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Decalogue

alistic content they are close o the first cate-
gory, and they lack the elements of fantasy in
the second. Wenham cancludes, "we are deal-
ing with real historical Egures™ (1994, sxi-xxii).
In the absence of corroboraton of the biblical
texts on details abowt Dan, scholars either
mannfacture their own diverse accounts or oy
to establish the plausibility of the biblical nar-
rative (Flofmeier; Kiichen),

See also ASHER; BENJAMIN: GAD; ISSACHAR; Ja-
vob; JOsErPH; JubaH; LEVE, LEVITES; NAPHTALL
REUBEN; SIMEQN; ZERULUN.

BLocrapily. Q. 1. Allis, *Danites,” ZPEB
2.23-25; . R. Ashley. The Buok of Numbers
(NICOT; Grand Rapids, ML Eerdmans, 1993); I
G. Craigie, The Book of Dewteronomy, (NICOT;
Grand Rapids, MI: Ferdmans, 1976); £ M. Cross
Jrooand Do N Freedman, “The Blessing of
Moses,” fBL 67 (14848) 191-201; K. W. Davies, "A
Mathemaucal Conundrum: The Probiem of the
Large Numbers in Numbers iand xoi,” V7745
(1995) 449-69; N. K. Gotwwald, The Tribes of toh-
weltr A Sociddogy of the Religion of Liberated Israrl
1250-1030 p.o£. (Maryknoll, NY: Orbis, 1980); ].
M. Hadley, “Dan,” NIDOTTE 4:497-59; ]. K.
Holltmeier, fsrael in Egypt (Oxford: Oxlord Lni-
versity Press, 1997); C. J. Humphreys, “The Num-
ber of People in the Exodus [rom lgypl
Decoding Mathematically the Very Large Num-
hers of Numbers t and xxvi,” VT 48 (TO08) 196-
213; K. AL Kitchen, “Genesis 12—50 in the Near
lastern World,” in Fle Swore an Oath: Biblical
Themes froen Genesis 12250, et R. 5. Hess, G. .
Wenham and B E Satterthwaite (2¢d ed.; Grand
Rapids, MI: Baker, 1994} 67-92; P K. McCarter,
“The Patriarcliad Age,” it Ancient Israel: A Short

History from Abraham to the Boman Destruction of

the Temple, ed. H. Shanks (Washington, DC: Bib-
lical Archaeology Soctety, 1988) 1-29; A, O. Mo-
jola, “The "Iribe’ of Isracl? A Bible Translator’s
Dilemma,” JSOT 81 (1908) 15-29; F Spina, “The
Dan Swory Historically Reconsidered” fSOT 1
(1977 60-71; G. J. Wenluun Numdbers: An Introdue-
tiom and Commentary (TOTG; Downers Grove,
terVirsity Press, 1081); idem, Genesis [6—30)
(WIC 2; Dallas: Word, 1994); J. Wenham, “Large
Numnbers in the Old Testament,” TynBul 18
(1967) 19-h3. AL Rowe

DATE OF EXODUS. See EXODUS, DATE OF.

DAUGHTERS OF MAN. See SONS OF Gon,
DAGGHTERS OF MaN. )

DAUGHTERS OF ZELOPHEHAD. Ser ZELO-
PLIELIAD, DAUGIFIERS OF.

DAY OF ATONEMENT, Ser ATONEMENT, Dav
OF.

DEAD SEA SCROLLS. Ser TENTUAL CRITICISM.
DEATH. See LIFE, TNSEASE axn DIEATIL

DEBT, REMISSION OF. Sre SABRATIL SARBATL
CAL YEAR, JUBILEE.

DECALOGUE
The Decalogue, from the Greek wanslation
meaning “ten words” or. in liebrew, the “dferer
haddébéarin (Fx 34:28; Dew $:135; 10:1), = more
commonly known as the Ten Comnmanedmenns.
This material is (st cnvowtered in Vxodos 240
D the tumber ten and the Boniliar two-tabled
deseription initially ocour i Exedus 3 The
Decalogue sits al the center of the *covenant be-
tween God oand Istael, as medived through
*Moses. s stipulations provide ihe founda-
Honal definition of an appropriate relationship
benween the Israclites and God and among indi-
vidual Israelives under the terms of the cove-
nant. [n its O context, the Deecalogne is
clirected exciusively wward members of ihe Tsra-
elite community. As part of the Chaistian canon.
more wniversal interpretations have been at-
tached o it One easily sees a significant inflo-
ence on Chitsdan thinking, as some inlornmal
definitions of Christian moraliiy and piety we
built upon the Decalogue. s tmipact i also he
observed on legal systems and business prac-
tices. Sonme contemporary discussions contend
that the value of the Decalogue transcends any
particular veligious wadition and could there-
fore represent appropriate social values oufside
the domain of a religious setting.
L. Date and Origin of the Decdogue

. Nomeration of the Decalogue
. Locations ol the Decalogue Wirhin the Text
. The Decalogue as Covenant
. The Decalogne as Law
. Decalogue Content
. Interpretation ol the Decalogue
- Hermeéneutical [ssues and Contemporary

Relevance

VL I S SUAN ]

prB e

1. Date and Origin of the Decalogue.
According to the text. Moses recetved these com-
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mandments divectly from God after he ascended
the holy mountain. This would place the date
shordy after the Lsraelites” escape (rom * Egypt,
which is frequently assigned to etther the fil-
teenth or thirteenih centmy B (ser Fxodus,
Date of). Many critical scholars reject Mosaic
#authorship ol the Decalogue based on histori-
cal-erideal analysis of the text. From a liternny
perspective, it is argued by some that the Exocdus
version of the Decalogue has been introduced
inio an earlier narrative, Comparisons of the Ex-
odus versiony with that of Deuteronomy demon-
stirite that puraenetic expansions occwrred as
this material was used in different seings.
Many historical-criticul scholars assign dates of
ovigit for this material ranging from the twelfih
through the ninth centuries B.C. However, from
soclal, political and legal perspectives, there is
~nothing in the short, suecinet “ten words” them-
selves that could net date to the time of Maoses,
Nelther are there verifiable historical anchors in
the text. Thus, one's position on date and origin
of the material hinges on larger questions of
biblical nuthority and canon formation.

