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Abstract

For many Christians, the concept ‘New Covenant’ has the connotation of ‘New
Testament’ as opposed to the Old Testament.”> ‘New Covenant’ is, however, also a
thoroughly ‘Old Testament’ category (Zenger 1993:7). Although the term ‘New
Covenant’ occurs only in Jeremiah 31:31-34, the issue is also present in the
salvation prophecies of Ezechiel, Zachariah, Hosea and Deutero-Isaiah. The Exile
was a dark hour in Israel's history. In the Deuteronomistic history the catastrophes
of 721 and 587 BCE were seen as the well deserved wrath of God on a people which
continued to be unfaithful to the only true God. The question arose whether this
Judgment was final or only temporal. The salvation prophecy of the prophets named
above was: the old is gone, Yahweh is to create something new - a new Exodus, a
New Covenant, a new Moses! (cf Von Rad 1982:140-41). The development of Old
Testament covenant theology reached its goal with the prophecy of the New
Covenant in Jeremiah 31. The creation of the most important theological system
with which Israel described her relation with Yahweh, found its full expression with
the promise of the New Covenant (cf Levin 1985:11-13).

1.  Introduction: A New Covenant within the Old

As the crisis unfolded and reached its climax with the fall of Judah's king and the
destruction of its temple in 587 BCE, a message of hope remained for the people. The
preaching of Jeremiah, who had prophesied a future for his nation and people (Jer 32:1-15,
especially v 15; cf 31:2-9,20) played an important role within this context. In the light of
these events and with a deep consciousness of the importance of Jeremiah's preaching, the
Deuteronomic school developed its covenant theology. They came to look beyond the
uncertainties of a conditional covenant agreement with God to the greater certainties of the
divine grace and love.

A new message of hope was preached, a message which did not discard the old
covenant theology, but which came to extend it in very distinctive directions: the promise
of a New Covenant (Jer 31:31-32). The substance of Jeremiah's assurance of a future for the
nation is taken up in this famous prophecy, set in the distinctive language of covenant

I The financial assistance of the Centre for Science Development (CSD) of the Human Sciences Research
Council (HSRC) towards this research is hereby acknowledged. The opinions expressed in this publication
and the conclusions which have been drawn are those of the author and should not necessarily be attributed to
the CSD or the HSRC.

2 Despite the criticism of Kutsch (1971;1973;1978;1981) against the translation of beri with ‘covenant’
(German: ‘Bund’), this translation stil} seems to be the best, provided that the meaning of ‘covenant’ is
deduced from the contexts in which it is used (cf Barr 1977; Herrmann 1986).In rendering the Old Testament
term ber# , the Septagint translators employed mainly diathéké in place of suntheke. (According to Kutsch
(1971) the LXX renders beri circa 267X with diatheke.) Louw and Nida (1988) explains this phenomenon by
pointing out that the translators of the Septuagint evidently wished to emphasise the fact that the initiative for
such a covenental relationship existed with one person rather than being the result of negotiaion and
compromise. Diatheke in the New Testament has two possibilities of meaning: i) ‘covenant’ and ii) ‘will,
testament’ (in Gl 3:15; Heb 9:16,17) [Louw and Nida 1988].
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theology. It promises a new kind of covenant:

Bat this is the covenant which I will make with the house of Israel after those days, says
the Lord: I will put my law within them, and I will write it upon their hearts; and I will
be their God, and they shall be my people (Jer 31:33).

God will, therefore, not only set the conditions of the covenant, but he himself will - by
his action in the human heart - give the power and strength to fulfill them (cf Ezk 36:26-27)
[Clements 1978:102-103).

1.1 The ‘New Covenant in the Land of Damascus’

The message of the New Covenant, which first resounded in the eighth century BCE,
also functioned - outside the early Christian church - in the Essene community at Qumran.

The astonishing - and somewhat ominous - phrase ‘New Covenant in the land of
Damascus’* occurs only in the Damascus (Zadokite) Documents (6:19; 8:21 = 19:33/34 and
20:12).° When using this phrase, the writer of this document looks back to a time already
passed and refers not to the present community, but to the previous one.

In the light of 6:19, it seems as if the observance of appointed days, perhaps especially
fast-days w

ere of great importance to the ‘New Covenant in the land of Damascus’. The ‘well of
living water’ in 8:21 refers within this con- text (commencing at CD 6.3) to the Torah. For
those associated with the ‘New Covenant in the land of Damascus’ the observance of the
Torah was of existential importance.

Although the ‘New Covenant in the land of Damascus’ was no self-description of the
present community, but a reference to the preceding one, an analogy exists between both
these groups: the same obligation to observe the stipulations of the Torah also rests on the
present community (Lichtenberger and Stegemann 1991:135-36).

The ‘New Covenant’ in Qumran is not opposed to the ‘Old Covenant’ as is the case in
the New Testament, but may be distinguished from the ‘covenant of God’, associated with
membership of the present community. A serious study of the Mosaic law was required
from people entering the covenant. Strict obedience to the law's demands as interpreted by
the priestly hierarchy was required of each member. The covenant had its obligations, and
like the Mosaic covenant, these obligations were fortified by blessings and curses (cf 1QS
2:1-18).

Although the covenant and entering the community are related to one another, they are
not to be equated. ‘Covenant’ is the given entity; it does not come into being by entering
the community (cf Lichtenberger and Stegemann 1991:136).

In 1QS 1:16-17b a clear difference is made between entering into the community and
entering into the covenant: ‘All those who enter into the order of the community, shall enter
into the covenant before God’, which is then more closely defined as ‘to act according to
everything which He has commanded’ (Wernberg-Moller 1957:2).

Unless stated, Biblical quotations in English are from the RSV.

‘the land of Damascus’ is a cryptonym for their place of exile in the Qumran desert (cf Lundbom 1992:1090).
6:18b-19: To keep the Sabbath day according to its exact rules and the appointed days and the fast-day
according to the finding of the members of the ‘new covenant’ in the land of Damascus. 8:19,21: And like this
case is that of everyone who despises the commandments of God and who abandon them ... All the men that
have entered the new covenant in the land of Damascus and have acted faithlessly again and have forsaken the
well of living water shall not be reckoned with the gathering of the people...20:8b,11,12,13: And like this is
the case of everyone who despises the law ... for they spoke error against the righteous ordinances and
despised the covenant and compact which they established (or: swore) in the land of Damascus, which is the
new covenant; and they and their families shall have no share in the house of the Law (Rabin 1958:24,36,38).

