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The Missing Link in Election


  Halfway through my seminary studies, I was sitting in a class titled Patristics and Ancient Heresies (my wife always joked about the odd titles of the courses I took) when a shift began for me. A substitute professor, who would later be my doctoral mentor, was introducing us to Greek philosophy and Jewish sectarianism. He made the suggestion, perhaps even implicitly, that understanding these ancient belief systems could actually aid us in understanding the New Testament and Christian theology. Though others had likely offered that suggestion to me before, something clicked that day. I began a series of conversations with this professor that eventually led to a course of study on the Apocrypha.


  I had prior to that class only heard the term Apocrypha used as a mild expletive in reference to “those” books filled with heresies and thus shunned by “good Christians.” (I’m only half kidding.) The journey accelerated in that course because of a very simple task. I actually read the Apocrypha. I began to see connections. I started to understand the value. I realized that there actually is quite a lot to glean from reading “those” books. From that beginning with the Apocrypha, I set out on a trajectory through the remainder of my seminary program and through my PhD to explore in more detail the “intertestamental” writings, which most now refer to as “Second Temple” or “early Jewish” texts. What began with the Apocrypha continued with the Pseudepigrapha, Dead Sea Scrolls and rabbinic writings. Through the journey, I was able to get a better sense of what Jews were thinking during and around the time of the New Testament.


  The “New Perspective” on Paul


  In combination with exploring Judaism, I was likewise introduced to the “new perspective on Paul” (NPP). Most credit E. P. Sanders with igniting somewhat of a revolution among New Testament interpreters in his Paul and Palestinian Judaism. Sanders, and the NPP in general, contends that Second Temple Judaism, more or less indicating the period from 500 B.C.E. to 70 C.E., did not view “works” as determinative for salvation, as many Pauline interpreters understand in Paul’s contrast between “works” and “faith.” Rather, some form of “covenantal nomism,” Sanders argued, better described what Jews during the Second Temple period understood as “how to be saved” (though they would not have used that language). For Sanders, covenantal nomism puts the covenant at the center of our understand of what “keeping Torah” meant. This would not have meant “earning salvation” but rather represented the appropriate response to God’s offer of the covenant, which was graciously given. Though critiques of Sanders’s view have been offered, myself included in this work, it seems to me the correction prevails.


  The NPP contains a good bit of diversity, and its three central figures, E. P. Sanders, James D. G. Dunn and N. T. Wright, certainly have their own share of differences. These differences primarily lie in how to tease out the relationship between Paul and Judaism rather than how to discern the nature of Judaism itself. What interested me at this intersection between Paul and Judaism was the question of election. But whereas the NPP debate has often centered on the question of the meaning of “works of the law,” the “faithfulness of Jesus,” the “righteousness of God” and what Paul’s “justification” language means, “election” itself, something all three authors assume to be vital to the nature of Jewish thought, has received less attention. I was surprised to find many works at the intersection between Paul and Judaism talking “around” election rather than “about” it, which largely prompted my own approach.1 The question this book explores concerns how Jewish authors spoke of election and how this background knowledge relates to Paul.


  Election in Judaism


  I will spend a great deal of time laying out the various Jewish perspectives on election. Here, and briefly, I wish to tease out some general patterns among scholars concerning Jewish views of election. The headings here are my own, and I intend for them to represent as best as possible the views of the authors represented. There seem to be three basic camps among scholars as to the extent of Israel’s election and the means by which it receives it: “national and unconditional,” “national and cooper­ative” and “remnant-oriented and conditional.”


  G. F. Moore’s summary in Judaism in the First Centuries of the Christian Era (1927) is frequently referenced in addressing the “national and unconditional” view of Israel’s election. He states, “Salvation, or eternal life, is ultimately assured to every Israelite on the ground of the original election of the people by the free grace of God, prompted not by its merits, collective or individual, but solely on God’s love.”2 W. D. Davies largely echoes this view in his Paul and Rabbinic Judaism, as does also, more recently, E. P. Sanders. Often those who hold this view rely heavily on the rabbinic materials, which many now hesitate to employ as sources for understanding the first century because of their late dating. Sanders’s reason for relying more heavily on the rabbinic materials was primarily pragmatic.3 The central point to his approach was that the view of Judaism as a merit-based religion, proposed by Ferdinand Weber, Emil Schürer and Wilhelm Bousset, among others, was misguided. Sanders’s (now quite famous) explanation of the relationship between election and covenant was that “one is put in the covenant by the gracious election of God; one stays in it by observing the law and atoning for transgression.”4 S. Leyla Gürkan’s more recent work reaffirms the idea of unconditional national election.5 Gürkan envisions election as signifying “that ‘all Israel,’ i.e. the descendants of Jacob, are chosen through ‘an everlasting covenant,’”6 and that “unlike the writings of the Qumran community, the notion of ‘true Israel’ as associated with a particular group within the people of Israel does not appear in the apocryphal and pseudepigraphal books.”7 This statement is, however, in tension with her recognition of the presence of the remnant motif in that body of literature, which of course asserts primarily that there is a particular group within Israel that is the “true Israel.”


  Favoring the “national and cooperative” view, Joseph Bonsirven, in his 1964 work Palestinian Judaism in the Time of Jesus Christ, primarily employed the rabbinic sources and used only a handful of texts from the Apocrypha and Pseudepigrapha. Bonsirven suggested the rabbis understood Abraham’s election as a reward for his righteousness and noted that the same theme is present in the Apocrypha, Philo and Josephus.8 The merits of the patriarchs, and of later Israel, as well as the gratuity of God (what Bonsirven refers to as a “reciprocal choice”9), together brought about Israel’s election, which was of a national nature.10 Bonsirven understands this as a national/ethnic concept, and notes a tension within the Jewish writings between understanding this election as conditional (i.e., dependent on keeping Torah) and unconditional. Simon Gathercole11 seeks to counter the view that Jewish “boasting” was primarily because of either their “works-righteousness” or their “national righteousness” received through their election.12 Gathercole argues that both election and obedience were a part of the Jewish confidence. Gathercole sees election and obedience as compatible when obedience is understood as the “basis for vindication at the eschaton,”13 a theme he also sees in Paul.


  The late Mark Adam Elliott, in his 2000 publication The Survivors of Israel: A Reconsideration of the Theology of Pre-Christian Judaism, offered a significant critique of Sanders’s view by calling “a third ‘pillar’ belief to the bench. This is the doctrine, widely assumed to belong universally to Judaism, of the irrevocable national election of Israel.”14 Elliott contended that, due to poor historical methodology, the standard interpretation of Second Temple Judaism’s beliefs concerning election has been seen primarily as nationalistic and unconditioned due to an anachronistic projection of the beliefs of rabbinic Judaism onto the Second Temple materials. In his study, Elliott examined the Dead Sea Scrolls and the Pseudepigrapha, to argue that an unconditional, nationalistic view of Israel’s election cannot sufficiently account for the preponderance of evidence. He instead contends, rightly in my mind, that a conditional view of covenant was predominant,15 rooted in a soteriological dualism in which the unrighteous are composed of both the nations and apostate Israel while the righteous/elect are members of the preserved “remnant” who are faithful to the covenant. As he summarizes, “The conventional nationalistic view of election theology is not accurately reflective of at least some important pre-Christian Jewish groups; in contradistinction to past treatments, moreover, one must conclude from such evidence that a Jewish theology of special election existed well in advance of the New Testament period.”16 Likewise, Sigurd Grindheim has concluded that election was associated closely with law observance, and was frequently pictured as relevant only to a faithful remnant and not to the whole nation of Israel.17 Grindheim concludes that Paul, at least in part, critiques the idea that visible status claims among the Jewish people acted as evidence of membership in the elect.18 More radically, Chris VanLandingham argues that, within late Second Temple Judaism, “election (like salvation) is not a gift of God’s grace, but a reward for proper behavior.”19 VanLandingham sees the foundation of the argument as resting with Abraham. If Abraham received the covenant by God’s gratuity then Israel likewise receives it as such, but if he received the covenant because of his righteous merits, then Israel has likewise received it. God’s bestowal of the covenants came because of God’s response to Abraham’s righteousness, and “the mercy God grants to Israel is not given to each individual, but only to the entity of Israel.”20


