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ABSTRACT 

CREATION AND THE PEOPLE OF GOD 
Creation Tradition and the Boundaries of the Covenant 

in Second Temple Jewish Writings 
and in Paul's Letter to the Galatians 

David T. Goh 

This dissertation is an examination of a two-part question. In writings from the 

Wisdom literature and the Apocalyptic literature, was creation tradition and theology utilized 

to support Israel's national identity and the ethnic and cultural boundaries which 

distinguished her from the Gentiles? In contrast to its application in coterminous Jewish 

literature, did Paul (in Galatians) draw upon the same creation tradition to redefine the 

covenantal boundary of Israel to include a people of God made up of both Jew and Gentile? 

Both nationalistic and universalistic aspects are found in the creation traditions of the 

Hebrew Bible. Jewish writers in the pre-Pauline period utilized this creation tradition 

frequently, and in a variety of ways, to emphasize the election of Israel and underscore the 

division between Jew and Gentile. 

Paul's response to the Galatian crisis utilized theological arguments frequently 

underpinned by creation theology and imagery. Through reference to a realized apocalyptic 

eschatology, Paul disassociates the new creation from the eschatological vindication of Israel 

and from the observance of "works of the Law. " The presence of the Spirit is full proof of 

the incorporation of the Galatians into the new creation. Adam Christology becomes the 

means of uniting Jew and Gentile both in the fallen condition of Adam and in the single 

solution of faith in Christ. The world ordered by physical descent ("Jew and Gentile") has 

passed away, there is no "male and female. " Paul used creation imagery and creation 

theology to prove that the boundary which divided Jew from Gentile as the people of God 

was no longer valid, the very boundary which Jewish writers, through their use of creation 

tradition, had attempted to reinforce. 
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Introduction 

1. Purpose 

Ibe initial purpose and scope of this dissertation was to examine the use of creation 

imagery in the Pauline letters. This purpose grew out of a realization from reading 2 

Corinthians and Romans that Paul used creation theology and creation imagery in a 

sustained fashion over the course of the arguments in his writings. That is to say, Paul's 

use of creation tradition was much broader than studies which focused exclusively on a 

single theme (e. g. Adam-Christ typology or the portrayal of the new creation in Paul's 

eschatology) would seem to indicate. Diverse references to creation themes or images were 

frequently integrated by Paul in his responses to the situations facing his churches. For 

instance, Romans 1-8 shows a series of possible references to creation tradition: 

1: l8ff Human sin described against the background of Gen 1-3; 
3: 23 Sin as the loss of divine glory; 
4: 17 Justifying faith as faith in the Creator who creates out of nothing; 
5: 1 The hope of the glory of God; 
5: 12-21 AdanVChrist; 
6: 1-11 The co-crucifixion of the old anthropos with Christ 

leading to resurrection in newness of life; 
7: 7ff The sin of Adam in breaking God's Law 

as the archetypal failure of those who have the Law; 
8: 2-4,29 Interchange - Christ in the likeness of sinful flesh; 

those in Christ conformed to the image of the Son; 
8: 18-25 The hope of the new creation; 8: 30 Glory restored. 

Thus, a study which investigated Paul's use of creation tradition in the course of the 

arguments that provided their larger context, instead of pursuing a single Pauline theme by 

isolating sections from the various letters, had the potential to uncover some broader 

implications that the entire package of creation imagery held for understanding Paul's 

theology. 

In New Testament studies, particularly those from English speaking countries, E. P. 

Sanders'Paul and Palestinian Judaism forced scholars to rethink previous approaches to 
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Pauline interpretation. I For those who were convinced by Sanders' portrayal of Judaism, 

Paul's interaction with Judaism could no longer be seen as a reaction to a "meritorious, 

works achieved self-righteousness, " no matter how fitting Luther's interpretation might have 

been for the needs of his day. J. D. G. Dunn, building on Sanders' results, began to focus 

the issue of the "partings of the ways" between Paul and Judaism (expressed primarily in the 

interaction between Paul and the Jerusalem church) on the ethnic and social boundaries 

established by the Law around Israel, the people of God. 2 

Thus, a course of study seemed set: an examination of how Paul utilized creation 

imagery and creation theology in defining a people of God made up of both Jew and 

Gentile. However, given that nationalism and ethnocentrism were significant factors in the 

Judaism from which the Christian Gentile mission emerged, it seemed necessary to ask in 

preparation for the study on Paul related questions about the Jewish literature of this period: 

was creation imagery and theology utilized to support Israel's national identity and to 

reinforce the boundaries and uniqueness of her ethnic, social, religious and cultural 

traditions? 

However, upon beginning this survey of creation themes and imagery in Second 

Temple Jewish literature in preparation for a study of the Pauline material, it became 

apparent that the same atomistic approach to the study of creation themes in Paul was even 

more evident in surveys of the Jewish material by NT scholars attempting to establish the 

"Jewish background" for a Pauline theme. Earlier studies, as valuable as they were, seemed 

at times to be overly reliant upon proof-texts brought together to support a particular point 

without much acknowledgment of great variations in genre, date (particularly the use of 

IE. P. Sanders, Paul and Palestinian Judaism: A CopWarison of Patterns of Religion (London: SCM. 1977). 
henceforth, PPJ. Among innumerable summaries and responses, see B. W. Longenecker, Eschatology and 
the Covenant: A ConWarison of 4 Ezra and Romans 1 -11 (JSNTSup 57; Sheffield- Sheffield Academic 
Press, 1991) 14-33. 
2See the initial response to Sanders, and the series of articles on Galatians. now collected in I D. G. Dunn, 
Jesus, Paul and the Law: Studies in Mark and Galatians (Louisville: W/JKP, 1990). 
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Rabbinic material)ý the historical situation Of the authors, and the literary context in which 

these references occurred. 4 Because John R. Levison has recently reviewed the central NT 

studies on Adam with basically the same criticism in mind, that process will not needlessly 

be repeated here. Levison summarizes the methodological problem as follows: 

This approach squeezed the early Jewish data into the mold of Pauline 
concepts and motifs - the Tendenz of Paul and not of individual early Jewish 
authors became the interpretative key for organizing the ideas of these 
various texts...,, 5 

Thus, instead of using the Jewish background to continually refine and redefine our 

understanding of Paul's background, scholars can unintentionally sustain a high degree of 

circularity in their arguments: bringing their own predetermined categories to interpreting 