[,
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Entrance into the community, entrance into the covenant, fulfillment of the
commandments and separation from evil- doers belong together in the Essene documents.
And yet the covenant is extolled in 1QS 1:8 as a ‘covenant of grace’. Especially in the
Hodayot, it is clear that God is subject of the covenant. It is God's covenant in which those
who are in danger can put their trust. A very clear distinction must, however, be made
between those who enter the covenant and those who do not. On those who remain outside
rests the curse of the covenant (1QS 2:16; 5:12). But on those who live in perfect holiness
according to all the instructions of the covenant ‘the covenant of God shall stand fast ... to
keep them alive for thousands of generations..” (CD 7:5-6; 3 cf Lichtenberger and
Stegemann 1991:137-38). The demand for total obedience is set within the framework of
gratuitous election, a theme especially accentnated in the ‘Thanksgiving Hymns’, cf 1QH
15:13-15:

And I know that in Thy hand is the purpose of all spirit and his work. Thou hadst

established before Thou createdst him. And how can anyone change Thy words. (It is)

Thou alone that didst create. And from the womb Thou didst establish him for the

appointed time of (Thy) good pleasure, so that he may take heed of thy covenant and to

walk in all (Thy ways) (Mansoor 1961:63; cf also Murphy-O'Connor 1989:201).

The covenant concept in the Qumran community was associated very closely with the
Law of Moses, cf 1QS 5:7-9: “...every one who enters into the council of the community,
shall enter into God's covenant ... He shall undertake by a binding oath to return to the
Torah of Moses, according to everything which He has commanded, with all heart and
soul...” Although the concept of a ‘New Covenant’ also functioned in the Essene
community, it was not understood in the sense of Jeremiah 31:31-34.° The stability of the
New Covenant in Jeremiah 31 is grounded in the implanting of the Torah within
humankind, the inner change brought about at the time of salvation. Contrary to this main
thrust of Jeremiah 31:31-34, CD 16:1-2 reads: “Therefore a man shall impose upon himself
by oath to return to the Law of Moses’ [emphasis mine].’

2, The New Covenant in the New Testament Message about the Institution
of the Lord's Supper
2.1 Differences and Agreement Among Different Traditions

In the New Testament the idea of a New Covenant is encountered first in the
descriptions of the institution of the Lord's supper (Mt 26:26-29; Mk 14:22-25; Lk 22:15-20
and 1 Cor 11:23-26).® These four reports about the institution of the Lord's Supper may be

6 Murphy-O’Connor (1989:200) also emphasises that the New Covenant in CD is not thought of as the
fulfilment of the prophecy of Jer 31:31; cf also Collins (1963:556-65).

7  Lundblom (1992:1090) points out that the New Covenant idea undergoes no further development in Judaism.
The Midrashim contain merely a few citations of Jer 31:33 for purposes of focusing on the problem of
remembering the Torah. Midr Cant 8:14 interprets the phrase about God writing the Torah on people’s hearts
to mean that God recalls for the people what they themselves have forgotten and what has led them into error.
In the Midrashic literature the Jeremiah verse is often given a meaning closer to the one it had originally:
forgetting the Torah can be expected in the Present World, only in the World to Come, when the Torah is truly
written on the heart, will people no longer forget it (Midr Qoh 2:1; Midr Cant 1:2; Midr Pesiq 107a; Midr Yal
on Jer 31:33).

8 The establishment of the New Covenant is connected to the ‘cup word’ [German: Becherwort}:

Mt 26: 27b-28: Drink of it, all of you; for this is my blood of the covenant, which is poured out for many for
the forgiveness of sins.

Mk 14:24: This is my blood of the covenant, which is poured out for many. Lk 22:20: This cup is the new
covenant in my blood, which is poured out for you.

1 Cor 11:25: This cup is the new covenant in my blood. Do this, as often as you drink it, in remembrance of
me.
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grouped into two traditions: the Matthian/Markan tradition and the Lukan/Pauline tradition.

The Matthian/Markan tradition put bread/body and wine/blood next to each other. The
tradition represented by Paul and Luke on the other hand relates bread/body to cup/New
Covenant and also contains the instruction by Jesus to repeat this act in remembrance of
him. (This instruction is connected in Paul to both the bread and the cup, in Luke only to
the bread.)’

Despite the differences between these reports, the agreement between them as far as the
meaning of the Lord's Supper is concerned, needs to be pointed out (cf Lang 1986:151;
Wolff 1982:88).

Both in Paul and in the Synoptic Gospels the foundation of the institution of the Lord's
Supper in Jesus' historical passion history is emphasised. The institution of the Lord's
Supper is, therefore, demarcated from the eternal cyclic myths and formulae of the Mystery
Religions (Klauck 1984:82). In 1 Corinthians 11 Paul repudiated mishappenings in the way
the congregation celebrated the Lord's Supper, by referring to the tradition of the institution
of the Lord's Supper stemming from the earthly Jesus himself.

The establishment of the eschatological covenant through Jesus' death on the cross (cf
Mk 14:24: “This is my blood of the covenant’; Lk 22:20 and 1 Cor 11:25: ‘This cup is the
new covenant in my blood’) is an essential part of the Lord's Supper tradition. The aim of
the interpretation process of the Lord's Supper within the New Testament is to point to the
establishment of a new, universal, eschatological order of Salvation (a New Covenant)
through the death and resurrection of Jesus Christ (cf Lang 1975:537). The ‘cup word’ of
Jesus interprets the Eucharistic Meal as a covenant meal. The covenant celebrated, is the
new community of life (‘neue Lebensgemeinschaft’) made possible by the death of Jesus
(Kertelge 1994:142).

All four reports about the institution of the Lord's Supper have a significant
eschatological orientation. In Mark and Matthew the description of the institution of the
Lord's Supper closes with a view on the eschatological meal in God's Kingdom (cf Mk
14:25; Mt 26:29). The Lukan narration bears an eschatological stamp from the very
beginning - already in Luke 22:16 Jesus speaks about the fulfillment of the Passover Meal
in God's Kingdom. Paul's depiction of the institution of the Eucarist closes with the words
‘until he [the Lord] comes’ (1 Cor 11:26).