  Elliott, Grindheim and VanLandingham rightly recognize that Sanders may have swung the pendulum too far as it relates to Jewish beliefs concerning election. Elliott in particular demonstrates the extent to which a conditional/remnant-focused view of election persisted throughout Judaism. This does not, however, return us to a pre-Sanders understanding of Second Temple Judaism according to which salvation can be earned by tipping the scales of judgment through good behavior. But rather it recognizes that there were both conditional and unconditional elements to the covenant in the thinking of many, if not most, Jewish authors of this time, something that resonates with the Old Testament itself and that I will suggest also helps us make better sense of Paul.21


  Method and Approach


  The basic thrust of this study will be to answer two key questions: (1) How did Jews during the Second Temple period understand the nature of their election? And (2) how does one’s understanding of Jewish idea(s) of election influence how one might understand the key Pauline texts that address election? The first question contains several subquestions, which I will address to various degrees. I will primarily focus on Jewish concepts of the nature of election as they relate to the questions of “extent” (ethnic/national or remnant?), the relationship to the individual (corporate or individual in focus?) and the relationship to salvation (divine/human agency and the presence of “conditions”). I will likewise address whether these authors viewed election as merited or given graciously, but only as it connects to the primary questions noted above.


  Before beginning our examination, I must make some summary statements about how we might make such a comparison. First, I recognize Paul operated within a historical and cultural context that shaped his thinking and influenced how he might have expressed certain ideas. This notion comes with less controversy now than perhaps it did in the past, but we must remind ourselves of it nonetheless. Paul reacts against “Jewish theology” (or we might say Christless Jewish theology—Paul would have considered himself a Jewish “theologian”), but he himself is also a product of it, steeped both in the Old Testament and in the traditions of first-century Jews. We should not, then, expect Paul always to run counter to Jewish ideas. Much more often the influence of those ideas stands out.


  We must also recognize that when we speak of “Judaism” we do not speak of a monolithic entity in which everyone believes the same way. Certain core ideas resonate with all Jews, no doubt (e.g., monotheism, election, Torah), but great variety is present as well. As such, I will attempt to recognize the variations present in the literature when they exist, while also recognizing the commonalities. As much as possible I will attempt to let the texts “speak for themselves,” meaning I will attempt to engage with the interests of these texts as they relate to the questions rather than to foist these questions on them. Gathercole suggested such an approach in arguing, “If one is exploring the dispute between Paul and Judaism, we need to understand not only the Jewish texts on their own terms, but also Judaism on Paul’s terms.”22 This is certainly sound advice. We cannot only consider Jewish beliefs, but from there we must also consider in what ways Paul interacts with those beliefs. The proper approach is thus to understand these texts as separate entities before asking how they relate to Paul rather than adopting some preconceived framework about Paul’s beliefs and then seeking to justify it by finding supporting literature from Jewish sources.


  As it concerns the examination of these specific texts, I will seek to approach them with sensitivity to social, historical and literary factors in the text. Since these texts come to us from different centuries within the late Second Temple period and address different events that motivated their composition, we must consider the historical background of each text in both an immediate and extended sense, in order to properly contextualize its contents. In addition to historical concerns, we must consider the literary and social setting of each text. Here genre and form certainly come to bear on the meaning of the text as well as a consideration of why the author wrote and what they originally intended to accomplish. By social analysis, I will attempt to attend to the social factors that may have influenced the development of a particular theological expression.23 I will not seek, as do many who focus on social factors, to uphold or apply a particular “model” of sociological theory in relation to the texts and movements studied herein,24 but rather to operate with an awareness of the underlying social factors that are at work in the various texts under examination.25 Elliott’s approach offers a helpful model. He speaks of a “socioliterary” function, which he defines as follows: “texts not only say something, they also do something. Not only do religious authors intend to express theological teachings or propositions by writing, in other words, but consistently (if unconsciously) there would appear to be some purpose for their writing in the first place, and this purpose forms an essential part of the communication.”26 The basic question to ask is, What did the author seek to accomplish in composing this text in this way? To some extent, then, we will seek to understand the “thought world” of late Second Temple Judaism concerning the theme of election. Though I will obviously not be able to create a complete picture of this thought world, I do seek to deal with all of the available evidence that comes to bear on the issue. So we must construct this thought world in order to consider what a text could have meant within that thought world and exclude what it could not have meant to those who may have read it in the late Second Temple setting. I will thus aim to examine the materials selected with sensitivity to these issues.


  Sources


  The sources I will examine in this study are both chronologically and theologically diverse. Since I will examine Jewish beliefs during the Second Temple period (and specifically the late Second Temple period) concerning election, I will focus on the literature of this period that gives a glimpse into the thought world of first-century Jews. The sources I will consider primarily date to pre-70 C.E. in their composition and come from Jewish origins. Our ultimate goal is, again, to gain an understanding of Jewish perspectives27 of election leading up to the time in which the New Testament, and specifically Pauline materials, came about. I will examine various texts from the Dead Sea Scrolls (DSS),28 Apocrypha and Pseudepigrapha.


  Dead Sea Scrolls. The writings found at Qumran in the mid-twentieth century have provided new and important insights into both the world of Second Temple Judaism and have shed new light on certain areas of New Testament studies (e.g., the Jewish concepts of Messiah, apocalypse, Torah, soteriology). We can place these writings with fair certainty in the late Second Temple period, as most scholars date the bulk of the ma­terials to the first century B.C.E., with some texts dated at various points between the third century B.C.E. and the first century C.E.29 We should first consider several questions about the nature of the community. The primary question at hand is how the beliefs of the scrolls community related to the larger picture of Second Temple Palestinian Judaism, though we must also ask who the members of this community were and what connection they had with Jews outside of their community.


  Concerning the first question, of the identity of the DSS community, several suggestions have been proposed. The dominant view among scholars today, however, identifies the scrolls community as some sort of Essenic sect given the numerous similarities between what we know of this community through their own texts and what we know of the Essenes in Josephus.30 Concerning “outsiders,” the documents of the sect seem to indicate a definitive sense of separation from the temple establishment.31 There was general disdain among the community for the priesthood in Jerusalem, which they viewed as corrupt. The location of the community also isolated them from outsiders.32 As David Flusser has demonstrated, interaction with and possible persecution from the Pharisees and Sadducees and the Essenes prior to their (partial?) withdrawal to the desert existed, as we see in several of the pesher scrolls found at Qumran.33 Some of the “rules” of the community, however, indicate there was contact, albeit limited, with outsiders, which we might imagine must be necessary for a remote desert group.34 According to Josephus, the Essenes still interacted at the Jerusalem temple, though they refused to sacrifice there (Ant. 18.1.5). Josephus also demonstrated some knowledge, though limited, of the beliefs of the sect, such as their proneness to “determinism” (Ant. 13.5.9), their reclusive lifestyle and their strict rules concerning money and property (Ant. 18.1.5).35


  “Apocryphal” texts. The writings of the Apocrypha can generally be dated with fair confidence to the late Second Temple period, prior to the composition of the New Testament and primarily of Palestinian provenance. Those whose contents bear on the questions addressed in this study are Tobit (ca. 200 B.C.E.), the Wisdom of Ben Sira (ca. 175 B.C.E.),36 Baruch (ca. 150 B.C.E.), 1 and 2 Maccabees (both ca. 125 B.C.E.) and Wisdom of Solomon37 (near the end of the first century B.C.E. or the beginning of the first century C.E.). Though some books were more influential in Second Temple Judaism than others (Ben Sira, for example, is frequently afforded fairly prominent status), I will examine these texts together, seeking to identify areas of commonality and disagreement in the realm of Jewish literature during this period.38