3See particularly the warning by P. S. Alexander, "Rabbinic Judaism and the New Testament, " ZNW 74 
(1983) 235-46. 
4Alexander, "Rabbinic Judaism, " 245 summaries S. Sandmel, "Parallelomania, " JBL 81 (1962) 1-13. 
"Initially the New Testament is studied in isolation, and an agenda of questions requiring an answer drawn 
up; then, and only then, do scholars make raids into the surrounding first century culture searching for 
amUels which will answer their questions. " 
J. R. Levison, Portraits ofAdam in Early Judaism: From Sirach to 2 Baruch QSPSup 1; Sheffield: JSOT 

Press, 1988) 14-23 reviews W. D. Davies, Paul and Rabbinic Judaism: Some Rabbinic Elements in Pauline 
Theology (4th ed.; Philadelphia: Fortress, 1980), J. Jervell, Imago Dei: Gen 1.26f. im Spdtjudentum. in der 
Gnosis und in den paulinischen Briefen (Gottingen: Vandenhoeck & Ruprecht. 1960). C. K. Barrett, From 
First Adam to Last (London: A&C Black, 1962), E. Brandenburger, Adam und Christus: exegetisch- 
religionsgeschichiliche Untersuchung zu R6m 5,12-21 (1 Xor 15) (WMAT 7; Neukirchen: Neukirchener 
Verlag, 1962), A. J. M. Wedderburn, Adam and Christ: An Investigation into the Background of I 
Corinthians xv and Romans v 12-21 (Ph. D. dissertation, Cambridge, 1970), R. Scroggs, The Last Adam: A 
Study in Pauline Anthropology (Oxford: Blackwell, 1966), J. D. G. Dunn, Christology in the Making: An 
Inquiry into the Origins of the Doctrine of the Incarnation (London: SCM, 1980), N. T. Wright, "Adam in 
Pauline Christology, " in SBL 1983 Seminar Papers (ed. K. H. Richards; Chico: Scholars, 1983). 

Levison criticizes Wright over "selectivity" in choosing passages to support his point, and for 
overlooking the different nuances in the writings of Jewish authors (22-23) in his article "Adam in Paul's 
Theology, " and similar criticisms can be applied to his Oxford dissertation Messiah and the People of God: A 
Study in Pauline Theology with Particular Reference to the Argument of the Epistle to the Romans (D. Phil. 
Thesis, Oxford University, 1980) and his re-expression of his findings in The Climax of the Covenant: 
Christ and the Law in Pauline Theology (Minneapolis: Fortress, 199 1) and The New Testament and the 
People of God (Philadelphia: Fortress, 1992) 18-40,262-267. Furthermore, Wrighfs starting point for the 
analogy between Adam and Israel is based on the premise that "Gods purposes for Adam devolved on to 
Israel, with the additional task being imposed of undoing the plight of Adam... " See Messiah, 41. One 
must question how strongly the universal implications of the Fall tradition were widely held in pre-70 
Judaism. Much of Israel's creation imagery was focused on the Fall of the Watchers, and some of her 
creation imagery was focused on Zion - where there is no fall story attached. It seems that the "undoing of 
sin" in the OT and in the Intertestamental Literature is primarily Israel's own sin, not Adam's sin. 
Furthermore, the line Wright draws from Adam to Israel to Messiah ("Corporate Messiah") is a 
Christological emphasis that for the most part would be foreign to pre-Christian Jewish writers. Because 
Israel believed herself to fulfil the ultimate purpose of God in creation and because the Messiah is in some 
fashion considered a representative of Israel, does not mean that Israel conceived of the Messiah in terms Of 
Adam (with the possible exception of the Animal Apocalypse of lEn). 

At the same time, I find myself at times in agreement with Wright, particularly on the issue of 
national righteousness (see Messiah, 89-92) and evidence for this in the use of creation imagery. See the 
footnotes to Galatians for further interaction with Wright! s work. 
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Paul, then searching for proof-texts from Jewish materials to in turn support their Pauline 

interpretations. 

The same "holistic" reading through of the text with which we hoped to approach the 

Pauline letters was needed to an equal if not greater measure in the reading of the documents 

which informed Paul's Jewish background, an approach based on context, not proof-texts. 

Occurrences of creation tradition in the Jewish literature needed to be examined within both 

the immediate and the overall context of the work in which they occurred. Only this way 

could we hope to more accurately pose the question of whether these references to creation 

were used to support Jewish national and ethnic identity as the people of God. 

Furthermore, it became evident that to establish the degree of ethnic or nationalistic emphasis 

in the use of creation tradition found in the writings of Second Temple Judaism, one needed 

first to determine to what degree such an emphasis was part and parcel of the creation 

theology of the Hebrew Bible. Of course, the Hebrew Bible was the most certain literary 

common ground between Paul and his Jewish contemporaries. 

The need to restudy the Jewish texts with a more sensitive eye toward their contexts 

resulted in devoting greater attention to the Jewish documents than originally planned. 

Because of the resulting loss of space which could be allocated to the investigation of the 

Pauline material, it was decided to attempt a more thorough investigation of Galatians 

instead of trying to overview the relevant portions of the entire Pauline corpus. 

Galatians was chosen for two reasons: the "crisis in Galatia" was a turning point in 

the debate on how Gentile believers in Christ were to be incorporated into the people of God 

(did Gentile-Christians need to become Jewish-Christians to enjoy equal standing in the 

covenant? ) and because the creation tradition in Galatians had been relatively unexplored in 

previous studies. It is hoped that further research might be devoted to continuing the study 

of creation imagery through the rest of the Pauline corpus. For now, we are content to pOse 

the following two part question. In writings from the Wisdom literature and the Apocalyptic 

literature, was creation tradition and theology utilized to support Israel's national identity and 
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the ethnic and cultural boundaries which distinguished her from the Gentiles? In contrast to 

its application in coterminous Jewish literature, did Paul (in Galatians) draw upon the same 

creation tradition to redefine the covenantal boundary of Israel to include a people of God 

made up of both Jew and Gentile? 