The foundation of the covenant in the context of the institution of the Lord's Supper has
eminent soteriological meaning (cf ‘for many’ in the Pauline-Lukan tradition; ‘for you’ in
Mark and Matthew). Those who celebrate the 5 Eucharist are drawn into the salvific event
of Jesus' self-surrender. In the Lord's Supper tradition the death of Jesus is not interpreted
as a theological theory - what is emphasised is the salvific reality of Jesus' atoning death (cf
Levin 1985:272)

2.2 Old Testament Motifs

In the Lord's Supper tradition the death of Jesus is interpreted in the light of different
Old Testament motifs. In Mark 14:24 ‘blood’ and ‘covenant’ are closely related to one
another by a genitive construction (‘This is my blood of the covenant...’), This verse alludes
to Exodus 24:8 where Moses interpreted the blood which he sprinkled on the people with
the words: ‘Behold the blood of the covenant which the Lord has made with you in
accordance with all these words’. Through the death of Jesus a covenant is established. The
blood of Jesus stands in typological opposition to the blood of the old covenant (cf Gnilka

9 A historical reconstruction of the oldest tradition falls beyond the scope of this paper. This has been attempted
¢ g in Jeremias (1967); Hahn (1975); Patsch (1972); Merklein (1977); Klauck (1982).
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1979:239)."

The rendering 16 ekchunnémenon upér pollon (which is poured out for many) explicitly
alludes to Isaiah 53:12 (cf Hahn 1963:61). The death of the Servant of God in Isaiah 53 has
an atoning dimension (McKenzie 1968:136). Mark 14:24 states that the blood of the
covenant is poured out ‘for many’ (upér pollon). In the Qumran community the concept
‘the many’ was used in a narrower sense, referring to the community. In the context of the
Servant of the Lord songs this concept cannot be narrowed down to Israel. The Servant is
called ‘a light to the nations’ (cf Isaiah 42:6; 49:7f). The atonement has a universal
orientation'’ and the newly established covenant obtains universal significance.

In Luke 22:20 Jesus says: “This cup is the new covenant in my blood, which is poured
out for you’. The cup symbolically represents the New Covenant. It points to the sacrificial
death of Jesus by which the New Covenant is founded. Kainds is not to be understood in a
chronological, but in an eschatological sense - as an eschatological new beginning. In the
Septuagint kainds is connected to diatheke in Jeremiah 38 (31):31."2 The Old Testament
Texts dealing with the covenant established with blood at Sinai (Ex 24:8) and with the
promise of the New Covenant (Jer 31:31-34) compliment each other and are closely related
to one another within the Lord's Supper tradition: Jeremiah 31:31 supplies the history of
salvation background, Exodus 24:8 offers the notion of blood which is related to the death
of Jesus. In the Matthian/Markan tradition the allusion is primarily to Exodus 24:8; in the
Lukan/Pauline tradition the background is especially constituted by Jeremiah 31:31-34.

2.3 The Ecclesiological Dimension of the New Covenant in the Context of
the Lord's Supper

In his theology of the Old Testament H D Preu (1991:82) emphasises that throughout
the Old Testament the covenant with the living God always concerns the people, not only
single persons. God always took the initiative in founding a covenant - with the primary
aim of separating a people from amongst the nations, a people which worships him only as
the true God.

Within the Qumran community (see 1.1 above) the concept of ‘covenant’ had a
sociological as well as a soteriological dimension. Those who entered the covenant
separated them- selves from there sinful environment and constituted a separate community
in order to obtain salvation.

The Last Supper relates to the meals Jesus had during his ministry with people, with the
disciples and with sinners (Gnilka 1979:244)."® The synoptic tradition shows, that Jesus
repeatedly mentioned to his disciples (cf Lk 13:29'* /Mt 8:11; Lk 14:15-24/Mt 22:1-14) the
eschatological banquet for all peoples on Sion (Is 25:6-8'%). The Last Supper in Jerusalem

10 In Targum Onkelos and Jeruschalmi I atoning significance is ascribed to the blood in Ex 24:8. This tradition
of interpretation had an effect on the tradition about the Lord’s Supper, especially in the Matthian/Markan
version.

11 Gnilka (1979:246) is correct in this regard, over against Pesch (1980:360) who pins this concept (upér pollon)
down to the totality of Israel (cf also Roloff 1993:56f.)

12 Within the New Testament kainds is related to diatheke in 1 Cor 11:25; 2 Cor 3:6; Heb 8:8,13; 9:15.

13 Rohbins (1976:21-40) defends the thesis that the Last Supper completes the drama of the Feeding Stories (Mk
6:30-44; 8:1-10).

14 Lk 13:29: And men will come from east and west, and from north and south, and sit at the table in the
kingdom of God.

15 Is 25:6-8: On this mountain the LORD of hosts will make for all peoples a feast of fat things, a feast of wine
on the lees ... And he will destroy on this mountain the covering that is cast over all peoples, the veil that is
spread over all nations. He will swallow up death for ever, and the Lord GOD will wipe away tears from all
faces...
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is determined by the prospect of this feast. It is distinguished from Jesus' table communion
with publicans and sinners through the fact that it was a Passover Meal'® and only the
twelve were present. They represent according to Luke 22:28-30/Matthew 19:28 the
eschatological people of God (cf Stuhlmacher 1992:133). The fact that only the twelve
were present, emphasises their function as symbol of the eschatological Israel (Roloff
1993:52).

A meal served within the Jewish community not only to satisfy hunger, but also to
ground and protect the realisation of communion among people.!” When celebrating the
Lord's Supper, communion is not only gained with Christ, but also between those who
participate themselves.

Through the Eucharist, participation with the body of Christ is gained: ‘The bread
which we break, is it not a participation in the body of Christ?’ (1 Cor 10:16). The ‘body of
Christ’ gains a double meaning: within the context of the word explaining the meaning of
the bread, it refers to the eucharistic body of the Lord, communion with the crucified and
exaltedlsLord. In Pauline theology ‘body of Christ’ also portrays the congregation, the
church.

3. The covenant of the Spirit (2 Corinthians 3)

The first passage where Paul takes up the concept of covenant (diatheke) outside the
institution of the Lord's Supper (1 Cor 11:25), is 2 Corinthians 3. The pericope 2
Corinthians 3:4-4:6 forms part of a larger section (2 Cor 2:14-6:10), dealing with Paul's
apostolic ministry (cf Gribe 1990:137-42).