  “Pseudepigraphical” texts. Like the apocryphal writings, the pseudepigraphical materials do not belong to a single period or provenance.39 Their contents must thus be treated with care as it concerns the significance of an individual writing in relation to the “whole” of Judaism at the time. Within the pseudepigraphical “Old Testament” writings, we can identify a number of texts within the late Second Temple period. For our purposes, this includes Jubilees (ca. 150 B.C.E.), Testaments of the Twelve Patriarchs (ca. 150 B.C.E.),40 the additional Psalms of David (151A, 152, 153 and 155 [5ApocSyrPs 3], ca. first century B.C.E. or earlier), the Psalms of Solomon (ca. 100 B.C.E.), the Sibylline Oracles (near the end of the first century B.C.E. or the beginning of the first century C.E.),41 Biblical Antiquities (Pseudo-Philo) (early first century C.E.),42 the Testament of Moses (early first century C.E.)43 and 1 Enoch.44


  Summary of Chapters


  Preliminaries aside, we will begin our journey in chapter two by looking at how various Jewish sources and Paul’s letters discuss the concept of election as it relates to specific individuals, which I will argue typically either emphasizes the character or designated role of the “chosen one” or depicts him as a “representative head.” The third chapter will show that the Jewish emphasis typically falls on the collective, illustrated through various corporate metaphors and the remnant motif, and suggest Paul shares a similar emphasis. In chapter four, I will seek to tease out how the various groups and Paul defined the parameters of God’s people via what “markers” or “conditions” defined these various groups, both implicitly and explicitly. The fifth chapter will look at how our Jewish texts view Jew and Gentile inclusion and exclusion before examining the same discussion in Paul’s writings. Chapter six will then look at the issue of divine agency and human responsibility across these writings. In chapter seven, I will offer a rereading of Romans 8:26–11:36 based on my examination of Jewish theology and Paul’s thought. Finally, in chapter eight, after a summary of my findings I will ask what we gain from this view and also suggest further work that needs to be done in this area. This is where we are headed, but first we begin with election and the individual.
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God Chose Whom?


  Election and the Individual


  As we begin our examination of Paul’s thought in light of Judaism, my goal is to lay out the Jewish framework for thinking about “election” and to explore its implications for our understanding of Paul. From the outset, I admit the categories of thinking about election in terms of “individuals” and “collectives” are in a sense artificial, since the texts themselves do not speak in these terms. However, there are themes that come into view when individuals are in focus but vary when the collective is in focus, and so I maintain the importance if not the necessity of the distinction. These themes at times, of course, overlap, but the uniquenesses are enough that it merits their separate examination.


  The Character of the Elect


  One of the features Second Temple literature sometimes emphasizes is the character of the elect.1 The general piety, or specific covenant faithfulness, of certain individuals, or at times even of the elect in general, is often on display. To be elect, as will be argued below, is more commonly not associated with a “soteriological” status (Jews did not necessarily think in those categories) but rather with the quality of the individual (or sometimes group) in view.


  Wisdom of Ben Sira. The book of Ben Sira (also known as Sirach or Ecclesiasticus) is perhaps the most well-known of the extrabiblical Jewish wisdom texts. The bulk of the contents of the book present the application of wisdom in social scenarios, primarily in the family, community and marketplace. The book contributes to the wisdom genre with its personification of Wisdom, which it connects deeply to Torah,2 and its “hymn” directed to the ancestors of Israel. Like other texts in the wisdom tradition, Ben Sira’s focus is not “otherworldly,” and there is scant evidence that he envisions any sort of afterlife.3 Thus his treatment of election must be set in such a context. The issue in Ben Sira is further complicated by his frequent oscillation between the general and the particular, at times speaking directly of Israel and at times of humanity in general.


  We find the fullest discussion of election in Ben Sira (outside of, perhaps, Sir 24) in the hymn of Sirach 44:1–50:29. Scholars have debated the “genre” of this hymn.4 The hymn opens with a summary of the legacy left by these “famous men” (Sir 44:1-15), and traces Israel’s history through select ancestors from Adam to the author’s contemporary Simon son of Onias. According to Burton Mack, the hymn follows a certain pattern of description. Mack recognizes the individual’s office, election, relationship to covenant, character, work, historical situation and rewards as recurring themes in the hymn.5 For Mack the office of these men determines the pattern to the extent that the “greatness of these heroes is directly related to the great significance of these offices.”6 While that may be true to an extent, what is mentioned of nearly every individual, even of those who held no formal office, is their work or character.7 As he recounts Israel’s men of fame, Ben Sira presents their righteous behavior before recognizing God’s gracious response to or blessing of them.8 God’s choosing is mentioned explicitly only in the cases of Moses (Sir 45:4), Aaron (Sir 45:16) and David (Sir 47:2). Moses’ election is described in connection with his faithfulness and meekness,9 while God’s choice is simply affirmed of Aaron and David with no emphasis on sequence or causation. The emphasis in this chapter on the deeds and piety of these characters thus makes it plausible to understand, as Sigurd Grindheim has suggested, “divine election as based on the ethical and religious quality of the elect.”10


  The climax of the hymn is in Ben Sira’s praise of Simon, son of Onias, the high priest (Sir 50:1-29). Though the author lauds David’s descendants in several places in the hymn, it seems that Ben Sira, as Greg Goer­­ing states, “indicates that the high priest had assumed some of the functions previously performed by the king.”11 Don Garlington affirms this interpretation in suggesting that “for Ben Sira Simon is the Messiah. . . . The priest is depicted as possessing messianic traits; his priesthood is the guarantee of the continued existence and peace of Israel. . . . He stands in the line of David and Hezekiah . . . [and] salvation is present” in him, though in a “‘this-worldly’ way.”12 Wisdom and election thus have culminated in Israel’s history, for Ben Sira, in the current peace enjoyed under Simon, which he prays is sustained in the future of Israel (Sir 50:23). God’s choice, in these examples, is fundamentally connected to their character, role and pious deeds.


  Additional Psalms of David. Prior to their discovery at Qumran, the additional psalms of David survived primarily through Syriac copies, and scholars referred to them as the Syriac noncanonical psalms.13 Of these psalms, Psalms 151A, 151B and 155 are present within the Qumran Psalms Scroll (11QPsa), and are thus clearly pre-Christian in their composition. Psalms 152 and 153 were not contained in the Psalms Scroll, though this does not exclude the possibility that they are pre-Christian in origin. While scholars have given the most attention to their compositional history, and especially to the relationship between the Hebrew, Greek and Syriac versions in light of the discovery of the Qumran Psalms Scroll,14 their content nonetheless contributes to an understanding of Second Temple Jewish beliefs.


  Psalm 152 is contained in the Syriac collection but did not exist (or survive) at Qumran and is not found in the Qumran Psalms Scroll. The original provenance, authorship and date of the psalm are thus indeterminable.15 This Syriac psalm describes an encounter between David and a lion and wolf that had attacked his flocks. In Psalm 152:4, the psalmist declares, “Spare, O Lord, your elect one;16 and deliver your holy one from destruction.” The main theme of the psalm is rescue from danger and death, and the psalmist here seems to plea to God for salvation based on his standing before God. As an “elect one” and a “holy one,” David’s plea rests on God’s calling of him, presumably for the role of ruler and king. It is noteworthy here that “elect one” and “holy one” are offered as parallel terms and again likely emphasize character over soteriological status. The underlying expectation seems to be that if David dies, God’s purposes for him (and his kingdom) will be thwarted. The explicit purpose is that, through continuing in life, the psalmist may continue to praise the name of God (Ps 152:4), thus validating the need for God’s intervention.


  Like Psalm 152, the date and provenance of Psalm 153 are not determinable. It might, like Psalm 152, be originally Hebrew and from the Hellenistic period, but this is determined more by association than internal evidence.17 Also like Psalm 152, the psalm’s reference to David’s election occurs in the context of deliverance from danger, though here it is retrospective. God has “delivered the physical life of his elect one from the hands of death; and he redeemed his holy one from destruction” (Ps 153:2). Here again “elect” and “holy” are paralleled, and the result of David’s deliverance is that he will continue to praise and exalt God (Ps 153:6).