2. Methodology: 

The approach adopted in studying the Wisdom and Apocalyptic Literature was to 

read through the texts of each document with the help of introductory studies until an 

overview of the structure and central themes of the book was gained, in this process to begin 

to highlight the creation traditions found in the document, begin further research into the 

overall context where these creation themes or references were found, and from this vantage 

point attempt to determine whether the writer had utilized creation imagery or references to 

the creation narratives to support Jewish national and ethnic prerogatives as GoSs elect 

people. Attempts were made to heed the maxim: "Ibe elements must be considered within 

the systems to which they belong and in which theyfunction., 6 

In selecting which Jewish documents to survey in this manner, two criteria were 

used: 

1. The document had to be conclusively pre-Pauline in composition. 7 

2. The document had to reflect a sustained interest in creation imagery and 

references to the creation stories. 
Sirach and the Wisdom of Solomon were selected to be representative of the Wisdom 

literature and IEnoch (apart from the Similitudes), Jubilees, Daniel and writings from the 

Dead Sea Scrolls were selected to be representative of Apocalyptic literature. References to 

other Jewish writings are made, and some developed discussion on the most relevant 

passages from these writings is presented in the introduction to the chapter on Galatians. 

Space would not permit a complete study on all the relevant documents, and it is hoped that 

6Alexander, "Rabbinic Judaism, " 246 
7TOO many of the investigations into the "Jewish background" of Paul's use of creation references are overly 
coloured by post-70 CM. apocalyptic writings, and Rabbinic and Gnostic texts. 
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a strong enough case is made through the review of the documents selected. A notable 

exclusion in the dissertation is any developed discussion of the writings of Philo, whose 

creation theology (not just references to Adam) throughout his vast output deserves a 

complete study unto itself. 8 

Given the breadth of documents included in the dissertation (the Hebrew Bible, 

Intertestamental Literature, Galatians) and the demands of this methodological approach, no 

claim is made to having "read and footnoted" everything in the secondary literature. The 

bibliography at the end of the dissertation reflects only a portion of the material read, but 

even the material read was selective in terms of the numerous contributions to the study of 

each document, genre, or theme by other scholars. Furthermore, apart from the documents 

available in biblical languages, we have relied to a great extent upon the work of linguistic 

specialists and their translations of the Jewish documents reviewed. 

As space allowed, we have tried to present the research along the lines stated above. 

Ibe notable exception is the material from the Dead Sea Scrolls, where due to the range of 

the material we were forced to take a more topical approach. 

3. Jewish Nationalism 

As Sheriffs writes: "'Nationalis& is an ideology, that is a set of ideas used to 

express a nation's aspirations by an influential group within it. It may draw on feelings of 

ancestry, kinship, shared history, language, homeland, and sense of identity. 9 To a 

significant degree,. this shared identity is achieved not only through common heritage and 

world-view among a group but through differentiation from other groups. 10 As Mendels 

concludes, in the era under consideration, the term "nationalism" can be consider to be 

basically interchangeable with "ethnicity. "Il 

8Furthermore, the lack of consensus for the relevance of Phflo! s writings as a background to Paul's theology 
helped decide the issue on whether or not to include a survey of Philonic writings. 
9D. C. T. Sheriffs, "'A Tale of Two Cities' - Nationalism in Zion and Babylon, " TynB 39 (1988) 19. 
10D. Mendels, The Rise and Fall of Jewish Nationalism: Jewish and Christian Ethnicity in Ancient 
Palestine (New York: - Doubleday, 1992) 14, writes "Perhaps the most important factor is that the various 
peoples of the ancient world were aware of how they differed in terms of language, territory, history, culture 
and religion... " 
"Mendels, 13. 
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Many scholars have attempted directly or indirectly to define the most significant 

components of self-identity in Second Temple jU"SM. 12 Although completely inter-related 

in practice, for the sake of discussion we could divide Jewish nationalism into three main 

expressions: 

1. Theological Nationalism: an identity rooted in the belief that the one God 
had elected Israel from among the nations into a unique and exclusive 
covenantal relationship with himself. 

2. Political Nationalism: A belief in the divinely ordained sovereignty of 
Israel, an aspect of national identity grounded in the remembering of the 
liberation from slavery in the Exodus and the promises of Davidic kingship. 
An accompanying assumption was that Israel should be preeminent among 
thý nations, either in the present, or, once her enemies were subdued, in the 
eschatological future. 

3. Cultural nationalism: the impact of ethnocentricity on the practice of daily 
religion and social life. Ibis "practical nationalism" would include those 
aspects of Torah-faithfulness which brought Jews into conflict with the 
Gentile world: monotheism (and the rejection of idolatry), circumcision, 
cultic calendar and Sabbath, and dietary laws. For Judaism, "identity 
badges" (what signifies that I am a Jew) overlaps to a large degree with 
"boundary markers" (this is what separates Jews from Gentiles). 13 

The central ideas which formed Jewish identity (the belief in the one God who was at the 

same time Israel's God, exodus and election, Sinai and the Law of the covenant, Land, 

Zion, Temple (including priesthood and cult), Kingship, atonement, the hope for 

deliverance and salvation, to give a few of the more obvious examples) all had implications 

for political outlook, theological conviction and cultural norms. To be a Jew was an identity 

which was reflected in citizenship, religious faith, and the structure of daily life. Jewish 

nationalism or enthocentrism is best defined when allowed to encompass a broad range of 

ideas which in turn affected the entire breadth of life. 

Previous studies of the effects of Alexander the Greaf s conquest of the 

Mediterranean world and the Near East have focused on the Hellenistic ideal of "world- 

citizenship, " a universalism where national cultures and ethnic traditions were replaced by a 

12Mendels organizes his study on Jewish nationalism around 4 fundamental symbols: Temple, Land, Army, 
King. J. D. G. Dunn, The Partings of the Ways Between Christianity and Judaism and their Significancefor 
the Character of Christianity (Philadelphia: TPI, 1991) identifies four pillars of Judaism: monotheism, 
election (including the identity as a covenant people as well as the promise of the Land), covenant (Torah). 
and "Land focused in Temple. " 
13See the issue of the "social function of the Law" in J. D. G. Dunn, "The New Perspective on Paul, " in 
Jesus, Paul and the Law: Studies in Mark and Galatians (Louisville: W/JKP, 1990) 183-214. 
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melting pot of shared ideas and syncretistic beliefs. For a part of the population, this 

description was true. However, closer historical investigation of nationalism in that period 

reveals that for the majority of the indigenous population in a region, the value placed upon 

ethnic traditions (language, territorial boundaries, history, religious practice, culture) and 

nationalistic hopes was not diminished but intensified by the impact of universal thinIcing 

and philosophy. Thus, in a given area, the population would be stratified into three groups: 

(1) foreign rulers/government officials, (2) members of the indigenous population who had 

Hellenized (usually the upper classes and the wealthy), (3) the majority of the indigenous 

population who clung to cultural traditions and beliefs, and who separated themselves from 

foreign rulers and those who associated with them. 