2. Numeration of the Decalogue.

Different numbering systems are assigned to the
Decilogue. The divergence stems {from the treat-
ment of the communidinents © worship no other
gods, 10 have no idols and not 10 covet. Jewish,
Roman Cathelic and Lutderan mierpreters treat
the laws prohibiing worship of other gods and
the use of idols as one commandment. The Jew-
ish tradidon retains the number ten by treating 1
drn the LORD your God, who brought you oul of
the land of Egypt, out of the house of slavery” as
the fArst commandment The Roman Catholic
and Lutheran traditions divide the command-
ment i prohibits coveting into two  distinat
pints, separating coveting the neighbor's house
from coveting the neighbor's wife, servants and
livestack. In deing so, they oo retain ten as the
number of commandments. Orthodox and Re-
tormed waditens view the prohibitions against
the worshép of other gods and the use of idols as
o separine irems, while mreadng the command-
iment against coveling as a single prohiblion.

3. Locations of the Decalogue Within the Text.

The Decalogue oceurs in more than one loca-
tion ju the Pentateuch. In Exodus 20, where God
vivey the law at Sinal, the Decalogue is situated
at the beginning of the *book of the covenant
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Source and redaction critics have argued that
the Decalogue interrupts the How of material be-
tween Exocus 19 and 20:18, With the Decalogiie
removed, the remaining material describes
theophany in which God instructs Moses to sct
limits around the holy mountain, with only
Moses and TAaron allowed to ascend the moun-
tain. The people, frightened by the thunderous
theophany, request that Moses be their interme-
diary so that they will not die from standing in
God's overwhelming presence. In the current
structure of Exodus 19—20, God gives the Deca-
logue in the midst of that theophany. The com-
mandments precede a targer body of legal and
other material known as the *hook of the cove-
nant (or covenant ¢ode), contained i Exodus
2124,

The Decalogue in Exodus appears to be
given a second tinme in chapter 34, When Moses
discovers that the Israclites began worshiping
the *golden call in his absence, he angrily
breaks (he tablets containing the laws. Moses
then ascends Sinat yet again, where God gives a
set ol replacement tablets. Though Exodus 54:28
says that God “wrote on the tablets the words of
the covenant, the ten commandments,” the
cornmands given in Exodus 34 ave clearly difler-
ent [rom thie ones recorded in Fxodus 20, The
prohibition against *idols and the call to *sab-
bath rest do appear in Exodus 34, but the ve-
maining stipulatdons  pertain o religious
*festivals and Fsacrifices.

The Decalogue occurs yel another time in
Deuteronomy b, where its form and content are
comparable 10 the material in Exodus 20. A
hook of speeches, Deuteronomy has a sermnanic,
exhortative quality. Here the Decalogue is incor-
porated into hortatory material by Moses that re-
minds Israel of its covenantal identity and
responsibility in  preparaton  for entering
Canaan.

Deuteronomuy recalls the giving of these laws
at Mount Foreb, ¢ mare general name for the
lecale, vather dian Mount Sinai, the more spe-
cific name for the mountain. Apart from that dif-
ference of name for the holy mountain, distinct
differences between the Exodus version and the
Deuteronomy version ol the Decalogue are min-
imal, The commandment to observe 2 sabbath
rest in Exodus is based on God's divine *rest on
the seventh day. In Deuteronomy, the motiva-
ton for a subbath rest is Israel’s memory of irs
enslavement in Egypt,
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4. The Decalogue as Covenand.

4.4, Definition. The Decalogue constinues a
covenant between God and Tstuel, The Hebrew
e berit is generally translated as “covenant,”
though it is sometimes rendered “promise,
pledge, obligation, agreement, contract or treaty.”
Its etymology is uncertain. The most widely ac-
cepted suggestions include: (1) from the rool verh
brh, meaning “t0 see or decide”; (2) from the
preposition Airl, unknown in Flebrew b found
in Akkadian, meaning “between™ or (3) rom a
noun Airin, fomud in Akkadian and also in the
Talmud, roeaning “clasp, fetter”

Whalever its exacr ctymological origin, in
general a covenant is a selemi promise hetween
two parties, made binding by an oath. Both par-
ties recognize this promisc as the formal act that
binds themn to {ulfill the promises made in the
covenant. Ancienl covenants could ake place
between  different sociopolitical groups. thus
crealing or regulating the relationship between
them. Covenants could also be made betveen
groups within one particular legal community,
in which case obligations were assumed that
were nol otherwise provided For by the laws and
norms of that community. In this ancient Near
Eastern context, these covenants usually had the
sangilon ol a god or gods, and thus the idea of
covenant was closely related w religion.

4.2. Forms. Two primary forms of covenant
ronted In ancient Near Eastern culture are rep-
resented in the OT materiads. The royal grant
coverant kinown from Assyrian, Babylonian and
Hittite sources has been used o identifly the
form and interpretation of the Ahrahamic and
Bavidic’ covenants. The {unciion of the royal
grant was 10 bestow land or a house 10 a loyal
vassal [or past loyaliies and extremely faithlut
service. As such, the royal grant was a rewarel,

The second type of covenant found in the
OT closely models the suzeraingy covenants. First
known from Hittite treaties dating as early as the
Late Bronze Age (14100-1208 B.¢.}, this covenant
tpe is present in several later periods as well,
This wide range of nsage means that while the
form is helpful lor understanding the funcion
of the hililical material, it is not uselul for dating
covernintls of this tvpe. The suzerainty covena
is closely associated with the Mosaic covenant
and, thus, the Decalogue,

The suzerainty covenartt was one between a
superior and subordinate political powers. ‘Trea-
tics of this type have been lound to contain many