In 2 Corinthians 3:6 Paul describes his ministry as ministry of the New Covenant. The
New Covenant is immediately qualified pneumatologically: it is not of the letter, but of the
Spirit (ou grdmmatos alla pneiimatos).*

The concept of a ‘New Covenant’ is fully at home in Paul's thought, even though the
expression itself occurs only seldom (cf Furnish 1984:197-99).%° The idea conveyed by the
Lord's Supper tradition that the New Covenant was instituted in and with Jesus' death is
compatible with Paul's understanding of the gospel as the ‘word of the cross’. God's
eschatological power is made present and effective for salvation in Christ's death (1 Cor
1:18; cf Rm 1:16-17). The significance of Jesus' death is explained in Pauline theology not

16 The question arises whether this meal actually was a Passover Meal. An effort was made to harmonise the
chronology of the Synoptic Gospels with that of John by referring to Qumran. (The sun calender is followed
in Qumran, while people orientated themselves in Jerusalem according to the moon calender.) This attempt
was, however, unconvincing as John does not wish to convey the impression that the meal Jesus enjoyed with
his disciples was a Paschal Meal. The chronology of the Synoptic Gospels is to be preferred for the following
reasons: i. Jesus and his disciples celebrated the Passover Meal in the city of Jerusalem. (It was prescribed that
this meal should be celebrated within the walls of Jerusalem.) ii. The Paschal Meal was celebrated during the
night, as is affirmed by the old tradition about the institution of the Lord’s Supper in 1 Cor 11:23-26. This
time was not conventional, since it was customary to take the main meal before sun set. In John the
chronology is changed because of theological reasons: As the true lamb, Jesus died on the hour the Paschal
lambs were slaughtered (cf Jn 1:29; 19:33-36) (Gnilka 1990:282).

17 According to Ex 12:3 the Paschal Meal should be a family feast (cf Gnilka 1990:282).

18 Gnilka (1994:122) points out that this deliberately concipiated double meaning has to be born in mind when
interpreting a text such as 1 Cor 10:17: ‘Because there is one bread, we who are many are one body, for we all
partake of the one bread.’ The unity of the congregation, expressed by the celebration of the Lord’s Supper, is
symbolised by the one eucharistic bread.

19 Although some commentators take these words as a description of ministers (¢ g Meyer 1890:465; Plummer
1915:88), it must be agreed with Furnish (1984:199) that they are more suitably regarded as qualitative
genetives referring to the New Covenant. 22

20 Within the Pauline letters diathéke (in the sense of ‘covenant’) occurs only in (Rm 9:4; 11:27); 1 Cor 11:25; 2
Cor 3:6,14; Gal 4:24. Cf also Eph 2:12.
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only in terms of a ‘New Covenant’, but also in terms of a ‘new creation’. The promise of a
new creation is bestowed upon those who by faith glory only in the cross of Christ (cf Rm
5:1-11) and the reality of that new creation is manifested already in the ‘newness’ which
marks the pre- sent lives of those who live by faith (Rm 6:4; 7:6; 2 Cor 7 5:14-17).

The New Covenant idea is also in accordance with Paul's conviction that salvation must
be understood essentially as promise, not as performance. Because, as here in 2 Corinthians
(1:22; 5:5) Paul can write of the Spirit as the ‘guarantee’ of - or the ‘down payment’ on -
the promised inheritance of salvation, he finds it appropriate to contrast life according to the
law (or ‘the flesh’) with life according to the Spirit's guidance (cf inter alia Gl 5:16- 25; Rm
8:1-17); the law means ‘sin and death’ (Rm 8:2,6), but the Spirit means ‘life and peace’
(Rm 8:6) and ‘righteousness’ (Rm 8:10).

The same distinction between ‘letter’ and ‘Spirit’ which Paul makes in his qualification
of the New Covenant [ou grdmmatos alld pneiimatos (2 Cor 3:6)] is applied to circumcision
in Romans 2:29. Paul asserts in this passage that having the law in its written form and
being physically circumcised is no guarantee of fulfilling the law (Rm 2:27). Later in
Romans Paul writes of Christians as those who are ‘discharged from the law’ which had
held them in bondage, and thus free ‘to serve in the newness of the Spirit, and not under the
old written code’ (en kaindteti pneiimatos kai ou palaidteti grdmmatos, Rm 7:6). The
distinction between ‘letter’ and ‘Spirit’ is fundamentally a distinction between two different
powers, one which enslaves and one which liberates (Furnish 1984:199).21

2 Corinthians 3 is the chapter of the Spirit (cf 3:6 [2X],8,17 [2X],18). In the background
of the New Covenant motif in this pericope lies not only Jeremiah 31:31-34, but also
Ezekiel 36:26-27.22 True to the promises of the prophets, the New Covenant is an
eschatological phenomenon brought about by the Spirit (cf Klauck 1986:37). Through
Christ the old covenant (the law, in the sense that it is embraced as the way of salvation)
has come to-and end, and through him a New Covenant, inscribed on human hearts by the
Spirit, has been given as the power and the promise of life (Furnish 1984:201).

The antithesis of law and Spirit becomes explicit in verse 6, where the Spirit is
identified with a New Covenant, and what is written (the letter) is identified by implication
with the old covenant. It is precisely at this point where Paul's idea of a ‘New Covenant’ is
fundamentally different from the conception of it found within the Essene community at
Qumran. As pointed out above (1.1) the Qumran community regarded themselves as
constituting a community devoted entirely to obeying the law. At the same time this
community was an eschatologicaily orientated community which saw itself as the heir of
God's eschatological Spirit and regarded this Spirit as the basis and source of its spirituality.
They seem to have had no sense whatever of any incompatibility between ‘life in the Spirit’
and ‘life under the law’. For Paul, however, these stand over against one another as two
radically different and mutually exclusive modes of existence (Furnish 1984:199; Sekki
1989:223).

2 Corinthians 3:7-18 can be viewed as a Christian ‘Midrash’ on Exodus 34:29-35
(Klauck 1986:37). This passage is con- structed through antithesis and heightened
comparison. A peculiar feature of this pericope is the three fold repetition: Ei ... pos ...
méllon (3:7-8); ei ... pollo... mallon (3:9); ei ... pollé méllon (3:11) [cf Gribe 1990:141;
1992:232]. The thesis stated in this passage is that the ministry of the new covenant, to

21 Cf also Késemann (1969:259): ‘Merkwiirdigerweise spricht Paulus hier ... von Geist und Buchstaben in
weltweitem Horizont. Sie erschienen als kosmische Michte...".