This latter group, the most numerous but at the same time least powerful, attempted 

to maintain their ethnic self-identity and self-definition in spite of the changing political 

climate. However, as political power was lost, nationalistic hopes continued to be 

expressed through various means. At times, some chose an active nationalism, which 

sought to bring about political liberation through force and resistance. In contrast, many, if 

not most, adopted a passive nationalism. Awaiting the time of political change, but 

presently powerless to bring such change about, nationalism was de-politicized, focusing 

more on the maintenance of cultural distinctives and religious practice. "Many peoples could 

cope with the idea of being a nation through the preservation of their religion and culture 

without being within the framework of an independent state of their own. "14 Thus, in 

periods where many Jews felt powerless in regards to national sovereignty (foreign rulers, 

or Jewish "impostors" such as Herod), ethnic self-identity could become even more focused 

on circumcision, food laws and Sabbath/calendar, those particular aspects of self-definition 

which could be expressed in the given political situation. 15 As Tomson comments: 

14Mendels, 15. 
15Sectarianism, the intra-group conflicts which marked the Judaism of this time, can be interpreted as 
reflecting this type of nationalism. Sectarianism and nationalism will be discussed further in the chapter On 
apocalyptic literature. 
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In times of political and religious crisis, Judaism, both in antiquity and later, 
shows a tendency to emphasize elements symbolizing identity and nationality 
and to develop a measure of seclusion otherwise dormant. 16 

Thus, in the period preceding the Maccabean revolt, and the period between the end of the 

Maccabean era (63 BCE) and the Great Revolt (67 CE), the presence of Jewish nationalism 

needs to be recognized, although in a more politically passive form. Yet, as particularly the 

history of the Jewish people reveals, passive nationalism could easily be converted into 

active nationalism given the correct circumstances and leadership. We will discuss Jewish 

nationalism in the First Century in greater detail in the introduction to the chapter on 

Galatians. 

Within the context of nationalism in the Hellenistic period, the intensity of Jewish 

nationalism stands out. From the theological aspect, monotheism made Jews particularly 

resistant towards Hellenistic influences. Furthermore, the Maccabean revolt was a unique 

political occurrence in'the Greek period, a successful political revolt for religious reasons. 

The initial aim was to free the Temple mount and restore the temple to a state of purity. 

Alongside this concern were the issues of circumcision and food purity. Political 

nationalism and religious freedom were inseparably mingled in Judaism. This brief taste of 

freedom stamped a nationalistic awareness deeply into the consciousness of the Jews of this 

period. 

Thus, the identity of Israel as the people of God was deeply rooted in theological, 

political and cultural nationalism. We will investigate how creation imagery and theology 

might have been used in Jewish writings to reinforce the boundaries of ethnicity, and how 

Paul might have utilized the same package of imagery to redefine the limits of these very 

boundaries. 

16p. J. Tomson, Paul and the Jewish Law: Halakha in the Letters of the Apostle to the Gentiles (CRINr 
III-1; Minneapolis: Fortress, 1990) 51. 
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4. Creation Tradition, Theology and Imagery 

The implications of Israers creation faith upon Israers national identity is only 

realized when the entire scope of creation theology and imagery is observed: 

The Creator of the World as the God of Israel's covenant; 
The Creator of the World as Sustainer of the Land; 
'ne continuity between cosn-Ac order (creative word) and Torah; 
The analogy between creation as separation and the election of Israel; 
The creation of Israel as the culmination of the creation of the cosmos; 

(arguments from the universal to the particular); 
Adam and kingship; 
Adam as priest; 
Adam and Wisdom; 
Eden and Land; 
The dominion of humanity over creation and the dominion of Israel over the 
nations; 

Wisdom in creation and salvation history; 
Wisdom as the creative word and as Torah; 
Primeval glory and the divine presence in Israel's cult; 

Cult and Temple as the culmination of creation; 
Cult and Temple as the actualization of Paradise; 
Cosmology and Israel's cultic calendar; 
Cosmology, the Reward of the Righteous and the Punishment of the Wicked; 

Genealogies which run from Adam through Abraham to the nation of Israel 
(Adam as Patriarch of Israel); 

Salvation history (Exodus, return from exile) described in terms of creation history-, 

The Fall of Adam and the Exile; 
71be Fall of the Watchers and the boundaries between the sacred (often priestly) and 

profane (often Gentile influences); 
UrzeitlEndzeit typology, particular the concept of glory; 
Restoration from exile as New Creation; 

Zion as cosmic centre, as sacred space, and as the meeting place between the human 
and the divine; 

Zion as the source of life for all creation; 
Chaoskampf and the inviolability of Zion against the nations (V61kerkarVj); 
The pilgrimage of the nations as an extension of Chaoskampf and Mkerkampf, - 
New creation as the repetition of cosmogony. 

Much more than realized when the focus is kept exclusively upon Adam or new creation, the 

range of creation themes and references shows that Israel's self-identity as the people of 

God was deeply influenced by her creation theology. Furthermore, it is when the scope of 

creation imagery is seen, and the degree of integration of creation references into 

descriptions of nationalistic symbols and ethnic practice in the Jewish writings of his day, 
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that the radical nature of Paul's application of this same imagery in his gospel to the Gentiles 

is more fully appreciated. 

5. The Approach 

The examination of the utilization of creation tradition in defiriing the boundaries of 

the covenant begins first with an overview of the Genesis creation narratives and of Zion 

theology to explore to what degree they are inherently nationalistic and/or universalistic. To 

what degree is the overlap between creation tradition and Jewish nationalism rooted in these 

foundational creation traditions themselves? The research then proceeds to ask a similar 

question of the immediate heirs of these creation traditions, the Hebrew prophets who 

wrestled with the exile and its affects on Jewish identity. This necessarily brief overview 

will cover Jeremiah, Ezekiel and Isaiah, the prophetic books which contain the most 

developed creation theology. 