elements similar to Uiose of the Mosaic covenan,
(1) The treaty typically begins with a preamile,
which gives the identity and titke of (he trium-
phant king, somethnes in dewil and often open-
ing with the phrase, “These are the words of .. ."
(2) A historical prologue provides the foundation for
the remainder of the covenant. It recounts the ac-
complishments of the king, especially those on be-
hatf of the vassal It by deseribe the past
relatienship between the two parties. likely em-
phasizing acts of bencvolence by the suzerain for
the vagsal. H.ofren veveals that the sazevain is ve-
sponsible for placing the vussal power on the
throne. (3) The stipulations spell out the obliga-
tions of the vassul to the suzerain. The contern of
these stipulations varfes widely but is frequently
metcilous in tenns of military obligaions. For in-
stance, the vassal may not enter athances with
other independent kings and must be a frend o
the suzerain’s frends and an enemy 1o his ene-
mies, The vassal must answer any sununons by
the surerain for military Forces, The stipulutions
also dehne the treatment of refugees and wur
hooty. Some of the more hwnorous prohibitions
nclude “murmuring unfiiendly words” agains
the suzerain. Last but not least, a stipulated nibute
ts impesed. () After the stipulations, provision is
made for the deposit of the covenant agreement in
a “sacred” place. Periodic public reading of the
covenant is required. The covenant is usually
placed in the sanctuary of the vagsal's icmple and
is read from once to four times vearly b a cove-
nantrenewal ceremony. (3] Witnesses ave then
called to verily tlie implementuion of the trealy.
These are nsually the respeaive gods of the
aroups involved. ALdnies they include the featres
of the natural world, such us rivers or springs. ()
This.is lollawed by blessings and curses that signily
the good and the bad things that are to happen.
according o the loyalty or lack of lovalty by the
vassal o the suzerain. (7) Sometimes an oath or
deseription ol a ratificution ceremany is included
in the covernant, as is u binding symbol, such as a
slanghtered anunal. The laner represemts wha
will happen to thé vassal if the oath is broken,
Against this background, certain similarities
with the Decalogue have heen proposed. (1)
The preamble linds a parallel in God's state-
ment, “T am Yahweh vour God.” (2) The histori-
cal prologue, revountng the suzerain's deeds on
behall of the vassal, is conrained in the phrase
“who brought you out of Egypt.” (3) The stipula-
tions, or the terms of the covenant, are the prin-

173



Decalogue

¢iples contained within the Decalogue.

Certain elemems of the suzerain {orm are
not part of the Decalogue jwell but are de-
seribed in other pans of the OT where keeping
the covenant is tlre subject. For instance, the ele-
ments ol depositing the {aw in a sacred place
and of public reading are evident in Joshua 24,
Deuteronomy 10:5 describes the ark of the cove-
namt s it depository [or the Decalogue. Public
reading of the Torah, which includes the law, is
nientioned in Deweronomy 31:10-11. Withesses
we summeoned in Joshiua 24 (people and stones)
At in Denteronomy 32 (heaven and earth). Fi-
mally, *hlessings and curses are auached to the
ook of Devteronomy, which itself has been fa-
vorably compared to the suzerainty form.

Drespite the shortcomings ol the formal par-
allels with the Decatogue exclusively, the suzer-
alney oeaty provides insight inlo reading und
interpreting the exodus expericnce and the re-
sulting covenant. Interpreted in that manner,
the Decalogue represents an agreement be-
tween a superior party (God) and a subordinale
party {Israch), In return for past deliverance and
{uture provision, undivided loyalty in all matters
is expected of Israel. Like the suzerainty cove-
nants of the poliveal vealm, this covenant also
hinged on a condition: Israel's observance of
the stipulations. Whether one understands the
response as one of obligation or gratitude is iv-
relevint at this point Failure to keep the sipula-
tions would lead to a breach of the covenant
Breach of the covenant would invoke the curses
and thus ensure the denmise of the vassul party.

5. The Decalogue as Law,

5.1, Casuistic Law. *Form-critical studies of
OF Tuw reveal two distinet types of law, along
with a hvbrid fortn that combines these iwe
torns. The st tvpe of Tuw is enswedstic laww, Casu-
istic laws are condidonal and are noted for their
“Ifahen” stracture: V1 X does this, then Y owill
happen.” This form ol oy esiablishes a hypo-
thetical situation and preseribes the proper
course of weton shoukd stuch a sitwation ocour.,
Its Sitz im Leben {"setting in life”) is thought to be
the realm of the conrts, becanse casuistic laws
are  concerned  withh  typical problems
emerge in societies, and laws of this type are eas-
ily found in other secular legal codes.

5.2. Apodictie Law. The second form of law is
apodictic e, These laws are absolwe prohibi-
tions of 1the “thow shall not™ variey, often con-
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cermed with religious or moral issues. Unlike
casuistic laws, apodictic laws ofler no condition.
They simply say, “Whoever does X will surely die”
or “You shall not . ..” with the understood penalty
being death. Even if death is not prescribed,
death is the understood penaliy fov breaking
apodictic laws. Some scholars inldally argued (hat
the apodictic laws were uniquely Israclite, with
the Sitz im Leben Deing Israclite religion. Thus,
these laws reflected Isracl’s attempt to live com-
pletely under the guidance of their God. This ar-
gument is no longer credible because apodictic
laws bave been found in other ancient Near East-
ern materials as well. Instead, apodictic law seens
to operate in selings that rely upon persuasion
for urging compliance with the law rather than
upon physical foree or structures.

The negative prohibittons conuined in the
Decalogue resemble the apodictic laws, though
ihe threatened punishment of death 13 lucking.
Some scholars maimain that punishment by
death is implied, though this cannot be conclu-
sively demonstrated. Many of the Decalogue
stipidations remain in the simplest of apodictic
[orm, though expansions have been added to
some, supplying justifying motives for the Iaws.
For instance, one keeps he sabbath because
God rested. One honors parents so that long lile
will follow. As the Decalogue operates within the
suzerainty forn of covenant given by God and
nmediated by Moses, their similarity with the
apodictic form conveys the seriousness of keep-
ing the covenantl siipulations.

5.3. The Decalogue us Principles or Law? Ulti-
mately, is the Decalogue to be considered “law”
in the sirict sense? The Decalogue is contained
within the Torah, a term frequently used synon-
yinously with #law. Its Jocation in Fxodus, where
it precedes the book of the covenunt, and in
Deuterononty contributes to the perception thiat
the commandments ave laws, Simikarities of
form with apodictic Iaw furither encourage the
conclusion that the Decalogue is legal material,
The tenn débarbn, used o deseribe tese com-
mandments, is undersiood by some scholars of
hiblical law as a legitimate category or subcate-
gory ol legal material,

There are, however, some considerations
that suggest that a wider understanding of the
Decalogue is appropriate. Fivst, the context lor
the giving of the Decalogue is a religious one, as
God provides a covenant and in some sense a
founding charter for the people delivered ont of
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Egvirt. Sccond, penaliies need to be stated and
enforced when laws aré broken if these laws are
to be functionally effective. The stipulations of
the Decalogue lack any prescribed punishment
lor those who break these laws, relying on fear
of the Lord 1o promete allegiance 10 the terms
of the covenant. Finally, the Decalogue ad-
dresses subject maiter that is not “culture spe-
cific” but that instead bas universal relevance
and appeals o principles broadly held. For
these reasons, the stipulations ihat forn the
Decalogue may be legiumately undersiood as
“ordinances” or “principles” radier than as
“Taws” in the striclest sense (see Law).