22 Ezk 36:26-27: A new heart will I give you, and a new spirit I will put within you; and I will take out of your
flesh the heart of stone and give you a heart of flesh. And I will put my spirit within you, and cause you to
walk in my statutes and be careful to observe my ordinances.
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which Paul referred in 3:6 (identified in vv 7-11 as ‘the ministry of the Spirit’ [v 8], ‘the
ministry that brings righteousness’ [v 9] and ‘that which lasts’ [v 11], is attended with a far
greater glory than that of Moses (here termed ‘the ministry that brought death’ [v 7], ‘the
ministry that condemns men’ [v 9] and ‘that was fading away’ [v 11]) [Furnish 1984:226].

4, Two covenants (dido diathékai) in Galatians 4:21-31

This pericope may be viewed as the sixth argument of the Probatio in Galatians (cf Betz
1988:410-411). It contains the concluding proof from Scripture for the Propositio in
Galatians 2:15-21. Employing the allegorical method of exposition of Scriptures, this
passage argues that heathen Christians (such as the Galatians) are the offspring of
Abraham's free wife, Sarah and not of the slave, Hagar.

Paul describes his method of exposition in verse 24a as ‘allegorical’ (dtind esten
allegoroiimena). What he calls ‘allegorical’ is actually - in modern terminology - a
combination of allegory and typology.

Galatians 4:21-31 fulfills a key function within the whole of Paul's letter to the
Galatians: the leading motif ‘freedom’ plays an important part in the last part of the third
main section of Galatians (5:1-12) and serves in 5:13 as hinge towards the ethical part of
the letter. i

The abrupt way in which Paul continues his argument from 4:20 to 4:21 may be
explained by the apostle’s indignation over the conduct of the congregation. The
problematic situation indicated in 1:6-9 now incites Paul to renewed argumentation, born
out of his perplexity (aporoiimai) mentioned in 4:20 (cf Becker 1976:55). Paul considers it
necessary to address again the theme ‘law and promise’ in the light of the Scriptures
(MuBner 1988:316-317). Stylistically the address in verse 21 corresponds to common usage
in Hellenistic Diatribe-literature (Betz 1988:414).

It is evident that Paul presupposes a certain exegetical and theological knowledge on the
part of his readers. The contrasting of the two covenants in Galatians 4:21-31 is not the
theme of this passage, but it aids Paul in his argument that it is impossible that there can be
another way of salvation parallel] to the gospel (Luz 1967:319; cf also GriBer 1985:76).

The two covenants referred to in Galatians 4:21-31 are in diametrical opposition to one
another. Paul proceeds from the opposition of the two women: the enslaved Hagar and the
free Sarah. He not only stresses the different social statuses of these two mothers, but also
underscores the difference between their two sons: The son of the slave is born kata sdrka
(according to the flesh/" “in the ordinary way’ [NIV]), the son of the free woman, however,
di’ epaggelias (as the result of a promise) (Betz 1988:416-417). The opposition between
these two women is then interpreted allegorically in terms of the presupposed typological
opposition between the two covenants (Luz 1967:320). Hagar and her slavery (which is
also inhex;iated by her children) symbolises the conclusion of the Sinai covenant (Becker
1976:57).

This process of interpretation is then continued in verses 25 and 26 with the aid of a
newly introduced (though traditional) pair of oppositions, namely the earthly and the
heavenly Jerusalem. The present, earthly Jerusalem belongs as the classic location of the
law on the side of Sinai (=Hagar). Therefore, the following concepts belong together:
Hagar (and her son kata sdrka), slavery, the covenant of Sinai and the earthly Jerusalem
(Becker 1976:57).

However, the parallel structure continued in verse 26 is incomplete - no parallel is
provided for Sinai. Paul immediately contrasts the ‘present’ Jerusalem with the Jerusalem

23 Tor a detailed discussion of the text critical problems encountered in verse 25a, cf MuBner 1988:322-323,
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above (dno), with God in heaven.?* The following notions, therefore, respectively belong
together: the free woman (Sarah) and her son di’ epaggelias, the ‘new’ covenant and the
Jerusalem that is above. This Jerusalem ‘that is above’ is, however, not only a future entity
of salvation, now concealed in heaven; but it is an entity already pre- sent, which is already
‘our mother’, that is, the matrix of those who believe in Christ. The concept ‘mother’ is
derived from the preceding allegory and has been coined by the idea of Jerusalem (or Sion)
as being the ‘mother’ of Israel. The heavenly Jerusalem is the mother of those believers
born unto ‘freedom’, not of those still clinging to the law (MuBner 1988:326-327). The
decisive outcome can therefore be drawn: The assembly of Christian believers does not
belong under the law, but belongs to Sarah, the free woman. The heavenly Jerusalem has
become an eschatological reality in the church, the fellowship of believers - in the ‘new’
covenant (Becker 1976:57-58).

The relationship between 2 Corinthians 3 and Galatians 4:21- 31 should not go
unnoticed, despite the fact that the opponents in Galatians had a stronger nomistic
orientation. Although the freedom (eleutheria) of the congregation is specifically defined in
Galatians as freedom from the law - it is also grounded (as in 2 Corinthians 3) on the basis
of the gift and authority of the Spirit (cf G1 4:29; 5:5,16-18) (Klaiber 1982:163).

The image of Jerusalem as a holy city, not belonging to this world, is derived from Old
Testament references to that city containing the temple of God on earth (eg Ps 2:6; 48:2;
50:2; 78:68; Is 18:7: Mi 4:1-2). However, the present employment of this image now
supersedes the literal city as political or geographical entity. Specific hopes, tied up with
the real city, Jerusalem, on Mount Sion (cf for example J1 3:5; 4:16-21) are resumed and
Jerusalem could again become a metaphor for a city transcending this world (Elliot
1987:609-612).