  Like Psalm 151, Psalm 155 is most certainly Jewish in its original composition in that it is included in the collection of the Qumran Psalms Scroll. While the Hebrew text lacks a title, the Syriac version (5ApocSyrPs 3) situates the psalm with Hezekiah’s request for deliverance from the Assyrians. The end of the Hebrew version is lost due to the decay of the manuscript prior to its discovery. The Syriac version, however, which closely parallels the extant portions of the Hebrew version, concludes with a plea to “Save Israel, your elect one; and those of the house of Jacob, your chosen one” (Ps 155:21). James Charlesworth and James Sanders add that one could render “chosen one” here as “tried (or approved) one.”18 God’s choice in Psalm 155 of Israel and the house of Jacob serves as the basis for the plea for deliverance. It is possible that “those of the house of Jacob” is a reference to faithful Israel, and that “elect one” and “chosen one” act as descriptors of the faithfulness of the people, or more narrowly of Jacob/Israel as God’s chosen channel of the covenant.19


  Though brief, these noncanonical psalms appear to emphasize the character or office of the elect rather than their soteriological status. The psalmist portrays David as a pious young man rewarded for his character, a message that resonated strongly with many Jewish people of the period.20 It is not David’s physical abilities, but his piety and pure heart, that establish him as the “right man for the job.” Psalm 152 and Psalm 153 likewise emphasize the ethical aspect of election in that the psalmist employs “elect” and “holy” as parallel terms. Though less obvious than the examples above, Psalm 155 may also plea for God’s salvation of Israel based on their faithfulness to him or based on his covenant with Jacob. This again shows that election in Second Temple Jewish thought represented more than God’s uninfluenced and predetermined choice of individuals for a particular soteriological standing, but rather involved his response to their obedience to the covenant or character.


  1 Enoch. The book of 1 Enoch, like many of the period, is a composite text, with five widely recognized divisions to the book. While the majority of the work was composed prior to the first century C.E., Enochic scholars generally think the lengthy Similitudes of Enoch (1 En. 37–71) come from some point in the first century.21 The work has survived fully only in Ethiopic, though some portions of the text also exist in Greek, and Aramaic fragments of all sections of the book except the Similitudes were extant at Qumran.22 The book is replete with the theme and language of election.


  The Book of Watchers (1 En. 1–36)23 opens with the introduction of Enoch, who receives a “vision from the heavens” and records it to bless the “elect and the righteous” (1 En. 1:1-7). At the day of judgment, God vindicates the elect and destroys the wicked “on account of everything that they have done” (1 En. 1:8-9). The author(s) uses the term “the elect” frequently in the Book of Watchers, numerously in the Similitudes and twice in the Epistle of Enoch (1 En. 91–108). They frequently pair it with the terms “the righteous” or “the holy.”24 The term emphasizes the relationship of the community (the “true Israel”) to God,25 and not a pre­determined individual soteriological status. In Enoch’s vision, the people have not done what God has intended for them because they have transgressed the commandments, and thus God will judge them and show them no mercy (1 En. 5:4-6). The elect, however, will be blessed and will “all live and not return again to sin, either by being wicked or through pride; but those who have wisdom shall be humble and not return again to sin,” enjoying peace through the remainder of their days (1 En. 5:7-10).26 The wisdom here given to the elect is, as Grindheim suggests, “a reward that will be revealed in the end times (5:8).”27


  The Epistle of Enoch28 begins in the manner of the testamentary literature of the period in that Enoch calls all of his sons together to impart his knowledge to them (1 En. 91:1-2). Enoch instructs his children to love uprightness and walk in righteousness, for great evil approaches the earth and God’s judgment will follow it (1 En. 91:3-9). The Righteous/Wise One will arise to judge the sinners, and their deeds will depart from the earth (1 En. 91:10-14). Since the Righteous One receives “eternal uprightness” and “authority,” E. P. Sanders suggests from this verse that “the author characteristically thinks that the reward of the righteous in the resurrection will not be earned by works, but be given by the mercy of God; even the righteous man’s continuing uprightness in the new life will be by grace.”29 Clearly, however, the purpose of this verse is not to offer a general soteriological principle, but rather to show that the authority to judge humanity given to the Righteous One comes from God. Contra Sanders, Simon Gathercole notes, “The author of the epistle affirms both realities [i.e., election and obedience] by defining the righteous both in terms of their election and in terms of their works (91:3-4; 91:13).”30 In Enoch, then, the author(s) emphasizes the character of the elect. The elect are those faithful to YHWH’s covenant expectations.


  Chosen for a Purpose


  While some writings focus on the chosen people’s piety, other Second Temple texts describe elect individuals in terms of the task or position to which God has appointed them. Most commonly these texts refer to David’s appointment to Israel’s throne, though God’s choice of other key leaders in Israel’s history are also included. Such an emphasis is in keeping with what we find in the Old Testament as well, in particular of the kings, priests and leaders of Israel.


  Wisdom of Ben Sira. We previously saw how Ben Sira traced the history of Israel through their ancestors. Of particular significance, Ben Sira recognizes Moses, Aaron, David and Simon the high priest as chosen by God. While the author highlights the faithfulness of each, as discussed above, Ben Sira also has their selection for a particular role or task (leader, priest and king) in view, something seen with some frequency in the Old Testament as well.31


  Ben Sira states that God chose Moses from all of humankind because of his faithfulness and meekness (Sir 45:4), and that God equipped him “so that he might teach Jacob the covenant, and Israel his decrees” (45:5). Aaron is given “the priesthood of the people” (Sir 45:7) and chosen “out of all the living to offer sacrifice to the Lord” and “to make atonement for the people” (45:16). God also gave him authority “to teach Jacob the testimonies, and to enlighten Israel with his law” (Sir 45:17). Likewise, God set apart David from the Israelites (Sir 47:2), and he received “a covenant of kingship and a glorious throne in Israel” (47:11). In each of these cases, God chooses these ancestors of Israel to fill a particular role (teacher, priest and king), and to fulfill the mission associated with it (instruct, offer sacrifices, rule). Ben Sira clearly links their election with the position they occupy and the activities they perform.32


  Additional Psalms of David. Psalm 151 recounts God’s choice of David over his brothers. In Qumran Psalms Scroll 151:6-7, David declares, “(Although) their stature was tall, (and) their hair handsome, the Lord God did not choose [לוא בחר] them, but he sent and took me [ויקחני] from behind the flock, and he anointed me with holy oil, and he made me leader for his people, and ruler over the sons of his covenant.” Here the author contrasts God’s choice of David with the stature of his brothers, who presumably would have made more “natural” choices for a warrior-king than the scrawny, young musician David. As Sanders describes, “Even though David is insignificant in external appearance, he, in his soul or heart to himself, has said the significant thing: he would give glory to the Lord (verse 2); and the Lord who can see into the heart has seen and heard everything David has done and said (verse 4).”33 The psalmist presents David’s selection for the role of king as an irony, contrary to common human intuitions. His election is also office-oriented in that God chose him for the task of ruling, and the psalmist makes no soteriological connections.34 Furthermore, God’s choice of David is precipitated by his pious disposition, indicating that God has chosen a king who was worthy of choosing because of his righteous character rather than his physical capabilities.


  Psalms of Solomon. Scholars of both the New Testament and Judaism have given much attention to the Psalms of Solomon because they contain early Jewish ideas about messianism, and some believed, especially prior to the Qumran discovery, they were a product of the Pharisees. These psalms, unlike many texts of the Pseudepigrapha, place themselves within a relatively precise historical situation. With the discovery of the DSS, most now question identifying the author(s) with the Pharisees,35 and many conclude that we cannot identify the group beyond that they were a devout Jewish sect who had separated themselves, either physically or in terms of their identity, from the Jerusalem establishment.36 Scholars generally date the Psalms to the first century B.C.E., based on both internal and external evidence.37


  There is more agreement over the purpose of the Psalms.38 The community apparently existed in close proximity to Jerusalem, or within the city itself, and they considered themselves as the pious/devout Jews and all or most outsiders as sinners.39 As Brad Embry argues, the Psalms functioned to instill hope or give encouragement to the reader40 while also both affirming the “rightness” of the community and informing the reader of how to remain in right standing with God. The Psalms provide an important contribution to our understanding of election in Second Temple Judaism.