6. Decalogue Content,

The suzerain-treaty [orm and the apodictic-law
form should guide interpretalion of the Deca-
logue. As an act of self-disclosure, this covenant
Indicates that God desires to he known by the 1s-
raclites. In typical suzerain fashion, the emerging
relutionship is based upou what God has alreacly

done on [srael's behalfl This is a covenant of

cheice, of *election. God has alrcady chosen the
Liraelites to be a holy nation, and be has already
been active on thelr behatl Thus, the Decalogue
s not a collection of commandments kept in o
der to be chosen by God. They are stipulations (o
e kept in response 1o beng shosen by God. The
depasit of these tablets, their public reading, the
covenant-renewal cerenionies described in other
locations and the Istaelites’ willingness to excom-
municate, even kill, community members wheo vi-
olie the covenant atlirm the central role of the
covenant in Isracl's ideudty.

Commentators have long recognized the
Becalogue’s personal appeal with its use of the
singular pronoun “yon” Equally obvious is the
clear progression of [ocus within the Decalogue
material, though different categorizations and
descriptions of this progression have been of
fered. Many have undersiood the first four Laws
as defining humanity’s proper relationship with
God. The fowth, regarding sabbath rest, ex-
pands Deyond the divine-human relatdonship
and begins to address life in community. The -
nal six stpulations regulate relationships be-
tween members of the f{aith comnumity. An
dliernative interpreation describes the first Ave,
which each contain the divine name, as apply-
ing specifically to lsrael; the second five com-
mandments, which do not contain the divine
name, address moral issucs and are intended

{or a more iniversal audience.

The fitst covonandment—"vou sludl lave ne
other gods belove me” (Lx 20:3)—demunds abso-
ute loyalty 1o Yalwveh, the Gad of Israel. As a frst
response to God's clectton of Lsrael, this prineiple
calls for an allegiance appropriute 1o the elect sta-
s, As o people created by God and set apart {or
holy purposes, comminnent 1o Yaliweh is 1o be
fundamental to Israel’s identite, OF course, [srael
was {requendly tempied 1oward, and guiliv of,
choosing gods other tliut Yahweh, Baal, Marduk.
Asheralt aitd o host of anctent Near Eastern dei-
ties, encht of whom was belicved 10 mile a pardew
Ear domain such as fertility or rain, competed with
Yahweh for Israel's devotion, Tt is probable tha
ancient Israet was not always a monotheistic soci-
ety. Even ¥ one argties to (he conbary, OT litera-
ture is emphatic that Israel frequently worshiped
other false gods, real or imagined.

With the fist commandmert prohibiting exter-
hal threats 1o Israel's relationship with God, the
seconud and third commandmens are designed 1o
prevent internal erosion of the commumin’s per-
cepiion of God's power and of their relationship
to Geod. In doing so. the stipulations prohibit 1o
practices common among Lstael’s peers,

The second commandment probiibits the use ol
a pesel (“image”) i worship, The reference (o
things in heaven. on earth or under the earh
covers all possihle material forms. This prohibi-
tion of Fidel worship served two primary {une-
tions. First. it distinguished Israelites from theh
ancient Near Eastern nieighbors, many of whom
used idols in their veligious practices. The OT
contains numerans references o such practices
fel. 2 Kings 17:7-18): archaeology confirms this
testimony. Idols are physical representations of
the deity, and herein lics one reason Israelites
were not allowed to make sncly representations:
few people were allowed to sec the face ol God
and live, How, then, could ene make an aceu-
raje representation of a God whose image had
not been seen? Thus, integrity and the accuracy
of the image representing God is an issue. Fur-
thermore, idols are static, nonfeeling and non-
responsive, not ar all ltke the God of Lseael (cf,
Isaiah’s parody of idols: ez, Is J0:18-9; 11:5-7,
21-29; <06-20; 16:1-7). The OT presents Yaliveh
as a God who is dynamic, who rejoices and sul-
fers wirh the chosen prople and who sees the
actions and hoars the cries of the covenant peo-
ple. God is known through actions on behalf of
the peeple. as God acts 10 (UMl the covenant
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within Israel’s historical expericuce,

Second, idols arc never only a visual repre-
sentution. In anclent Near Eastern religions,
idols were somectimes bathied, clothed and fed as
though they themselves were gods. Thus, idols
could become objects of allegiance and ulti-
mately be hallowed us *holy objects. At ihat
point, the representation isell threatens 1o
cinase violution ol the first commandment as the
idol assumes a place of priority in the devotion
of the worshiper. Equally important is the issue
of using the idot as @ means of containing and
manipulating God. The idol, and supposedly
God, could be used whenever desired and was 1o
sonie degree at the merey and disposal of its
owner. To fashion an idol is o attempt to reduce
God o manageable proportions and to assume
that God is susceptible to the control of the wor-
shiper. Such a theology is al adds with the OT,
which describes Yaliweh as oanscendent and
bevond moman control.

Whereas the second commandment regu-
lates visual und physical representations of the
deity, the tird commandment [ocuses upen verbal
representations ol God. The linguistic range of
meaning for §aw’ (“misuse™) includes talse
swearing, false speech, and that which brings di-
saster. Thus, the misuse described in this com-
mundinent pertains to ussociating the name ol

Tdrweh with false or disasrous purposes, This
prohibition was deeply connected with the sig-
nilicance mtached o persenal numes in ancient
Near Eastern culture, Names revealed the char-
acter and identity of the individual. A close rela-
tionship existed between one’s maune and one's
reputaiion. Lgually imponant when considering
this commandrent is the ancient Near Eastern
belief in the power ol the spoken word. Ar some
level, a causal conneciion was assumed hetween
words and events (e.g., the concept of *hlessings
and curses). Thus, to know the name of God was
to untderstand something of the divine identity.
To invoke the divine nume was (o associate the
power aud purpeses of Yahweh with the thing
being spoken ancd the purposes being repre-
sentedh. Using Yaliweh's name in vain involves
associating God with purposes and powers that
ave inconsistent with God's identity and will,
The end result is a misrepresentation of God, a
false claim w divine power and endorsement,
wndl o ndscommunication of wuth.