Investigated next will be selected writings from the Wisdom and the Apocalyptic 

literature. By examining writings from the two major literary streams of Second Temple 

Judaism, it is hoped to ascertain if their authors emphasized ihe nationalistic aspects of the 

creation tradition in the Hebrew Bible, and the ways they might have attempted to bolster 

Jewish national identity and the ethnic and cultural boundaries around Judaism by reference 

to the creation narratives or creation tradition. In this period, Jewish writers were engaging 

the second major threat to Jewish identity: Hellenism. 

Finally, attention turns to Paul's letter to the Galatians. Attempts will be made to 

establish a clearer background to the issues which eventually called forth Paul's response by 

exploring the possible link to the intensifying of Jewish nationalistic zeal in this period, and 
by reviewing the manner in which most Jews considered to be the way the Gentiles could be 

incorporated into the people of God. The examination closes with an investigation of Paul's 

own use of creation tradition in his response to the "crisis in Galatia. " In contrast to its 

application in coterminous Jewish literature, did Paul draw upon creation tradition to 
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redefine the covenantal boundary of Israel to include a people of God made up of both Jew 

and Gentile? 
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Chapter 1. Creation Tradition in the Hebrew Bible 

SECTION 1: DOES GENESIS 1-3 HAVE A NATIONAL OR UNIVERSAL 
ORIENTATION? 

1. Genesis 1: 26-2: 3 

1.1 "Let us make man in our image, according to our likeness... " 

Ile first creation account reaches its climax with the creation of humanity. God 

created humanity in His "image, " in such a way that this creature specifically and uniquely 

corresponded to the Creator. 1 Although some scholars have emphasized that "image" 

indicates a physical or external correspondence. 2 the interpretation of "image of God" as 

indicating representative rule over creation and as enabling fellowship and relationship 

between the human and the divine seems more to be the primary focus of Gen 1-3. 

An important parallel to Gen 1: 26-27 is found in the royal ideology of Israel's 

neighbors. Von Rad writes, "Just as powerful earthly Idngs, to indicate their claim to 

dominion, erect an image of themselves in the provinces of their empire where they do not 

personally appear, so man is placed upon earth in God's image as Gods sovereign 

emblem... ', 3 The concept of representative rule is clearly evident ftom the text itself ("Ixt 

them rule/have dominion, "), and is supported by other biblical texts such as Ps 8. 

IThe literature on this subject is enormous. For an overview of OT studies and bibliography on this matter, 
see J. J. Stamm, "Die Imago-Lehre von Karl Barth und die alttestamentliche Wissenschaft, " in Festschr. K 
Barth (Zurich: Evangelischer Verlag, 1956) 84-98, W. H. Schmidt, Die Sch6pfungsgeschichie der 
Priesterschaft (WMANT 17; Neukirchen: Neukirchener Verlag, 1964) 127-49, D. J. A. Clines, "The Image 
of God in Man, " Tyn Bul 19 (1968) 53-103, C. Westermann, Genesis 1-11 (trans. John J. Scullion; 
Minneapolis: Augsburg, 1984) 36-38,142-161, P. Bird, "Male and Female He Created Them, " HTR 74 
(1981) 129-59, esp. 129 n. 2, and G. J. Wenham, Genesis 1-15 (WBC I-, Waco: Word, 1987) 26-40. See K. 
Barth, Church Dogmatics (Edinburgh: T&T Clark, 1958) 111 1.192ff for a review of the interpretation of the 
doctrine beginning with the Church Fathers. 
2This understanding is supported by other uses of ULYs. particularly Gen 5: 3. See P. Humbert, "Atudes sur 
le r6cit du paradis et de la chute dans la Gen6se, " Mimoires de lUniversiti de Neuchitel 14 (1940) 153-175, 
L. Kohler, "Die Grundstelle der Imago-Dei-Lehre, Genesis 1: 26, " 77 4 (1948) 16-22. Kohler emphasized 
the erect stature as that which distinguishes mankind from other creatures. M. Weinfeld, Deuteronomy and 
the Deuteronomic School (Oxford. Clarendon Press, 1972) 198-200, concludes that because P depicted God 
as possessing human form, this resulted in the emphasis on God "dwelling" in the tabernacle and the need for 
the cultic service to be done to the resident Diety. This is in contrast to D with its emphasis upon "Name" 
theology. 
3G. Von Rad, Genesis (OTL*, Philadelphia: Westminister, 1972) 60. 
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Furthermore, this meaning of "image of God" is strongly attested in Egyptians and 

Mesopotamian source&4 The function of representative rule must be included in the 

meaning of "image of God" in Gen 1: 26-27. 

Alongside the idea of representative rule, creation in the "image of God" seems to 

indicate the possibility of relationship between God and man. As Westermann writes: 

"... it is humanity as a whole that is created as the counterpart of God, the 
intention is to render possible a happening between creator and creature... 
God has created all people "to correspond to him, " that is so that something 
can happen between creator and creature... The relationship to God is not 
something which is added to human existence; humans are created in such a 
way that their very existence is intended to be their relationship to God. "5 

Ilus, the concept of "image of God" can be understood to indicate a relational 

correspondence: God created mankind in a manner which corresponds to Himself so that a 

relationship might be possible between the Creator and the creature. 6 

Both representative rule and the ability of humanity to have a relationship with God 

are repeated as important characteristics of humanity in Gen 2-3 and indeed, throughout the 

Pentateuch. Both the representative and relational interpretations can be defended strongly, 

4H. Wilderger, "Das Abbild Gottes, " TZ 21 (1965) 245-59,481-501 and Schmidt, Die 
ge he 27 14 n ero comparatl Ce texts which illustrate that rule delegated by the CW Jun schic 8 
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rulersVn the ANE), andgGen 1,28 as the enthroneme t of Adam as king of the cosmos. See as well Bird, 
138,140 and Clines, "ne Image, " 83-85. 
5Westermann, Genesis, 158. See also F. Horst, "Face to Face, The Biblical Doctrine of the Image of God, " 
Int 4 (1950) 259- 270. He writes on 266-267, "Man is a person, is the image of God, insofar as he can be 
man who hears the Word of God, who speaks with God in prayer, who obeys him in service. " Horst goes on 
to cite Barth. J. Sawyer, "The Meaning of wn'; R c5x= (In the Image of God! ) in Genesis I-XI, " JTS 
XXV (1974) 425 notes that in the genealogy of Seth twý traditions are expressed, the divine image and the beginning of prayer (Gen 4: 26b), which raises for him the interpretive possibility that the ability to have a 
relationship with God is implied in the concept of "image of God. " 