  Of any psalm in the collection, Psalms of Solomon 17 has received the most attention, particularly because of its messianic convictions and the framework it offers for understanding Jewish expectations. The psalmist begins with recognition of God’s choice of David as king over Israel and his promise that his kingdom would not fail, stating, “You, O Lord, choose David to be king over Israel” (Pss. Sol. 17:4). The psalmist indicates, however, that the sinners eventually caused Jerusalem to fall,41 and that hope for restoration lies in a Davidic king taking the throne and the unrighteous being destroyed (Pss. Sol. 17:21-26). Here again, God’s choice of David was role-oriented, specifically directed toward his rule over Israel.


  Corporate Representation


  The final major category in which Second Temple texts identify individuals as “elect” is through the concept of corporate representation. Though the motif also contains implications for the elect “collective,” it focuses on the relationship of the group to the representative individual. In these examples, the individual represents the larger collective in that the collective in some sense must reflect the character and actions of the individual. The concept applies to those both inside and outside of God’s people, as will be seen in the following discussions.


  Jubilees. Jubilees retells the book of Genesis and portions of Exodus through an encounter between God and Moses. The book rearranges and expands on these biblical materials. Though sharing some features with apocalyptic writings, the book does not preoccupy itself with the typical imagery and eschatological emphases usually found in the genre.42 The author’s purpose resonates with that of 1 Maccabees, calling on pious Jews to avoid adopting Gentile customs and thus violate the Torah.43 The book holds great significance, as it relates to the issues of covenant and election, and thus we must give it careful and thorough treatment.


  Much conversation has taken place concerning chapter 15 of Jubilees as to the exact relationship between election and covenant obedience. Most scholars agree that according to the author of Jubilees, disobeying certain commands, such as circumcision, at times results in the expelling of the guilty party from the covenant community and its benefits.44 Scholars disagree, however, concerning the basis of the nature of election. Sanders contended that Jubilees portrays an election availed to Abraham’s seed by God’s grace and not works. Thus, for Sanders, breaking the covenant means forfeiting one’s status in the covenant community, though God’s gracious election is the means by which they entered.45 Chris VanLandingham disagrees, suggesting that both entering into and breaking the covenant are dependent on obedience/disobedience.46 First, election in Jubilees focuses on Jacob/Israel rather than Abraham, since the author castigates both Ishmael and Esau, who seem to represent for him Gentiles and uncircumcised (and thus unfaithful) Jews (see Jub. 15:28-30). God’s rejection of Ishmael and Esau is based on the fact that God “knew them” (Jub. 15:30), which seems in the context to indicate that God knew they would be unfaithful (i.e., lack of proper circumcision observance, marriage of foreign wives, etc.) and thus did not include them as covenant members (see Jub. 16:26; 19:13-31; 20:14-20; 35:9-17).47 Second, it seems clear from this passage that entry into the covenant requires obeying (at least on the part of one’s parents for males) the covenant stipulations. Covenant obedience thus begins shortly after birth, and disobeying this first command assigns one “to be destroyed and annihilated from the earth and to be uprooted from the earth because he has broken the covenant of the LORD our God” (Jub. 15:26). Thus, in Jubilees, the text emphasizes covenant faithfulness rather than a nationalistic arrangement of election.48 God does not “save” apart from his power or mercy, but also not apart from obedience to the covenant stipulations.


  The author further explicates this in Jubilees 16:15-19, in which the angels reveal to Abraham that all of his sons would be fathers of nations, but


  from the sons of Isaac one would become a holy seed and he would not be counted among the nations because he would become the portion of the Most High and all his seed would fall (by lot) into that which God will rule so that he might become a people (belonging) to the LORD, a (special) possession from all people, and so that he might become a kingdom of priests and a holy people.


  This clearly shows that the author of Jubilees sees Jacob, not Abraham alone, as the chosen heir of the promises, and those outside of his line, those who failed to fulfill the covenant obligations as Jacob did, are doomed as outsiders. The author portrays this in Jubilees 19:13-31, where Esau is depicted as an unruly and unrighteous man from his earliest days, a trait Abraham perceives and communicates to Sarah in order to ensure Jacob will inherit the promise and blessings. Here the text connects membership in the covenant community more with obedience to the commandments and righteous character than to unconditional election or progeny. Brian Abasciano makes a similar observation: “Jacob was chosen as the covenant heir because of his goodness and . . . Esau was rejected because of his wickedness. . . . It is apparently the Lord’s knowledge of Esau’s character as wicked that served as the basis of his covenantal rejection of him.”49 While clearly true of Esau, Michael Segal notes also of Ishmael, “The story in Jub. 15 seeks to remove the possibility that Ishmael was circumcised immediately, and as a result he is not considered a member of the covenant.”50


  Sanders, in contrast, largely reads the whole book through the lens of Jubilees 1:17-29, a section he sees as ensuring the future salvation of national Israel. Sanders recognizes that Jubilees indicates that some Israelites will “be damned.” As such, he asserts, “Physical descent is the basis of the election, and the election is the basis of salvation, but physical descent from Jacob is not the sole condition of salvation.”51 He does not here include how God’s choice of Jacob over Esau was based on Esau’s reckless and unrighteous reputation or how the author recognizes circumcision as necessary for “entering” the covenant, as is explicit in Jubilees 15. Sanders correctly notes that the position of Jubilees does not constitute “works righteousness,”52 as the author does not depict salvation as something Jews earn. However, defining it as “salvation depends on the grace of God”53 fails to recognize the author’s emphasis on the necessity of keeping the covenant (e.g., circumcision or refusing to marry Gentiles), by both initially accepting the covenant and continuing to obey it.


  The election of Jacob is unique since Jubilees does not describe it in terms of his own standing before God, but rather because he stands as a representative of the people and because his chosen seed “will be one which fills all of the earth” (Jub. 19:21). Thus, Abasciano again writes, “Jacob’s is a corporate election, for he is chosen ‘as a people’ (19.18).”54 This “corporate” nature of Jacob’s election does not, however, guarantee that all of Jacob’s seed have a guaranteed final verdict, something the book holds out for the faithful alone.55 Those who are of Jacob, however, alone fulfill the covenant since its promise and blessings are for him and his faithful descendants.56


  The text further develops the concept in Jubilees 21:21-26, where, as Abraham gives his “final” advice to Isaac, he instructs him to be faithful to God so that he will experience his blessings and so that “he will raise up from you a righteous plant in all the earth throughout all the generations of the earth; and my name and your name shall not cease from beneath heaven forever.” Abraham displays the necessity of faithfulness to receive the covenant blessings, while forsaking the covenant by committing “a mortal sin”57 (Jub. 21:22) will result in the wiping out of his “name and seed . . . from all the earth” (Jub. 21:22). That not all of Isaac’s descendants will endure is expressed apparently by Abraham asking that God would “bless all of your seed and the remnant of your seed for eternal generations” (Jub. 22:25).58


  As Abraham’s farewell blessings continue, he calls Jacob to his side and prays:


  May the God of all bless you and strengthen you to do righteousness and his will before him. And may he elect you and your seed so that you become a people for him who always belong to his inheritance according to his will. . . . May the LORD give you righteous seed, and may he sanctify some of your sons in the midst of all the earth. . . . And may he renew his covenant with you, so that you might be a people for him, belonging to his inheritance forever, and he will be God for you and for your seed in truth and righteousness throughout all the days of the earth. . . . Separate yourself from the gentiles, and do not eat with them, and do not perform deed like theirs. . . . Do not take a wife from any of the seed of the daughters of Canaan. (Jub. 22:10-20)


  Here again the conditional nature of the covenant is emphasized. In order for Jacob (i.e., faithful Israel) to enjoy the blessings, he must avoid certain sins that would cause separation from the community. The author also presents Jacob’s “election” here as representative. His election represents and establishes the seed that will come from him (Jub. 22:10), though not all of this seed will remain faithful since the author calls only some “sanctified” (22:11).59