The forrth commandment is best understood by
considering the meaning of the root word for
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#sabbath (Gebbar), which simply means “res.”
The comumandment could ths be read, “Remem-
ber the rest day by keeping it holy. Six days you
shall laber and do all your work, but the sevenih
day is a rest day to the Lord your God.” The Exo-
dus version of the Decalogue anchors this com-
mandment in God's rest as described in the
*ergation story, That act of divine rest is the theo-
logical framework for this regulation in which
the sabbath becomes a special day set aside to re-
mind the Israelites that the cycle of life should in-
clude w pericd of rest, refreshment and
remembering their Creator. When Israel remem-
hers their Creator, they remembyer that the same
God delivered them from bondage. When (hey
renember thar newly acquired reedom, they re-
member the covenant, So it is no surprise that in
the Deuteronomic version of the Decalogue, the
reason given for observing the sabbath is not be-
cause God rested, bul because God delivered the
Israelites from Egyptian captivity, Thus, sabhath
rest is about more than relaxation from toil and
labor ane the rejuvenation of tired muscles and
aching backs. This “rest” comextualized by the
words “remembrance” and “hioly,” is a weekly re-
niinder for the Israclites of what Ged has done (o
create this covenant commnunity and of the holy,
separite identty it bears as the covenant people.
I elfect, the sabbatih is a stgn of the covenant.

Like the fourth commandment, e fifth com-
mandment is expressed positively, calling for the
Israelites to houor their lathers and mothers,
This cominand Is not the only regulation of the
weatment of parems (cf. Ex 21:15, 17). **Honor”
is a wanslation of kabdd, which also means
“glory” and, inmterestingly enough, “weighty.” To
honor soneone in this Israelite coniext was to re-
gard that one as a person of worth and value.
Though the fourth commandment has oaditon-
ally been « parent’s refuge when children mishe-
have, this verse was not originally a catechism for
that purpose. It was direcied to the Tsraelite com-
munity as a whole, shaping the way they reated
thelr aging parenis. It funcioned as a guideline
within a covenant commumity composed of fam-
ily units united in a tribal federntion.

According w0 the exodus story, these werc
fmmilies in the process of moving frem Fgyptian
slavery through a *wilderness wandering to the
Promised Land. They were gong from a setting
where their Egyptian owners determined what
they recelved, and who consequently had some

responsibility for their care, to a wilderness set-
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ting where God provided for them. From there,
the Israelites eventually entered Canaan, the
Promised Land. Once setidect there, each family
received @t Mand inberitance and Fom 1hat
point onward had the primary responsibility of
caring for their gwn,

Meedng basic subsistenice needs would have
been a challenge for many of the Israelite fami-
ltes. Archaeological discoveries incdicate that Isra-
clites initially sewtled in the rough, undeveloped
terrain of the hill country. Land needed to be
deared and terraced. Homes had o be built
Agrarian economies were developed. Rainfall
wits limited. Struggles for survival were common,
with debt stavery always a lingering pessibility. In
a situation where vesources were at & premium
and sacrifices had 10 be made, the uncomfortable
question hecame: Whe is expendable? In such
cases, it would have been temnpting to spend re-
sources o those whio had most of their lives be-
fore them and whose young, energetic, virile
bodies would soon help refieve the nearly insur-
mountable work load. To combart tha possibiliy,
this commandment insists that families honor
the elderly, who are sometimes weaker and need-
fer than their adult children. This stipalation, de-
signed 1o protect those who may be regarded as
unimporiani, unproductve or burdensome, in-
sisty that human value and meaningful life are
not equiated with productivity.

The social structure of the [sraelite tribal s
rem, normally described as a wipartite stuenne
ol tibes, clans and families or ber *ab (*hiousc of
the father™, gives this law an acdditdonal signili-
cance. The bér "ab created an extended {amiky
setting i which the pariarch and maodarch of
the family wielded much power over the lives of
the individoal family members of the younger
generations. This struciure had econoemic and
political ramifcations {cf. the *Jacob and Laban
slories). Younger geuerations conld easily tire of
the lack of contrel they Liad over their own lives
and over family decisions, leading to animosity
toward ihe lather and morher ol the house. In a
sitttation primed for tense situations, (his com-
meulmeni reaffirms the place of honov given 1o
the lread ol the béz "ab.

The sixth  commardment prolhibits  killing,
which is ironic given the amount of violence
conined in the OT. Indeed, nerpretation of
this commandment is difficult, given its context.
The usual word for “kill” in biblical Hebrew is
harag, but that 1s not the word used here, This

comniandment prohibits rasak, an interesting
choice because this word has a wider range of
possible meanings than Adrag. Normally rasal)
refers to “murder,” the willful, premeditated kill-
ing of an individual, olien as an act of *blood
vengeance, This would suggest thar this con-
mandment intended o limit acts of revenge w
protect the life of innocent conmumity mens-
bers. Huowever, rasalt cai also refer to uninten-
tonal homicide, us in the laws of asviun (¢l
Deut 4:41-42), This usage means tha intention-
ality can no longer be the dividing line by which
one keeps or breaks this command. The word
also deseribes the exeation of a convicted kilicr
(cE Num 35:30). Such usage demaonstrates thal
the implications of this commandment reach far
beyond simplistic or legalistic interprettions,
This is a commundinent that values life and re-
tationships, leaving decisions 1o end life in the
hands of God. Where taking the life ol another
had divine sanction, (hve OT generally ussaciues
those deaths with certain sins for which the pre-
scribed punishment was exccution. Punishiment
by death was limited 1o capital offenses (e.g., Bx
21:12-17y anel to actions that threatened the ho-
lintess of the community and the integrity of Ts-
rael’s covenant with God (eg. Josh 7). Where
the Israelite community was given athority o
take the lives of individuals. those decisions
were not to be made Hghdy.

Adultery is prohibited D the seventh commeid-
ment {see Sexuality, Sexual Kilies). Such a stipula-
tion presupposes an inderstanding of marviage,
because without the later, the former is poini-
less. To some degree polyganny was practiced by
some Israelites. although it is impossible fo
know how widespread L actuslly was. The cco-
nomic realities of polygamy may have curtailed
s popularity, In certain circumsmances, a mar-
riage could he dissolved, and {sraclite law con-
tainted puidelines desceribing when divoree was
appropriate. [Towever, so long as the muriage
was infact, certain stancards were 10 be re-
specled. Abstaining from adultery was one of
those guidelines, although o double standard
existed in Isracl's patrimchal soctern. The law
prohibited wives from having sexual relatons
with anyone other than (heir hushands. In con-
trasl, men were not to have relatons with the
wives Of other men. Elsewhere, death is clearhy
stated as the penalty for adultery {ef, Denr 22:22).
In contrast, the penaly for the violation of a vir-
gin was marriage or pavmend (¢ Ex 22:16-17;
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Dreur 22:28-24), In the clun-based, tribal-affili-
ated Lsraelite community, stable home lives were
esserttial i the community itself was to remain
functional. Without such stability, intatribal and
interwibal conflicts arising from these acts
would threaten the sunvival of the group (ses
Family Relationships).