Compare K. Barth's influential and often discussed interpretation of the image of God as an "I-Thou" 
relationship with three aspects: God in relationship to the Godhead (interpreting the plural command "Let 
us"), humans in relationship to each other (enabled by the sexual distinction "male and female"), and God and humans in relationship one to the other (CD 1111.181-210). Although this interpretation has faired poorly 
among some OT scholars, (see W. H. Schmidfs reference to the "scandal" caused by Bartlfs interpretation, 
Die Sch6pfungsgeschicke, 134f, as well as Bird, 131-134 and Stamm, 94), the second and third elements fit the context of the Pentetuach very well. 6W. Eichrodt, "In the Beginning: A Contribution to the Interpretation of the First Word of the Bible, " in 
Creation in the Old Testament (ed. B. W. Anderson; London: SPCK, 1984) 71, writes that the divine grace displayed in creation "proclaims at the very beginning Gods desire for fellowship with his creation, and 
especially with its appointed lord, mankind. " 
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and the combination of Idngship with priestly function was a common occurrence in the 

ANE. Therefore, both of these interpretations contribute to the understanding of what it 

means for humanity to be created "in the image of God. " 

Does the declaration of Gen 1: 26-27 that mankind was created in the image of God 

have nationalistic or specifically ethnic overtones? An exploration of the text in its 

immediate context reveals no such emphasis. Rather it is striking in comparison to the 

creation stories of Israel's neighbors the degree to which nationalism has been pushed from 

the foreground in Gen 1: 26-27. The aspect of "image of God" that has to do with the 

function of rulership also legitimizes and often divinizes the royal ruler or dynasty in 

Mesopotamian and Egyptian literature. In contrast, the function of the image of God as 

delegated and designated ruler is democratized in Gen 1: 26-27 to be God's intention for all 

mankind in relationship to the rest of living beingS. 7 In the aspect of "image of God" that 

concerns the potential for the Creator and creature to have a relationship, it is again striking 

in comparison with other texts how far removed Gen 1: 26-27 seems from interests of 

national identity. In various Sumerian and Babylonian creation myths, human beings were 

created to serve or attend to the gods. 71bese myths established the strongest possible link 

between the creation of humanity and the establishing of the national cult. In Gen 1: 26-27, 

although the potential for relationship and intercourse between God and mankind is 

established, the opportunity to link this potential to a specific cult is bypassed. 

Thus, if perspective is limited to Gen 1: 26-2: 3, the first creation narrative applies 

universally to all humanity. However, to look ahead in the Pentateuch, the possibility of a 

divine-human relationship is what is actualized in Yahweh's exclusive covenant with the 

patriarchs and with the nation Israel. 

71n the Instructions to Merikare, men, as well as being called "the cattle of the, god, " are also referred to as 
being "his images, who have come forth from his body. " NERT 46. However, the royal function of 
rulership is not democratized to include all manldnd as in Gen 1: 26-27. 
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1.2 The blessing upon the first humans, "Be fruitful and multiply and rill 
the earth, " and its specific fulfillment. 

In regards to the themes of the Pentateuch, the command of blessing, "Be fruitful 

and multiply and fill the earth" plays a greater leading role than the concept of image of God. 

The phrase indicating sexual differentiation in Gen 1: 27, "male and female he created them, " 

prepares the way for the blessing of fertility to follow, and probably does not inform the 

meaning of "image of God. '18 Walter Brueggemann, in his attempt to establish the 

kergymatic core of P, writes "We suggest that the formidable blessing declaration in Gen 

1: 28 provides a focusfor understanding the kerygma of the entire tradition. 9 71be formula 

is echoed in the blessing of Noah (Gen 8: 17,9: 1,7) and aspects of the formula are repeated 

at key times throughout the patriarchal narratives: 17: 2 (to Abraham), 17: 20-25a (regarding 

Ishmael), 28: 1-4,35: 11 (to Jacob), 47: 27 and 48: 3-4 (to Joseph). Ile repetition of 

elements of Gen 1: 28 link together creation themes and the patriarchal narratives. Ex 1: 1-7, 

the final reference to this formula in the P material is very significant for our study. In these 

verses, the transition is made from the patriarchal narratives to the story of Israel as a nation. 

But the descendants of Israel were fruitful and increased greatly; 
they multiplied and grew exceedingly strong 
so that the land was filled with them. (Ex 1: 7) 

Remembering the interchangeable translation of r-IN as earth/land, the fulfillment of the 

creation command of Gen 1: 28, "be fruitful and multiply, " is clear. The blessing given to 

the first humans receives its complete fulfillment in Israel's emergence fi-om clan to nation. 10 

If the focus is expanded from P alone to the wider horizon of the entire Pentateuch, 

the blessing of Gen 1: 28 continues to play a dominating role. Clines has determined that the 

8Like other creatures, humanity is characterized by sexual differentiation, Bird, 138,155. This distinction is 
common in legal texts, see Wenham, Genesis 33. 
9W. Brueggemann, "The Kergyma of the Priestly Writers, " ZAW 94 (1972) 397-414, emphasis my own. 
IOSee U. Cassuto, A Commentary on the Book of Exodus (Jerusalem: The Magnes Press, 1967) 8-9. 

