
Exod. 23.15; 34.18;
Lev. 23.6

mEon N

3. Waving of the sheaf ()
Lev. 23.9-14

Second Passover
Num. 9.6-13

4. Weeks gili= "l 4
Exod. 34.22; Deut. 16.10

or Harvest TN n
Exod. 23.16

or First Fruits o™ or

Lev. 23.17; Num. 28.26



Month

VII. Ethanim =g 7]
1 Kgs. 8.2 (PE)
Tishri xin
m. Segq. 3.1 (E)

VIIL. Bul "
I Kgs 6.38 (PE)
Marcheshvan TR
m. Taan. 1.3 (E)

IX . Chisley 1203

Zech. 7.1; Neh. 1.1 (E)

X, Tebeth nan
Est. 2.16 (E)

X1. Sebat nag
Zech, 1.7 (E}

XII. Adar TR
Est. 3.7, 13, 8.12;, (E}
9.1

X1IL. W T
m. Meg. 1.4 (E}

Key: E = Exilic name
PE = Pre-Exilic name

Appendix 5

Heason

September-  VILI

carly rains
wheat harvest

equinox
VIL
10

VIL
15-22

October-
November
Ploughing
Winter figs

MNovember-
December
Sowing
December=
January
Rains/fsnow

January-
February
Almond

Blossom

February-
March
Citrus fruit

231

Festival

3. Trumpets nern or
Lev. 23.24; Num. 29.1;
cf. 10.10

or Mew Year s rall- !
Ezek 40.1

6. Day of oesnor
Alonement

Lev. 23.27; 25.9-10

7. Booths rsesT
Lev. 23.34; Deut. 16.13;
31.10

(Second Adar is an intercalary
manth)
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