The vighth commandment prohibits *thefr, The
cheice of gdnab as the verb suggests the element
of "secrecy.” Questions have arisen about the re-
Lationship benween this stipulation and the tenth
commandmein, given the apparent overlajp.
Drawing support from other laws (cf. Bx 21:10;
Drewr 2:4:7), some have suggested that this com-
mandment refers o kidnapping. 1f one pre-
sumes e thelt s o capital offense, such un
argument has sotne logic, but there is no comn-
peliing evidenee fo support such a claim,

The mere possibility of stealing recuives, {irst
ol all. & concept of ownership. Il ownership
grants accesy to certain people while denying ac-
vess o others, that means that ownership estab-
lishes boundaries accompanied by restricled
eniry or access. To some degree property is un-
dersioed to be an extension of the self of the
vwner. Consequenty, the thelt of property is a
violution or injury of the person, not just loss of
wealth. The loss may ivell deprive a person of
the ubtlity 1o sunvive. Elsewlhere in Israel's Taw,
prohibitons ol theft generidly are reluted o the
provision of hasic subsistence needs. Along with
persowal violation and threat to snrvival, dieft
also contributes to the loss of privilege. The loss
of those things recluces the possibility of a satis-
fving or abundunt life,

Lving is prohibited in the winth commandinent.
The Hebrew literally reads. “you shall not re-

spond against your neiphbor falsely,” and uses:

language thal suggests a couwrt context, Two im-
medinte observitions  deserve comment. The
livst is ouly obvious in the THebrew west. The verh
wsed iy dn, which is usually wanstated as “re-
spondd.” It amn, however, also mean “opproess, al-
et o o down” Thus this verse could read,
“You shall nol oppress your neighbor by lying.”
Lying is more than deceit and dishonesty; it op-
presses the person to whom or abouwr whom the
fie is told. The second observation is the com-
mandment's reference to the neighbor. Thus
the stipulation cmplinsizes that lying is a social,
nor a private, evil. The worst victim is the neigh-
Lor, which is 1o say, the one (o whon or abouw
whon the lic i wold,
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There is no lie that does not, in some way, af-
Fect others. At the very least, [alse information
inits the hearer’s ability to make an informed
decision because he or she does not have acew-
ate information, In the Israclite community, iy-
ing was prohibited because of what it did to the
recipients of the lie. The ninth conunandment
protected the neighbor as well as the neighbor's
reputation. It ensured the neighbor's [reedom o
make an infornmed choice and tws helped the
neighbor to decide and act with integrity. An-
cient Isracl had no place for such a casual ap-
pproach to truth and lying, especially in their law
courts. Llsewhere the laws stipulate that a per-
son who gave worthless testimony aboul un-
other was (0 receive the penalty that the one
about whorn the lie was told would have been
subjject to, if the estimony had been true (Dew
19:18-21). It some cases that meant death; in
others it meant three- or fouriold restinudon.
Such strenuous penaltics ilustrate the sertous-
ness of [alse testimony in the context of the [aith
COIMUITUIHLY.

With the fenih commandment, questions fre-
quently arise about the relationship between
stealing and coveting, since their territory seems
o overlap. There is one primary difference,
Stealing 1s linked completely to the act Usell, in
which someone takes that which belongs 10 an-
other. Coveting (himad), however, has o do
with an attitude deep within. It invelves desires
that are so stroug one is willing o reach out and
take, or commit other unaccepiable ucts, 16 sui-
1sfy those desires.

After nine commands thao either locus on
God or outer behavior, the tenth command en-
ters the realm of the heart and mind. This pro-
hibition does not focus on outward, visible
actions. It concentrates instead on a person’s
thoughts, maotives und  attitudes.
thoughts motivate and inspire, Drequently pro-
ducing action that will violate one of the previ-
ous nine commandments.

Laws legistate actions, not thoughis or auti-
tudes, precisely because the former can be mon-
itored whereas the latter cannot The act of
coveling cannol be witnessed, only becoming
visible when that internal craving is acted upon.
"This tenrth commandment’s shifl to the intevior
dimension of the human life lessens the proba-
bility that the Decalogue functioned as an actil
set of laws in ancient Israel It dees, however,
demonstrae that God's covenam never depends
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solely upon adherence fo external details, The
Decalogue begins with a command that insists
there be no Gad belore Yahwels, Like coveling,
one's loyalty to God also begins as an internal
posture that only secondarily hecomes evident
in external practice. Thus two commandments
that are essentially rooted in the heart and mind
of the covenant people encircle a set of princi-
pples that properly order worship and conmmunity
relatiouships.

7. Interpretation of he Decalogue.

7.1, OId Testament. Wheén one studies the his-
o1y of interpretation of these laws, or any Libli-
cal passage, one will notice development and
change in the meaning assigned to these pas-
sages. Biblical passages take on new meaning,
partially shaped by the context of the commu-
nity or individual reading them. For that reason,
understanding the history of interpretaiion is
wselul 1o readers who search (he text for mean-
ng.

Interpreters of the Decalogue should begin
by remembering that in Hs original context,
these stipulations were not universal wuths re-
vealed to the entire world. They were given for
and directed to a specific group of people, Is-
rael, ihat was chosen by God. These command-
ments helped define the nation of lsrael in s
relationship with God and to each other. Tsracl
was rooted in and defined by the concept of
“covenuant”

Many Biblical scholars maintain that cove-
natt is the key idea for understanding the OT.
fsracl repeatedly used the concept of covenrant
to understand their history, [rom the cail of
*Abraham through the people’s rcumrn from
Bubylonian exile. It even influenced their un-
derstanding of God and their conception of
proper social organization. Tudeed, 1t is difficult
to Bnd a mmore [oundational or relational term
than covenant, especially in regard 1o the Leracl-
ite undersianding of community, )

Israel’s covenant was foumdational for its
community in the sense that i specified the rea-
son for entering into the agreement with God.
God delivered them from bondage, which pro-
vided the motivation for entering the covenant,
and the foundation for Israels conlinuing trust
in God. Furthermore, the ensuing commands in
Exadus 20, and again in Deuweronomy b, pro-
vided a framework that deliveated the essential
characteristics and values of the community.