  While individuals are spoken of in the book in the context of election (e.g., Abraham, Isaac, Jacob, etc.), this is always in light of their relationship to the group they represent. Jacob and some of his sons stand for faithful Israel, while Ishmael, Esau and others represent those Gentiles and Jews outside of the covenant. Thus with Abasciano it can be affirmed, “As for the election of Israel, it is clearly a corporate matter. It is obviously assumed that the corporate election of Israel is in the individual Jacob, but its corporate nature comes out all the more clearly when the text contrasts the rejection of Ishmael and Esau with the election of the people of Israel and omits mention of Jacob.”60


  Testaments of the Twelve Patriarchs. Scholars frequently recognize the difference between the content of the Testaments and many other texts of the Second Temple period. The Testaments contain only a few references to specific commands found in the Torah and emphasize instead moral principles.61 Some have seen this as indicating Hellenistic Jewish influence since the themes involved often overlap with those found in Stoicism.62 To view it, however, as outside of the mainstream of Judaism is unwarranted since references to the law are found, specifically as it relates to circumcision (T. Levi 6:3-6), sacrifices (T. Reu. 6:8; T. Levi 9:7-14; 16:1; T. Jud. 18:5), and intermarriage with Gentiles (T. Levi 9:10), and since the text references the law as something to be read (T. Levi 13:1-3).63 Other writings from the postbiblical period (e.g., Ben Sira) also reflect a more generic view of the law as equated with wisdom and applicable to all humanity without disregarding the Jewishness of the Torah.


  The Testaments contain several important themes relevant to understanding Jewish thoughts about election; in particular, what scholars refer to as the Levi and Judah passages (LJ), descriptions of Israel’s disobedience, judgment and repentance (often termed as S-E-R [sin-exile-return] passages), and the fate of the nations.64 Particular difficulty exists with the LJ texts65 since they contain several Christian interpolations. Scholars also observe an unevenness present concerning the relationship between Levi and Judah as it relates to the role of the messiah(s). In Testament of Reuben 6:6-12, the author describes Levi and Judah as holding God-given authority, though he seems to elevate Levi since God will reign among the people through him.66 In Testament of Simeon 5:1-6, the author seems to indicate that Levi and Judah, though small in number, represent the faithful who have remained true to God.67 In Testament of Levi 2:10-12, the author portrays Levi as the priestly leader who will bring about Israel’s redemption, though Judah also plays a role in restoring the nation. Though this prediction finds no precedent in the Aramaic Testament of Levi (4Q213-14), that text does speak of a righteous seed coming from Levi, and Levi enters into heaven where the vision in Testament of Levi 2 takes place before the fragment ends.


  In Testament of Judah 21:1-6 another interesting, and here more decisively divided, portrayal of the messianic role(s) occurs as Levi receives the priesthood to oversee heavenly matters and Judah the kingship to oversee earthly matters. Judah’s kingdom, much like David’s, exists eternally, though currently interrupted until God rescues Israel (T. Jud. 22:1-3). Again in Testament of Dan 5:1-13 (as well as T. Gad 8:1-3 and in T. Jos. 19:1-12), salvation arises from Levi and Judah, and they are granted victory over Beliar. In Testament of Naphtali 8:1-5, it is Judah from whom salvation will arise, and he will bless Jacob. Though the text mentions Levi, here the Testaments elevate Judah, who has prominence, rather than Levi.68 Marinus de Jonge has suggested the dual portrayal of messiahs from Levi and Judah should be taken to refer to a single figure, namely Jesus as intended by the Christian author(s)/redactor(s).69 Elliott agrees the passages likely have a single referent but suggests that this may have (at least originally) described the original Jewish community itself rather than Jesus. As he writes, “The exhortations to honor Levi and Judah in the above passages would suit better their role as patrons of the Testaments community, figureheads representing the corporate identity of the group who believed themselves alone to emulate the ideals expressed by these figures.”70 As he goes on to explain concerning Testament of Simeon 5:4-6,


  Here it is particularly notable how the pair “Jacob and Israel” has been subtly replaced by “Levi and Judah,” thus suggesting that the author of the Testaments took “Levi and Judah” to be a designation for the righteous in Israel with which he replaced the more nationalistic term “Jacob and Israel” as found in Genesis. . . . Taken together, therefore, these passages suggest that while “Levi and Judah” represented the righteous, the other tribes cumulatively represented the unrighteous.71


  Though he is hesitant to assert that Levi and Judah became a sort of self-identification for the community, Elliott’s suggestion is intriguing. Elliott’s theory gives credence to Levi and Judah’s prominence in the book and recognizes that, for the author(s), to be in the people of God for the Testaments requires submission to and emulation of them.


  1 Enoch. Book two, also known as the Similitudes of Enoch, abounds with election language; the author uses the term “elect” twenty-five times in this section of the book.72 The author introduces the Similitudes as a revelation of wisdom to Enoch, who received it “in accordance with the will of the Lord of the Spirits” (1 En. 37:4). Though some have argued for a second- or third-century date of the work and view it as Christian in origin, general consensus today among Enoch scholars holds that the book, as Matthew Black states, “was a pre-Christian Jewish apocalypse,”73 for which a pre-70-C.E. dating “for at least some of the oldest traditions in the Book” cannot be ruled out.74


  As John Collins has noted, “The Similitudes of Enoch consist of three ‘parables’ (chaps. 38–44, 45–57, and 58–69) and a double epilogue in chaps. 70 and 71.”75 At the beginning of the first parable, Enoch declares,76 “When the congregation of the righteous shall appear, sinners shall be judged for their sins, they shall be driven from the face of the earth, and when the Righteous One shall appear before the face of the righteous, those elect ones, their deeds are hung upon the Lord of the Spirits, he shall reveal light to the righteous and the elect who dwell upon the earth” (1 En. 38:1-2). The terms “righteous ones,” “holy ones” and “elect ones” occur throughout the Similitudes in various combinations, with a clear emphasis on the quality of the community.77 Here, as throughout the book, a close relationship is maintained between the community of the righteous/elect and the Righteous/Elect One who serves as their vindicator and the judge of the sinners (1 En. 38:3-6).78 This Righteous/Elect One ensures the salvation and blessing of the righteous/elect ones (1 En. 39:6). The righteous ones will dwell among the holy angels in the days of the Elect One “underneath the wings of the Lord of the Spirits” (1 En. 39:7).


  Enoch introduces the second parable by stating that it concerns “those who deny the name of the Lord of the Spirits and the congregation of the holy ones” (1 En. 45:1).79 Enoch sees here a transformed heaven and earth, ruled over by the Elect One, and free from sinners who have been destroyed “from before the face of the earth” (1 En. 45:2-6). This “One” is described in 1 Enoch 47 as the “Son of Man,” in whom righteousness dwells and whom the Lord of Spirits has chosen to unseat kings and rulers, shame the strong and end oppression.80 These unjust rulers, though they practice injustice and worship idols, “like to congregate in his houses and (with) the faithful ones who cling to the Lord of the Spirits” (1 En. 46:8). It is likely that these represent the powerful leaders in Israel, perhaps along with the Gentiles with whom they conspire.


  In chapter 47, the righteous are a persecuted group, whose prayers, along with the hosts of the heavens, fervently petition the Lord of the Spirits to bring judgment on their tormentors. The Son of Man—the Before-Time—will act as a staff for the righteous to lean on, and he also is “the light of the gentiles and he will become the hope of those who are sick in their hearts” (1 En. 48:4).81 It is he, as the Chosen One before creation, who will save the righteous and holy ones and bring about the destruction of those who oppress the righteous (1 En. 48:6-10; 50:1-2). The coming judgment of the sinners will bring an occasion for repentance, effecting the salvation of the penitent by the Lord of the Spirits, but the unrepentant will perish (1 En. 50:2-5).82


  The Elect One is also present when the righteous/elect ones are raised back to life and inherit the earth (1 En. 51:1-5). As the scene of judgment is prepared (1 En. 52), it is again the wicked sinners who will be destroyed by the Lord of the Spirits, included among them the kings and rulers of earth (53:1-5), and after this, “this Righteous and Elect One will reveal the house of his congregation,” and give the righteous ones “rest from the oppression of sinners” (1 En. 53:6-7). The judgment (again) takes the form of the flooding of the world, which obliterates those who “did not recognize their oppressive deeds which they carried out on the earth” (1 En. 54:10). The wicked angels, and Azaz’el chief among them, are likewise bound and thrown into the abyss along with “their elect and beloved ones,”83 and their influence on the earth will come to an end (1 En. 56:3-4).