A new era has dawned in the history of salvation. Believers do not live any longer in the
old order of salvation, Sinai, but they live in a time of a new order of salvation - a New
Covenant - inaugurated through the death of Jesus. It is possible to speak about the
‘Jerusalem above’ in the sense of Galatians 4:26, because God sent his Son, in order to
make the believers his free sons (cf Gl 4:4-5). The believers have become fellow citizens
with God's people and members of God's household (cf Eph 2:19). Their citizenship is in
heaven, from where they await the Saviour, the Lord Jesus Christ (Phlp 3:20). In this sense
the ‘Jerusalem that is above ... is our mother’.”®

Motifs which play an important role in Galatians 4 also function in Hebrews 122 In
contrast to the earthly ‘tangible’ phenomena of the Sinai-event, Hebrews 12:22a points to
Mount Zion in connection with the ‘heavenly Jerusalem’, ‘the city of the living God’. The
heavenly Jerusalem is no earthly locale any more, but a symbol of the eschatological, the
other-worldly salvation. The position of proselelithate at the beginning of verse 22
underscores a present-eschatological interpretation of the motif of the heavenly Jerusalem
in Hebrews 12: The congregation has already arrived at Sion, at the heavenly Jerusalem.
Christians are already - Pauline speaking - children of the ‘Jerusalem above’. The heavenly
Jerusalem represents the true reality of salvation, in contrast to all earthly (Heb 12:18-21),
which is a ‘copy and shadow’ of the true reality (Heb 8:5; 10:1). In Hebrews 12:24 the
author concludes his description of the salvific status of Christians: Those who have come
to Jesus, the ‘mediator of a new covenant’, find themselves within the horizon of a ‘new

24 The distinction between an earthly and a heavenly Jerusalem is also found in early Jewish literature, cf
Billerbeck (1926:573); MuBiner 1988:325-327.

25 Borse (1984:172) correctly points out that within the context of Gal 4 a closer interpretation of the meaning of
the concept of the ‘Jerusalem above’ is impossible.

26 Cfalso Rev 3:12; 21:2-4,
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order of salvation’. The legal grounds for the prosérchesthai have been laid through the
‘sprinkled blood’, i.e. through the sacrificial death of Jesus, through which a New Covenant
was inaugurated (cf Weiss 1991: 676, 681-682; L.ohse 1964: 337).

5.  Conclusion

In Jesus' words about a New Covenant, a concept is used which served in the Old
Testament as a central metaphor for the relationship of God to his people
(Mendenhall/Herion 1992:1201).% In the Lord's Supper, God's history of salvation with his
people reaches its climax and all-surpassing fulfillment. This is reached in the promise of
the New Covenant, which does not re-establish the old, but replaces it (cf Karrer 1990:215;
Levin 1985:270). Already in Jeremiah 31:31-34 the New Covenant signified the
overcoming of the sinful breaking of the first covenant and the forgiveness of sin. At the
Last Supper, Jesus portrays this New Covenant to become a reality through his atoning
death on the cross.

It is significant that the Lord's Supper was instituted in the presence of the twelve. This
corresponds to their function as a visible sign of God's new beginning with humankind.
Through the mentioning of the twelve in Revelation 21:14,” the New Covenant is related to
the heavenly Jerusalem (cf Berger 1989:210).

In the ‘cup word’ Jesus interpreted the Eucharist as a covenant meal. The covenant
celebrated in this banquet is the covenant which mediates a new living community with the
exalted Christ. When celebrating the Lord's Supper, however, community is not only
gained with Christ, but also between the participants.

The New Covenant message, therefore, points to a decisive Christological foundation of
the church. The church is the community of those who participate in Jesus' death - with a
view on the eschatological banquet in God's Kingdom. 1t is the community of those who
through their unity with Christ have become a new creation (2 Cor 5:17; cf also Rm 7:6).

Not only is the church's Christological foundation highlighted by the New Testament
message about the New Covenant, but also its Pneumatological nature and eschatological
orientation. The present activity of the Spirit points to the eschatological character of the
church and constitutes a contrast to the old covenant.

The New Covenant, inaugurated by the atoning death of Jesus, is an effective present
reality through the power of the Holy Spirit in the post-Eastern era. The concept kainé
diathéke is, therefore, closely related to kainektisis (2 Cor 5:17-19). The church is that
group of people, who by the renewing power of the Spirit, have experienced that, ... if any
one is in Christ, he is a new creation; the old has passed away, behold, the new has come’.

This New Covenant is realised by the Spirit and is attended with far greater glory than
that of Moses. The foundation for this motif of ‘glory’ is to be found in Christ's
resurrection, who according to Romans 6:4 ‘was raised from the dead by the glory of the
Father’. It has been pointed out that Jesus' last meal with his disciples is determined by the
prospect of the eschatological feast for all peoples on Sion, where the Lord ‘will swallow
up death for ever, and ... will wipe away tears from all faces’ (Is 25:8). Through Jesus'
death a New Covenant has been founded, the dispensation of the Spirit, of righteousness; a
permanent dispensation of all-exceeding glory (2 Cor 3:4-11).

The New Covenant and the Jerusalem above (heavenly Jerusalem) are motifs which are

27 Also Nicholson (1986:191) emphasises the importance of covenant theology: ‘For covenant theology proves,
on closer examination, to hold the key to a question that has long occupied the attention of Old Testament
scholars: the question of the distinctiveness of Isracl’s religious faith.” Cf also Lohfink (1989:344).

28 Rev 21:14: And the wall of the city had twelve foundations, and on them the twelve names of the twelve
apostles of the Lamb.
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inextricably linked to one another in Galatians 4:21-31, as well as in Hebrews 12:22-24 (cf
Berger 1989:209). The Jerusalem above referred to in Galatians 4 portrays the new order of
salvation, inaugurated by the death of Jesus. God sent his Son to make believers his free
children. These children have already become fellow citizens with the saints (Eph 2:19) and
they have their commonwealth in heaven (Phlp 3:20).

Although the New Covenant is a fulfillment of the promises of the prophets, its final
fulfillment still lies in the future. A new and glorious relationship with the only true God
through Jesus Christ has been made possible (cf 2 Cor 3:18). The New Covenant is related
to the heavenly Jerusalem and yet the people of God are still waiting for the realisation of
John's vision described in Revelation 21:2-4:

And I saw the holy city, the new Jerusalem, coming down out of heaven from God,
prepared as a bride adorned for her husband; and I heard a loud voice from the throne
saying: ‘Behold, the dwelling of God is with men He will dwell with them, and they shall
be his people, and God himself will be with them?; he will Wlpe away every tear from their
eyes, and death shall be no more, neither shall there be mourning nor crying nor pain any
more, for the former things have passed away.