God and Israel both expected these command-
ments 1o be accepted and shared by those who
participated in the covenant.

The covenant defined by the Decalogue was
relational in the sense that it formally estab-
lished the faith relationship with God. Other
contexls demonsirate that the primary relational
characterisric that God brought inte the cove-
nant was fesed, usually transtated as “steadfas
love.” Besides the accompanying vespansibili-
ties and privileges it created, this covenant was
characterized by the assurance of God's stead-
fast love,

As the covendnt described God's actions and
thtentions in this fesed-oriented reladonship
with the Israclites, 1 also delineated the basic
expectations for the participanis regarding their
relationship with God and with other Isracliies,
In short, it outlined acceptable standards for re-
lationships sltaped by faith in the God of Istuel,

The Decalogue's central location within the
Mosaic covenant and the revelation ar Sinad
demonstrates its importance in the OTs theo-
logival understanding of Israel's identity. Other
lists of "ter,” and prophetic adimonitions that
loosely parallel the Decalogue without specifi-
cally naming it, confirm its significance, How-
ever, one must balance this testimony with the
claim of 2 Kings 23, where duwing Josinh's reign
a hook of the law was found in the wmple, (he
contents of which seemed unknown to the peo-
ple. This ratses the quesiion of whether the law
hae as ventral o place in the lives of the people
as the theology of the OT desired it to have. [n
faci, the Deuteronomistic History highlights dis-
obedience as the reason for Lsrael's fall and sub-
sequent exile, confirming that though the law
was cenural to Tsrael’s idendyy as a nation, the
faws were not sulliciently observed to mabinain
ihe terms of the covenant.

7.2, New Testament. The NT contains various
references wo the Decalogue or portions of s
stipulations (cf. Rom 15:%9; Col 3:3-11; HFebh 4
10; Jas 2:11) Reference is made to diem in the
conversation between the rich yvoung ruler el
Jesus {Lk 18:18-23). Some view the Beatitudes as
a reinterpretation of the Decalogue. Moving be-
yond these lileral citings, larger interpretive
quesiions hinge on the continuing validity of
these commandments, given the new covenant
through Christ. At the very least, interpreters
should recognize that Iaws once meant for a
specific group of people. Isracl. are now being
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redirected at another {xith group that, while
rooted in its Jewlsh heritage, has a different un-
demstanding of lind and covenani,

Jesus opecasionally challenged Jewish tradi-
tions veguarding the Inw and offered sew iner-
prevutons of i e alse understood his work as
fuliilling the law, Jesus as interpreter o the Law,
or ay Uie fulfillment of the law, is different {rom
Jesus as the negation of the ko, a description
one hears all o ofien within the church. Jesus
declured he was the lullillment of theé law, sug-
gesting that the spiritual s represemted by
the various laws were o be internalized. The
wansiguration (Mt 17 MK 9 Lk 9) depicis Jesus
in conversaion with Moses and Elijah, repre-
sentatives of the Law and Prophers. John [:16-
17, directed at early Cliristiuns, describes how
they received "one blessing upon another,” First
the law was given through Moses; then gace
winel trath came toough Christ. So Christians
should nor be quick 10 dismiss totally the OT
neaterial as worthless (s DG, Law),

Equaliv impentan 10 a NT discussion ol the
Doecalogue’s conrmuing validity is Puul’s per-
spective on the law, which is 4 more critical one
thun tha of Jesus. Panl insisted that grace, not
Law, had the power 1o bring salvation and that
“Christ 1s the end of the law”™ {Rom 10:1), How-
ever. he also insisted that all Scripture, which
wouthl have cerinly included the OT law, is
“tspired by God and is uselud for teaching, for
reproot. for correction, and for training in rigle
coustiess, 5o thit everyone who belongs 1o God
may be proficient, equipped [or every good
work” {2 Tim 5:16-17; see DPL, Law).

The heart of the discussion may be deseribed
as “Raw as source of salvaton” versus “law as
vaduable lor instruction.” Chrisi has done what
the law could not do. Causequently, Chrisiians
do not seek sulvation through the observance ol
the Liw. However, with Christ as the fultillment
of the Liw and its correct interpreter, OT law can
continue o be o source of inspiration and a re-
sotree for wisdom. The new covenant through
Clirist, not the Decalogue, occupies the cenler of
the Christian community. The spivitual trutls
represented by the Decalogue’s  stipulations
shonld be internalized s uselul instruction for
feichful living within the new covenani.

7.3. Later Judaism. One Ands two themes in
the rabbinie reaiment of the Decalogue. One
straned o tradition accords the Decalogue a cen-
vl pluce in Jewish praver and lijurgy. Iis com-
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mandments were included mnong the material
contained in phylacteries at Quumrarn. The Joru-
salem Falmud (p Ber. 1:5A) describes a direct cor-
respondence between caclh word of the Shema
and one of the Ten Commandinents. A second
stravted of traelition, contained in the same docu-
menl, downplays the cenwrality of the Decalogue
in Jewish prayer, allowing the [ull revelation of
yod throwgh Moses to be emphasized. Rabbinic
literature is content to let this apparent conira-
diction stand.

7.4. Christian History, The Christian churelys
interpretation of the Decalogue has varied
greatly over the course ol Its history, again demn-
onstrating the influence of culture and context
upon interpretation. Early catecheticad mate-
yial, such as the Didache, demonstrates o legalis-
tic use us a means of mfluencing morvaliy,
Others, such as Irenaecus, used the concepr of
narural law as & means of embracing the value
ol the Decalogue while still maimaining that
the Jewish law was no longer valid. Augustne
prontoted @ Pauline argument that the law itself
was good bul that ils goodness bad been oh-
scived by sin. The value of die Decalogue
within the new covenant wus its contribution to
shaping the new life in Christ, The influence of
these movements continued in the thinking of
Refonuers in o munner thiut elevated these for-
nrerly community-oriented stipulations 1o the
level of eternal, divine law applicable to all
tmes and all peoples. As a vesuit, in the post-
Relommarion, precritical perod, the exposition
of the Decalogue was a usual feature of theo-
logical works. As critieal scholarship emerged
in the acadewy, eighteenthcentury treatment
of the Decalogue, and indeed the entire Bible,
analyzed the ex with a variety ol historical-crit-
ical melhods, These analyses raised questions
regarding the authorship, date and origin of
the Decalogue. Meanwhile, within the conles-
sional community, the treatment of the Beca-
logue as a set of eternal laws o be applied
universatly hias generally continued unscithed.
Unfortunately, this has encouraged many
within Chiristianity to use the Decalogue as a
gauge for measuring righteousness, substiluting
legalistic prohibidens for covenant Faith, A
number of recent bhooks of an nerpretive na-
ture are available, each secking o connect the
wruth or spirit of the Decalogue with contenpa-
rary issucs, thus demonstraling its continued
relevance (Marshall, Moriarty, Tinmnevman).
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8. Hermeneutical Tssues and Contemporary
Relevance.