The interplay between the creation account and Israers national identity would be further grounded if 
we were able to accept with greater certainty Brueggemann's hypothesis relating Gen I to the exilic situation. 
He has argued that chaos is a symbol of the exile, and the implicit promise of Gen I is the restoration of the 
Land (playing on the double meaning of ynh ) and reversing of Israers poor fortune during the exile through 
a new creation. "Creation then is restoration to the land, " ("The Kergyma, " 410) "71be promise of land about 
to be actualized is ordained in the very fabric of creation, " ("The Kergyrna, " 412). If Brueggernan's 
hypothesis was not so dependent upon his ability to reconstruct the exact Sitz im Leben of Gen 1. his 
observation regarding the possibility of rendering rnk in Gen 1 as'land! would add considerable strength to 
our line of questioning. He writes in "The Kergyma, " 403 n. 24, "there can be little doubt that this is one 
way in which Israel politicizes and historicizes mythological motifs. " 
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theme of the Pentateuch is the "partial fulfillment... of the promise to or blessing of the 

patriarchs, " and states that this promise or blessing is "a re-affin-mation of the primal divine 

intentions for man. "11 By comparing the 3 elements of the Abrahamic blessing 

(relationship with God, descendants and land) to the creation blessing of Adam (created in 

the image of God, "be fruitful and multiply, " "fill the earth/land, ") Clines points to the 

overlap between the blessing of the first humans in Gen 1: 28 and the blessing of Abraham in 

Gen 12: 1-3. Clines also notes that the blessing issued to humanity at creation (Gen 1: 26-30) 

and after the flood (Gen 8: 17,9: 1-17) is then given to Abraham and his seed after the sin of 

Babel. 12 At this juncture, the universal blessing takes on a particularistic expression. Thus 

in the final form of the Pentateuch as in the P material, the blessing of mankind in Gen 1: 28 

ties directly into the patriarchal narratives, and thereby into the history and identity of Israel. 

The linking of the blessing of Gen 1: 28 into the patriarchal narratives is further 

accomplished by the genealogies in Genesis. Westermann has given ample evidence that the 

rii-iýirl formula had as its basis the idea of "begetting. " Gods creative power is witnessed 

in the continuation from generation to generation of the effectiveness of his blessing upon 

the first humans. The genealogies deliberately trace the uninterrupted succession of 

generations from Adam to Abraham. Westermann concludes, 

T relates the genealogies very clearly to the work of God in the blessing and 
its commission: "Be fruitful and multiply, " 1: 28. The effect of the blessing 
is described in the genealogies. " 13 

When the blessing formula of Gen 1: 28 is examined in its immediate context of the 

first creation narrative, no hint of national or ethnic election is found to be associated with it: 

the command of blessing is given to the first humans. However, we find that as the 

Pentateuch unfolds, this blessing forms part of the central theological core of the movement 

from primeval history through the election and blessing of the patriarchs and finally to the 

establishing of Israel as a nation. 

IID. J. A. Clines, The Theme of the Pentateuch (JSOTSupplO; Sheffield: JSOT' 1978) 29. 
12CIines, Theme, 78. 
13Westermann, Genesis, 12-18, esp. 17. He goes on to say, "What is valid for P is valid also for J though 
no express blessing is found in his story. " See also Brueggernann, "Kergyrna, " 398 n. 9. 
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1.3 The Language of Conquest: "Subdue it, and have dominion... " 

The overlap between the command to the first humans to subdue the earth and the 

language of the conquest of the Land has been addressed with particular detail by 

Brueggemann. The inclusion of conquest language (compare Num 32: 22,29, Jos 18: 1) in 

the commission to the first humans could further support the close relationship between the 

blessing of Gen 1: 28 and the patriarchal promises, particularly in regards to the land/earth. 14 

If one accepts Von Rad's analysis of the Hexateuch and his emphasis upon the conquest of 

the Land as being the culmination of this epoch of salvation history, 15 the continuum from 

creation blessing (Gen 1: 28) to the settlement of the promised land is strMng. However, 

these verbs of conquest have frequent parallels in the royal ideologies in the ANE. 16 To 

conclude that the occurrence of these verbs in Gen 1: 28 intentionally foreshadow the 

conquest of the Land cannot be done with complete certainty. Perhaps they represent 

another manner in which royal concepts are present in the motif of "image of God" in Gen 

1: 26-28. 

1.4 Creation and Tabernacle 

Ile establishing of a divine sanctuary could well be expected to culminate the 

creation narrative of Gen 1: 1 -2: 3a, for this is a regular occurrence in other creation stories in 

the ANE. 17 Yet, the narrative ends with the establishing of the Sabbath, not a temple. 18 

However, in looking beyond the immediate context of Gen 1: 1-2: 3, scholars have pointed 

14Brueggemann, "Kerygma, " 406411, The Land (London: SPCK, 1978) 144-146. 
15SCC for example G. Von Rad, Old Testament Theology (2 vols.; New York: Harper and Row, 1962) 
1.135. 
16Bird, 153-155, Westermann, Genesis, 158-159. 
17For example, the Egyptian text The Instructionfor Merikare, "... he repelled the water monster. He made 
the breath of life (for) their nostrils: He has erected a shrine around about them... " In the Enuma Elish, the 
establishing of a sanctuary for the gods in Babylon follows the creation of human beings. 
18M. Weinfeld, "Sabbath, Temple and the Enthronement of the Lord - Ile Problem of the Sitz im, Leben of 
Genesis 1: 1-2: 3, " Milanges bibliques et orientaux en Monneur de 11. Cazelles (Neukirchen: Neukirchener 
Verlag, 1981) 501-12, draws a parallel between the Sabbath rest of the seventh day of creation and the idea of 
Yahweh choosing a resting place at the Temple of Jerusalem (Ps 132: 14) and argues that Gen 1: 1-2: 3 
actually is a temple liturgy celebrating the enthronement of Yahweh in the Temple. Although it is possible 
that Gen 1: 1-2: 3 played such a liturgical function, and even if the concept of "rest" has to do with 
"enthronement, " the identification of an earthly location of Yahwelis Temple is no where mentioned in Gen 
1: 1-2: 3. Perhaps this is the very point intended: the enthronement of Yahweh in a sanctuary awaits His 
dwelling among His people Israel. 
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out the clearly intentional parallels between the creation and completion of the cosmos in 

Gen 1-2: 3 and the making and completion of the Tabernacle in Ex 39-40.19 

Gen 1-2 

And God saw everything that He had made, 
and behold, it was very good (1: 31). 

Exodus 39-40 

And Moses saw all the work, and behold, 
they had done it; as Yahweh had commanded, 
so had they done it (39: 43). 

Thus the heavens and the earth were 
finished, and all the host of them (2: 1). 

... God finished his work which he had 
done (2: 2). 

So God blessed... (1: 22,28,2: 3) 

And hallowed/sanctified it... (2: 3) 

Thus A the work of the tabernacle of the 
tent of meeting was finished (39: 32) 

So Moses finished the work (40: 33) 

And Moses blessed them (39-43) 

to sawtify it and aU its fumiture (40: 9). 