  The third and final parable of the Similitudes begins with the blessing of the righteous and elect ones, who will enjoy innumerable days full of righteousness and peace (1 En. 58:1-6). Enoch witnesses a disturbing violence in the heavens in which the cosmic forces are greatly agitated. Michael explains to him that the day of judgment approaches (1 En. 59:1–60:5), which the Lord of Spirits prepared for those who do not worship “the righteous judgment” and who “take his name in vain.” The day of judgment will bring a “day of covenant for the elect and inquisition for the sinners” (60:6). The judgment of the Elect One will be just, and all the creatures of heaven and the elect ones will glorify God because of his mercy and justice (1 En. 61:7-13). The Son of Man/Elect One who comes to judge the oppressors is revealed only to the holy and elect ones, and God will save them alone on the day of judgment, never again to see “the faces of the sinners and the oppressors” (1 En. 62:7-16).


  The oppressors will plead for mercy and seek to worship God, but because “our Lord is faithful in all his works, his judgments, and his righteousness; and his judgments have no respect of persons,” their judgment-day confessions will do them no good (1 En. 63:1-12). Again the Son of Man is the instrument by which the corruption of the world will cease, as the fallen angels and their followers are bound and the Son of Man rules from his glorious throne (1 En. 69:26-29). Following this, the heavenly tour guide shows Enoch the secrets of heaven and righteousness (1 En. 70:1–71:13), and the angel assures him that all who will follow Enoch’s path will find peace and length of days (1 En. 71:14-17).


  Here, as throughout 1 Enoch, the elect are seen as a righteous and chosen community, a subgroup, the remnant of Israel, which represents the true people of God.84 What separates them from the sinners in the Similitudes is their relation to the Chosen One/Son of Man and their avoidance of sins, such as blasphemy and what may be termed as “practical atheism.”85 The guilty also include the powerful,86 who lord their power over the righteous and oppress them. God has given the judgment of those who oppress the elect ones to the Elect One/Son of Man, who ensures that the elect will receive a favorable outcome.


  Paul and Chosen Individuals


  With this background in mind, we can see more clearly Paul’s own discussion of “individual election.” The basic categories outlined above appear to varying degrees in Paul’s writings. Sometimes Paul describes “chosen” individuals by focusing on their character quality rather than soteriological status. Further, Paul at times also specifically has the calling or role of the individual in mind. Finally, we also find in his writings the concept of corporate representation, where an individual stands for a collective, with an emphasis on the relationship between the two.


  Galatians 1:15-16. Paul’s main discussion of God’s choosing an individual focuses on none other than God’s choice of Paul himself.87 In Galatians 1:15-16, Paul recounts, “But when he was pleased, the one who set me apart from my mother’s womb and called me through his grace, to reveal his son to me, so that I might proclaim his good news to the Gentiles, immediately I did not consult with flesh and blood.”88 Paul includes this in order to defend the divine nature of his calling and his gospel, which he did not receive from the apostles or any other human, but from God’s revealing Jesus to Paul directly. That Paul is speaking specifically of his calling as apostle to the Gentiles is clear when he states that God’s revealing act was ἵνα εὐαγγελίζωμαι (“in order to proclaim the good news”), with ἵνα indicating the purpose of God’s action. Likewise, as Brendan Byrne and William Baird both recognize, the terminology Paul uses reflects God’s call of the prophets in the Old Testament, an “election” unto office and service rather than a soteriological decision.89 It is reasonable to conclude, then, with James Dunn that Paul is describing “primarily a commissioning (apostle-making) experience.”90


  Romans 16:13. At the end of Paul’s letter to the Romans (Rom 16:13), Paul commends several believers living in Rome. He includes the request to “greet Rufus the chosen/choice one in the Lord and his mother and mine.” Paul probably does not intend to indicate by ἐκλεκτὸν here that he thought God had predetermined Rufus for a certain, final eschatological fate, but rather that the local body respected him as an “excellent” or “prominent” member.91 While some have suggested that this indicates “individual election unto salvation,” it seems more likely that Paul simply recognizes the quality character of Rufus, a phenomenon also observed in the Second Temple literature surveyed above.92


  1 Corinthians 15:20-24. The concept of “corporate representation” becomes significant in several Pauline letters. The concept is present in 1 Corinthians 15. Having defended the centrality for believers of God’s raising Jesus, Paul explicates the order of the resurrection. Here he asserts:


  Since death came through a man, resurrection from among the dead ones also came through a man. For just as in Adam all are dying, so also in the Christ all will be made alive. But each in their own order; Christ as firstfruits, then the ones who are of Christ at his coming, then the end, when he is going to deliver the kingdom to the God and Father, when he has abolished all rule and all authority and power.


  First, I should note Paul, in describing Christ as the “firstfruits,” indicates Christ’s resurrection both represents and guarantees that the full harvest will be brought in at the appointed time.93 Paul here portrays both Adam and Jesus as representing humanity: Adam of the decomposing and Jesus of the restored.94 Here we find typical “representative” language since the activities of the representative reflect on those whom they represent.95 Adam represents a humanity unavoidably susceptible to death. Jesus represents a humanity, those who find their life in him, whom he will rescue from death. Only being “in Christ” and belonging to him delivers the benefits of his victory. Though we do not find “election terminology” here, the concept is clearly transferrable since those associated with the “right” representative will find blessings and life in the eschaton.


  2 Corinthians 5:14-21. Another Pauline passage conceptually connected to the “representative” images seen in texts like Jubilees and Testaments is 2 Corinthians 5. As Paul describes and defends his ministry to the Corinthians, he elaborates on the essence of the message of reconciliation that he preached. Here he declares, beginning in 2 Corinthians 5:14, “one died for all; therefore all died; and he died for all, so that the ones who are living are no longer living for themselves but for the one who died for them and was raised.” Commentators have discussed what Paul means here with his “all” (πάντων) language. As Morna Hooker suggests, Paul does not specify in what sense Christ’s death results (ἄρα) in all dying.96 Clearer, however, is Paul seeing Christ’s death as somehow representatively connected to the death of “all.”97 As a result, all who live (presumably believers) live not for themselves but for Christ.


  Scholars have proposed, of course, a number of models for how the atonement “works.”98 Dunn suggests Paul has in mind both a representative and atoning death of sorts, arguing that “Paul’s teaching is not that Christ dies ‘in the place of’ others so that they escape death (as the logic of ‘substitution’ implies). It is rather that Christ’s sharing their death makes it possible for them to share his death. ‘Representation’ is not an adequate single-word description, nor particularly ‘participation’ or ‘participatory event.’”99 Though Paul does not specify the “mechanism” by which this works, it is clear that he is working with a representative and participatory construct.100 Those who are “in Christ” are those who identify with and benefit from what Christ has done by his entering into and overcoming humanity’s fatal flaw. Paul explains the logical outworking in 2 Corinthians 5:16-18: “From now on we know no one according to flesh; even though we have known Christ according to flesh, but now we are knowing him that way no longer.101 Therefore if anyone is in Christ, they are a new creation, the old things passed away, behold they have become new things.” This change in perspective for the believer must totally transform how they view not only Christ, but everything. As a result, in Christ and echoed in prophetic expectations,102 they become a new creation through their identification with Christ.103


  Paul concludes in 2 Corinthians 5:18-21 that “all things are from God who reconciled us to himself through Christ and gave to us the ministry of reconciliation.”104 This reconciliation occurs because God made Christ, the sinless one, “sin.”105 As a result, those “in Christ” now represent “Christ, as God is making an appeal through us.” God has called those now in right standing with him, because of Christ’s representative activity, to be his representatives. These must work to bring others into a reconciled relationship. Here N. T. Wright states, “This is ‘election theology’: the divine choice of Israel, in order that through Israel the covenant God may work his saving purposes for the whole world. Paul’s whole point is that this covenant faithfulness of the one God, having been enacted in the death of the Messiah, is now being embodied in his own representative, ambassadorial, apostolic ministry.”106 While scholars have debated Wright’s interpretation of “righteousness of God” here and elsewhere,107 in context his larger point rings true. Christ’s death and resurrection fashioned the means by which humans may exchange death for life. God re-forms those who live for him—who live in Christ—to be representatives of the reconciling work that has already begun transforming them.