29 Note the covenant language in this verse - an example of the ‘Covenant Formula’, cf Smend (1986), Rendtorff
(1995).



164 The new Covenant

BIBLIOGRAPHY

Barr, James 1977. Some Semantic Notes on the Covenant, in Robert Hanhart, Herbert
Donner, Rudolf Smend (Hg.), Beitrage zur Alttestamentlichen Theologie. Festschrift
fur Walther Zimmerli zum 70. Geburistag, 23-38. Géttingen; Vandenhoeck &
Ruprecht.

Becker, Jirgen 1976. Der Brief an die Galater, in H Conzelmann, G Friedrich und J Becker,
Die Briefe an die Galater, Epheser, Philipper, Kolosser, Thessalonicher und
Philemon. Gottingen: Vandenhoeck und Ruprecht. (NTD 8.)

Berger, Klaus 1989. Kirche II: Neues Testament. In TRE, 201-18. Berlin/New York: Walter
de Gruyter.

Betz, Hans Dieter 1988. Der Galaterbrief. Ein Kommentar zum Brief des Apostels Paulus
an die Gemeinden in Galatien, tibersetzt von Sibylle Ann. Miinchen: Chr. Kaiser
Verlag. (Hermeineia.)

Billerbeck, Paul 1926. Die Briefe des Neuen Testaments und die Offenbarung Johannis.
Erldutert Aus Talmud und Midrasch, Fiinfte, unveriinderte Auflage. Miinchen: CH
Beck'sche Verlagsbuchhandlung. .

Borse, Udo 1984, Der Brief an die Galater. Regensburg: Verlag Friedrich Pustet. (RNT.)

Clements, Ronald E 1978. Old Testament Theology. A Fresh Approach. Atlanta: John Knox
Press. (New Foundations Theological Library.)

Collins, RF 1963. The Berith-Notion of the Cairo Damascus Document and its Comparison

. with the New Testament. Ephemerides Theologicae Lovanienses 39:555-94.

Elliot, James K 1987. Jerusalem II. Neues Testament. In TRE Band 16, 609-12. Berlin/New
York: Walter de Gruyter.

Furnish, VP 1984. II Corinthians. New York: Doubleday. (AncB 32A.)

Gnilka, Joachim-

. == 1979. Das Evangelium nach Markus. 2. Band. Neukirchen-Vluyn: Benziger Verlag/

Neukirchener Verlag. (EKK II/2.)

--- 1990. Jesus von Nazaret: Botschaft und Geschichte. Freiburg/Basel/Wien: Herder.
(HThK Supplementband I11.)

---1994. Theologie des Neuen Testaments. Freiburg/Basel/Wien: Herder. (HThK
Supplementband V.)

Gribe, PJ

—--1990. Dynamis in the Sense of Power in the Main Pauline Letters. D.D. Thesis,
University of Pretoria, Pretoria.

--- 1992, Dynamis in the Sense of Power as a neumatological Concept. BZ 36:192-54.

GriBer, Erich-1985. Der alte Bund im Neuen. Exegetische tudien zur Israelfrage im Neuen
Testament. Tiibingen: JCB Mohr (Paul Siebeck). (WUNT 35.)

Hahn, Ferdinand-

--- 1963. Christologische Hoheitstitel. Ihre Geschichte im fruhen Christentum.
Gottingen: Vandenhoeck & Ruprecht. (FRLANT 83.)

-—-.1975. Zum Stand der Erforschung des urchristlichen Herrenmahls. EvTh
35:553-63.

Herrmann, Siegfried 1986. ‘Bund’ eine Fehliibersetzung von berit. Zur Auseinandersetzung
mit Emst Kutsch in, S Herrmann, Gesammelte Studien zur Geschichte und
Theologie des Alten Testamenis, 210-20. Miinchen: Chr. Kaiser. (TB 75.)



Griibe 165

Hofius, Otfried 1994. Gesetz und Evangelium nach 2Korinther 3, in O Hofius,
Paulusstudien, 75-120. 2., durchgesehene Auflage. Tiibingen: J. C. B. Mohr (Paul
Siebeck). (WUNT 51.)

Jaubert, Annie 1963. La Notion D'Alliance Dans Le Judaisme. Aux Abords De L'¢re
Chrétienne. Patristica Sorbonensia 6. Paris: éditions Du Seuil.

Jeremias, Joachim 1967a. Die Abendmahlsworte Jesu. Vierte, Durchgesehene Aufl.
Gaottingen: Vandenhoeck & Ruprecht. '

Karrer, Martin 1990. Der Kelch des neuen Bundes. Erwigungen zum Verstindnis des
Herrenmahls nach 1 Kor 11,23b-25. BZ 34:198-221.

Kisemann, E 1969. Paulinische Perspektiven. Tibingen: J.C.B. Mohr (Paul Siebeck).

Kertelge, Karl.1994, Markusevangelium. Wiirzburg: Echter Verlag. (Die Neue Echter Bibel
Bd. 2.)

Klaiber, Walter.1982. Rechtfertigung und Gemeinde. Eine ntersuchung zum Paulinischen
Kirchenverstandnis. Gottingen: Vandenhoeck & Ruprecht, (FRLANT 127.)

Klauck, Hans-Jose

---1982. Herrenmahl und hellenistischer Kult. Eine religionsgeschichtliche
Untersuchung zum ersten Korintherbrief. Miinster: Aschendorff. (NTA 15
Neue Folge)
--- 1984. Korintherbrief. Wiirzburg: Echter Verlag. Die Neue Echter Bibel 7.)
---1986. Korintherbrief. Wiirzburg: Echter Verlag. Die Neue Echter Bibel 8.)
Kutsch, Ernst.
--- 1971, Ber#Verpflichtung, in THAT I, 339-52. Miinchen: Chr. Kaiser.
---1973. Verheisung und Gesetz. Untersuchungen zum sogenannten ‘Bund’ im Alten
Testament. Berlin: Walter de ruyter. (BZAW 131.)
---1978. Neues Testament - Neuer Bund? Eine Fehlubersetzung wird korrigiert,
Neukirchen-Vluyn: eukirchener Verlag.
---. 1981. Bund, in TRE 7, 397-410. Berlin: Walter de Gruyter.
Lang, Friedrich
--- 1975. Abendmahl und Bundesgedanke im Neuen Testament. EvTh 35:524-38.
---. 1986. Die Briefe an die Korinther. Goéttingen: Vandenhoeck & Ruprecht.
(NTD 7.)