Given the specific Tsraelite otigin of the Deca-
logue and the range of meaning assigned to it
by rveaders throughoul history, modern inter-
preters do well to resist merely insisting upon
the universal relevance of these command-
ments. As universal morals imposed from with-
out, independeni of a relationship with the God
who gave the Decalogue, these commandments
luck spiritual value. Indeed, as apodiciic law
without a fornal structure to enforce adherence
to them, there is livtle motivation for keeping
these commandmenis apart {rom the covenant
When they are applied beyond the bounds of
the faith community, a different motivation is
necessary. The statements given here distance
interpretadon of the Decalogue from the com-
mon Christtan assinnpiion that they are univer-
sal laws. There may indeed be cternal wuths
within then that are worthy of wide application,
bui these commandments depend upon the cov-
enant for their authoriy.

A first step toward discovering the coutempo-
rary relevance of the Decalogue, theretore, re-
quires a recovery of covenent and commtmily as
central concepts within the church., The cove-
mant established the context in which these
commandments were heard. It cstablished
God's prior action on behall of the people,
God's choice of these people and God's desire 1o
communicate withi them. The commandments
of the Decalogue expressed the diviue will for
the covenant people, As such, they provided a
gilt of opportunity and a warning of potential
destruction, They provided the foumdational
principles for thinking abowl God and about ve-
ligious living, creating a distinct group of people
by dehning their relationship 1o God differenty
[rom that of other religious groups, The com-
mandments pertaining o social relatiorniships
framed life between members of the group.
Faithful living, and indeed a faith communicy,
results from living by the terms of the covenant.

Covenant and community remain as emypha-
ses of the Decalogue when viewed through a NT
lens even though the NT redefines the faith
community. Theological and conceptual paral-
lels exist in God's prior aciion on the behalf of a
people whom God desired to choose and in the
revelation of the divine will through Jesus, who
is the new covenant. The Decalogue remains
useful within the new covenant, though some

importanit shifts must be recognized. Rather
than lsrael, the (aith community comprises fol-
lowers of Jesus, Jests' new command poits to
love of God and neighbor as the summation of
the law. Christians do not keep the command-
nments as a means ol keeping the covenant.
Ratber, they keep them as a way of cxpressing
their love for God. The catechetical use of the
Decalogue is not inappropriate so long as the
distinction is nmintained between law as “re-
source for instruction™ and law as “measure-
meni ol piety” or worse, “source of sahation,”
With the Decalogue as a relevant resource for
mmstruction, the chaltenge for the comemporan
churehy is to utilize the posiive principles cou-
tained in these apodicic formulations in wayvs
that émphasize the spivit of God that undergirds
the letter of the law.

Ser also BIASPUEMY; BODILY INJURIES, MUR.
DER, MANSLAUGHTER; ETT1ICS; Fasiy RELa.
THINSHIPS; Law: SABBATH. SABRATICAL YEAR,
JUBILEE; SEXUALITY, SEXUAL ETHICS; THEFT AND
DEFRIVATION OF PROPERTY.
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This article discusses the contents, théeological
themes un setling ot the book of Deuteronomy.
I shows how Deateronowry relates w the OT
hooks diat precede and {ollow i It deseribes the
vontents ol the book as w series ol speeches of
=Maoses o the plains ol Moub, which re-presems
in u distinctive manner themes developed in the
first four books of the Pentareucin It goes on to
review the interpretaion of Dewteronomy in the
madern period, explaining why it has been
closely assoctared with the relorm of King Josiah
it e Lute seventh cemtury B, and idemifving
the Implications of this seting for its theological
interpreradion, Then, in critical dintogue with
the thesis that Deateronomy is the document of
a Judean promonarchical program, it is argued
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that the book presents & vision of a thoroughly
distinctive constinution for Israel in which Yuh-
weh's authority is mediated through the ora (or
*law) taught by Moses, with the people having fi-
nal responsibility for managing Israel’s affabrs.
The principal themes of the hook are then re-
viewed in the light of this overarching view aned
in relation 1o other parts of the Bible.

1. Deuteronomy in the Canon of the Old

. lestanient

2. An Oulline of the Book

3. Deuvicronomy in Modernt Interpretation

4. Denteronomy as a Constitwion for Lsrac!

5. Establishing a Sening for Deuteronomy

6. Deweronomy in the Canon

1. Deuteronomy in the Canon of the Old
Testament.

1.1, The Name of the Book, The name “Deuter-
onomy” comes front e Greel transtation (LXX)
of Deuteronomy 17:18, which nisunderstands
the phrase "a copy of this law” as “this second
baw™ (e devtevenomiron toute). The (e in He-
brew is “These are the words,” taken bom the
opening words of the book, Deuteronomy is not
a meve addition of new nuerial to that which
was already known, Inxt a rve-presentation and
inculeation of the requirements of the Feove-
nant between Yahwel and Istael. The former ti-
e ninkes an observation abowt the relatdon of
the book to the remainder of the Pentaieuch,
while the Luter focuses on its content.

1.2 Its Place in the Canon. Deweronony is the
fifih book of Moses, the last book in the Pen-
tateuch, While the word Memdatench is hased on
the Greek for “ilve scrolls,” the Hebrew ern
téra alsu came 1o designate the same [ive books,
The association with Moses was a key [actor in
marking out these books as pringary. In this con-
text, Deuteronomy brings to a conclusion the
story ol the formative events ol Israel's history
with Yaltwelh. Tis narrative of thie deuth of Moses
(Deut 54) marks (he end ol the primary era in Is-
rael’s lile and the pransitdon (o the nest phase.

Modern interpreiation has aligned Deuter-
onony nor only with the books that precede it
canonically but alse with those that follow ir {in
the Hebrew canonical order): Joshua, Judges,
Sumuel and Kings—the Former Prophets in
Jewish radition or mere generally the Historical
Books. Dewerononty occupies a position be-
mween Genesis—Numnbers and Joshua—Kings,
ILis a kind of pavse in the narrative, since the