  Summary


  We must remind ourselves that Paul was first a Jew, and a well-educated one. His Scriptures are our “Old Testament,” and his “thought patterns” derive from his Jewish context. This does not mean, of course, that Paul must always and only think in ways identical with his Jewish world. The revelatory work of God in Christ transformed his thinking and his life. But neither does it mean, of course, that Paul’s somehow completely disassociated his thinking from familiar Jewish categories. “Christianity” was not, for Paul or any other Christian then, as far as we can tell, a “new religion,” separate from Judaism. Christianity grew out of Judaism. It was shaped by Jewish apostles and prophets. It displayed the outworking of God’s plan for Israel and the world at large.


  When Paul thinks about how individuals get wrapped up in this idea of election, his thought occurs along similar lines as other Jews who wrote before him. Identifying individuals (and sometimes groups) as “elect” frequently meant to recognize their “excellence” or their piety, as Paul seems to do with Rufus. In other cases, the emphasis lay with the vocation or role they were to play, as with Paul in Galatians 1. In other cases still, the dynamic between the representative individual and the group is in view. I would agree with Wright when he suggests that Paul did not go looking for these concepts and then relate them to Jesus, since I doubt Paul first thought about these incorporative ideas existing in Judaism and then figured out how he could reapply them.108 The ideas certainly existed among Jews at the time, yet the significance of the work of Jesus recalibrates them. More than just emulating or associating with him, as we saw in the examples of Jacob, Levi, Judah and the Elect One, believers are dependent on him for their own standing before God. Paul sees Christ’s activity and the believer’s place “in him” as incorporative, representative and emulative. Jesus accomplished what no mere human could so humans could gain what only the incarnate Jesus secured. We will see next how Paul’s emphasis on the “collective” of the elect likewise finds good grounding in the writings of Jews in the Second Temple period.
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Who Are the People of God?


  In the last chapter we saw that these texts of Judaism emphasized the character or purpose of individuals when employing “election language” or focused on the individual as a corporate representative. We also saw how certain Pauline texts indicate that the apostle was thinking along similar lines. We have much more to examine, of course, concerning Jewish understandings of election beyond how they relate to individuals, who are rarely the focus. More often, the texts from the period concentrate on the “collective” of the elect rather than individuals. Frequently this is seen in the form of corporate metaphors, or a general corporate/collective focus where the nation or its remnant takes center stage.


  Corporate Metaphors


  One of the ways these texts shine a spotlight on the collective is in using corporate metaphors. The two employed most commonly are vine/plant imagery and the “remnant motif.” In the Old Testament, in places like Isaiah 5, Jeremiah 2 and Ezekiel 15, the prophets describe Israel like a vine, plant or vineyard. This same imagery carries over in significant ways to the Jewish writers in the Second Temple period. Likewise, the emphasis of the prophets on the “remnant” of Israel seeing God’s salvation (e.g., Ezra 9; Is 10–11; 37; Jer 23; 31; 44; Mic 5; Zeph 2; Zech 8) finds parallels in this body of literature. As we shall see, other images indicate a corporate focus as well.


  Dead Sea Scrolls. Few discoveries have influenced biblical scholarship like the Dead Sea Scrolls (hereafter DSS). Textual, theological and archaeological studies have attempted to recover and reconstruct the community at Khirbet Qumran, which I will be assuming authored the sectarian literature discovered there. While some debate has persisted, the general consensus is now that the group in some sense reflected the Essenes mentioned by Josephus, though some differences between his descriptions and the theology found in the scrolls exist.1 I will assume here, due to the large extent to which they agree, that the sectarian writings were the product of a single religious community of Essenes who separated themselves from Jerusalem. Though I assume interconnectedness, each text will be dealt with individually.2


  The Community Rule (hereafter 1QS) served as the basis of the community’s religious beliefs and observances. As Sarianna Metso summarizes, “The community that produced it is widely identified as belonging to the ancient Jewish movement of the Essenes, some members of which inhabited the site from about 150 BCE (or, as recently argued, ca. 100 BCE) to 68 CE.”3 Copies of the text survived in Caves 1, 4, 5 and 11, including a nearly perfectly preserved copy in Cave 1 (1QS).4


  According to 1QS, those who enter into the covenant yet revert to idolatry will be destroyed forever and experience the covenant curses (1QS 2.11-18). There thus exists the possibility that those who have been enlightened may commit apostasy and abandon the covenant.5 Those who refuse to enter into the covenant6 are wicked and forbidden from fellowship since they regard “darkness as paths of light” (1QS 2.26–3.3).7 What divides God’s people and outsiders is clear. As Alfred Leaney states, “Only members of the sect will in the final judgment of God be reckoned as Israelites.”8 God will not forgive those outside of the community since the Qumranites’ atoning rituals only benefit themselves (1QS 3.4-7). Humans can find atonement only through the covenant, and outsiders must submit themselves to obeying its ordinances (1QS 3.7-12).9


  1QS 6.1-23 also regulates the social interactions of community members as well as the “session of the Many” (6.8). Here 1QS requires examining “anyone from Israel who freely volunteers to enroll in the council of the Community,” which includes subjecting themselves to the scrutiny of “the Many” and a two-year period of partial membership prior to full recognition (6.14-23). Additional guidelines regulating improper behavior are found in 1QS 6.24–7.16, which specifies the punishments for those who knowingly lie, utter “the Name,” speak angrily against the priests, insult a fellow member, negligently handle shared property, are angry, use improper speech, sleep during meetings, display unnecessary nudity, spit and giggle. Questioning or speaking against “the Many,” questioning “the foundation of the Community” or fraternizing with those who have been expelled: all could result in the expelling of the offender (1QS 7.16-25).10


  The council of the community must ensure the faithfulness of the covenant members “in order to atone for sin by doing justice and under­going trials, and to walk with everyone in the measure of the truth and the regulation of the time” (1QS 8.1-4). This atoning function, Mark Adam Elliott notes, “reflects the view that the sectarian cult intended, by means of a spiritual kind of worship, to replace the apostate priesthood and cult in Jerusalem.”11 The author of 1QS further states, “When these things exist in Israel the Community council shall be founded on truth, to be an everlasting plantation, a holy house for Israel and the foundation of the holy of holies for Aaron, true witnesses for the judgment and chosen by the will (of God) to atone for the land and to render the wicked their retribution” (1QS 8.5-7; also 9.3-6). Here again the group clearly envisages itself as the true Israel, the faithful remnant, which God has preserved in this period when Belial rules over most of the Jews. Their perfect obedience will “prepare the way of [YHWH]” and “open there His path” (1QS 8.13-14).12 The images used (plantation, house and foundation) demonstrate the author has the collective in mind.


  As the Rule closes, 1QS 9.12–11.22 records the regulations for the “Instructor” as well as a dedicatory prayer. In 1QS 11.7-8, the author writes, “To those who God has selected he has given them (wisdom, knowledge, and justice) as everlasting possession; and he has given them an inheritance in the lot of the holy ones. He unites their assembly to the sons of the heavens in order (to form) the council of the Community and a foundation of the building of holiness to be an everlasting plantation throughout all future ages.”13 The soteriology of 1QS, as we shall see later, does not necessarily support the idea that God selects here specific individuals for salvation.


  1QS is primarily concerned with ordering the life of the sect. Life from the covenant belongs to them, the true Israel, alone. They constitute the remnant of Israel, and God has preserved them to fulfill his promises.14 Only they experience the covenant blessings. The author emphasizes the collective by recognizing that the community maintains the covenant as well as by describing the group as a “plantation,” a “foundation” and a “house.” God chose this people as his remnant, and individuals become covenant members through submission to the rites and regulations of the group and its leaders.
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