Lehne, S 1990. The New Covenant in Hebrews. Sheffield: SOT. (JSNTSup 44.)

Levin, Christoph 1985. Die Verheisung des neuen Bundes in ihrem theologie-
geschichtlichen Zusammenhang ausgelegt. Gottingen: Vandenhoeck & Ruprecht.
(FRLANT 137.)

Lichtenberger, Hermann und Stegemann, Ekkehard-1991. Zur Theologie des Bundes in
Qumran und im Neuen Testament. Kirche und Israel. Neukirchener Theologische
Zeitschrift 16 6(1.91):134-46.

Lohfink, Norbert 1989. Der niemals gekundigte Bund. Exegetische Gedanken zum
christlich-judischen Dialog. Freiburg: Herder.

Lohse, E-1964. Zion-Jerusalem im nachbiblischen Judentum. In TWNT VII, 318-38.

Louw, Johannes P &. Nida, Eugene A (Ed.) 1988. Greek-English Lexicon of the New
Testament Based on Semantic Domains. Volumes 1 and 2. New York: United Bible
Societies.

Lundbom, Jack R 1992. New Covenant, in NcB Dictionary, Vol 4:1088-94. New
York/London/Toronto: Doubleday.

Luz, Ulrich 1967. Der alte Bund und der neue Bund bei Paulus und im Hebréerbrief. EvTh



166 The new Covenant

27:318-36.

McKenzie, John LST 1968. Second Isaiah. New York: Doubleday & Company. (AncB.)

Mansoor, Menahem 1961. The Thanksgiving Hyms. Translated and Annotated with an
Introduction. Studies on the texts of the Desert of Judah, Vol II1. Leiden: EJ Brill.

Merklein, Helmut-1977. Erwigungen zur berlieferungsgeschichte der neutestamentlichen
Abendmabhilstraditionen. BZ 21:88-101, 235-44.

Mendenhall, George E & Herion, Gary A- 1992. Covenant, in AncB Dictionary, 1179-202.
New Y ork/London/Toronto: Doubleday.

Meyer, HAW 1890. Critical and Exegetical Handbook to the Epistles to the Corinthians.
Tr by D Bannermann and W P Dickson. New York: Funk & Wagnalls.

Murphy-O'Connor, Jerome-1989, The New Covenant in the Letters of Paul and the Essene
Documents, in Maurya P Horgan and Paul J Kobelski (ed), To Touch the Text.
Biblical and Related Studies in Honor of Joseph A Fitynyer, SI, 194-204. New
York: Crossroad.

MuBner, Franz-1988. Der Galaterbrief. Fiinfte, erweiterte auflage. Freiburg/Basel/Wien:
Herder. (HThK IX.)

Nicholson, Ernest W 1986. God and His People. Covenant and Theology in the Old
Testament. Oxford: Clarendon.

Patsch, Hermann 1972. Abendmahl und historischer Jesus. Stuttgart: Calwer. (Calwer
Theologische Monographien 1.)

Pesch, Rudolf 1980. Das Markusevangelium, II. Teil. Freiburg: Herder, (HThK.)

Plummer, A 1915. A Critical and Exegetical Commentary on the Second Epistle of St Paul
to the Corinthians. Edinburgh: T & T Clark. (ICC.)

PreuB, Horst Dietrich 1991. Theologie des Alten Testaments. Band 1. JHWHSs erwihlendes
und verpflichtendes Handeln. Stuttgart/Berlin/Koln: W Kohlhammer,

Rabin, Chaim 1958. The Zadokite Documents. 1. The Admonition. II. The Laws. Second
revised Ed. Oxford: Clarendon Press.

Rendtorf, Rolf-1995. Die ‘Bundesformel’. Eine exegetisch-theologische Untersuchung.
Stuttgart: Verlag Katholisches Bibelwerk GmbH. (Stuttgarter Bibel-Studien 160.)

Robbins, Vernon K 1976. Last Meal: Preparation, Betrayal, and Absence (Mark 14: 12-15),
in Kelber, Wemer H (Ed), The Passion in Mark. Philadelphia: Fortress.

Roloff, Jirgen-1993. Die Kirche im Neuen Testament. Grundrisse zum Neuen Testament.
Gottingen: Vandenhoeck & Ruprecht. (NTD Erginzungsreihe 10.)

Sekki, Arthur E 1989. The Meaning of Ruah at Qumran. Atlanta, Ga. Scholars Press. (SBL
Dissertation Series 110.)

Smend, R 1986. Die Bundesformel, in R Smend, Die Mitte des Alten Testaments.
Gesammelte Studien, Band I, 11-39, (BEvTh 99.)

Stuhlmacher, Peter 1992. Biblische Theologie des Neuen Testaments. Band 1: Grundlegung
von Jesus zu Paulus. Géttingen: Vandenhoeck & Ruprecht.

Von Rad, Gerhard (1957) 1982. Theologie des Alten Testaments. Band 1: Die Theologie
der geschichtlichen Uberlieferung Israels. 8. Auflage. Miinchen: Chr Kaiser.
(EETh 1.)

Wei8, Hans-Friedrich 1991. Der Brief an die Hebraer. Gottingen: Vandenhoeck &
Ruprecht. (KEK Band 13.)

Wernberg-Moller, P 1957. The Manual of Discipline. Translated and Annotated with an
Introduction. Studies on the Texts of the Desert of Judah Vol. 1. Leiden: E. J. Brill.

Wolff, Christian-1982. Der erste Brief des Paulus an die Korinther, Zweiter Teil:



Gribe 167

Auslegung der Kapitel 8-16, 2. Auflage. Berlin: Evangelische Verlagsanstalt. (ThHK
VII2.)
Zenger, Erich (Hg.)-
---1993. Der neue Bund im Alten. Zur Bundestheologie der beiden Testamenten.
Freiburg: Herder. (QD 146.)
---. 1993, Die Bundestheologic - ein derzeit vernachlissigtes Thema der
Bibelwissenschaft und ein wichtiges Thema fiir das Verhltnis Israel -
Kirche, in Zenger:1993, 13-49,