Another strong link is the mention of the role of the 01, *R M-I in the creation of the world 

and of the tabernacle. The only references in P to the "Spirit of God" are in Gen 1: 2, "the 

Spirit of God was moving over the face of the waters, " and in Ex 31: 2-3,35: 30-31 in 

reference to Bezalel, the chief builder of the tabernacle, "And He has filled him with the 

Spirit of God. "20 Creation of the cosmos and the building of the Tabernacle are 

accomplished by the same creative agent. 

Finally, J. Barr has re-emphasized the parallel thought between Gen 1: 26, humanity 

created "in the image of God, " and Ex 25: 40, the tabernacle to be built "according to the 

pattern/design of them, which you were shown in the mountain. "21 U. Cassuto concludes 

that the Tabernacle is a reflection of Mt. Sinai, the abode of God. 22 Both humanity and the 

tabernacle are earthly representations of the divine realm. 

Because of these parallels, the building of the tabernacle could be easily understood 

to be a new act of creation, or a continuation of God's creative activity. And theologically, 

(particularly if we isolate the material and editorial structure traditionally associated with P, ) 

19See Cassuto, Exodus, 476-483, P. J. Kearney, "Creation and Liturgy: The P Redaction of Ex 25-40, " 
ZAW 89 (1977) 375-387, J. Levenson, Sinai and Zion (Minneapolis: Winston Press, 1985) 142-143, 
Weinfeld, "Sabbath, Temple and the Enthronement of the Lord, " 501-12. Kearney's attempt (pp. 375-381) to 
prove that the speeches in Ex 25-31 directly parallel the creative commands of Gen 1-2 is surely forced at 
many tiynts. 
20 Kea ' 378. Of course, this parallel argues strongly against interpreting Gen 1: 2 as simply a "strong 
wind from God. " 
21J. Barr, "The Image of God in the Book of Genesis, " BJRL 5 (1968-69) 11-26, esp. 16-17. 
22Cassuto, Exodus, 476ff. 
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it is possible to interpret the completion of the tabernacle as the goal of God's creative 

activity. 23 

1.5 Conclusion: Is Gen 1: 1-2: 3 ethnocentric or nationalistic? 

'Ibis study of Gen 1: 1-2: 3 has uncovered a distinction between the immediate context 

of the creation narrative and its function in the wider context of the Pentateuch. Within the 

confines of Gen 1: 2-2: 3, nationalistic or ethnic concerns are notably absent. Both the 

concept of image of God and the creation command of blessing seem universally applicable 

in reading the first creation narrative. However, in the wider context of the Pentateuch, the 

creation themes of Gen 1: 1-2: 3 point towards the covenant with the patriarchs, the 

establishment of the tabernacle and the formation of the nation of Israel. 24 In this way, 

creation imagery becomes part of the language of Israel's national and ethnic identity. 

2. Gen 2-3 

2.1 Adam as King and Priest 

Many of the themes regarding the creation of mankind found in Gen 1 are repeated in 

the creation narratives of Gen 2-3. As in the concept of the "image of God, " in Gen 2 the 

creation of mankind is marked by a close linking together of the divine with the mortal: it is 

only through the divine "breath of life" that the creature of dust becomes a "living being. " 

Sexual differentiation is accounted for in Gen 2-17-25, as in Gen 1: 27. Furthermore, both 

aspects of "image of God" mentioned in our discussion of Gen 1: 26-30, representative rule 

and the ability for mankind to have a relationship with God, are found in Gen 2-3. 

23Keamey raises an interesting possibility on pp. 383-384 that the P editor has structured the narrative of Ex 
25-31 along the sequence of "creation-fall-restoration" in the same way that he structured Gen 1-9: 17 to 
reflect this theme. R. W. L. Moberly, At the Mountain of God (Sheffield: JSOT Press, 1983) 54 points to 
the manner in which AaroWs excuse for his sin in Ex 32: 21-24 parallels the archetypal human defense for 
sinful action modeled by Adam in Gen 3. Furthermore, Moberly illustrates the parallel structure of Ex 34: 1- 
9 with the Flood narrative of Gen 6-9 (pp. 91-93,113-115), itself a story of the undoing and restoring of 
creation. Thus, the relationship between Ex 25-40 and Gen 1-9 certainly warrants further study, although 
such study is beyond the scope of our present investigation. 
24Eichrodt, "In the Beginning, " 71 writes regarding Gen 1, "... on closer scrutiny it becomes clear that even 
Genesis I is not meant to make an independent statement concerning the origin of the world, but that it 
reflects a comprehensive view of Gods action toward Israel. ... The primordial action of God, through which 
he has determined the basic order of the earthly world, becomes in this way a permanent guarantee for the 
inevitability and eternal continuance of the salvation granted Israel. " 
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The kingship theme of divinely delegated authority is developed in Gen 2-3 to some 

degree in Adam's responsibility to cultivate and guard the garden (2: 15)ý5 and specifically 

in the delegation to Adam by Yahweh Elohim of the naming of the creatures. As Von Rad 

comments on 2: 19, "... name giving in the ancient Orient was primarily an exercise of 

sovereignty, of command. "26 Brueggemann concluded that the kingship theme in Gen 2- 

3 is one of the main points of the story: 

Adam, in Gen 2, is really being crowned king over the garden with all the 
power and authority which it implies. Ibis is the fundamental statement 
about man made by J. He is willed by God to occupy a royal office... The 
creation formula, supported by 1 Sam 2: 8b, makes the connection between 
kingship and creation. Thus creation of man is infact enthronement of 
man. 27 

Although Adam's duties of "tilling and guarding" have royal overtones. 28 Wenham 

has pointed out the close association of these terms with cultic functions of priests in the OT. 

Although IMD is a common reference to tilling the soil, the term is applied specifically to the 

tabernacle duties of Levites (Num 3: 7-8,4: 23-25,26, etc. ). Similarly, although 'Ind is 

commonly used in simple reference to "guarding, " its most frequent usage in the OT is in 

reference to observing religious commands and duties, particularly the Levitical 

responsibility of maintaining the sacred space against intruders (Nurn 1: 53,3: 7-8). Most 

significantly, the only other places in the Pentateuch where "=D and ind are juxtaposed as in 

Gen 2: 15 is in priestly law in reference to the duties of the Levites in the guarding and 

service of the sanctuary (Nurn 3: 7-8,8: 26,18: 5-6). 29 'Mus, Gen 2-3 depicts the first 

human as one who exists as a priest before the presence of Yahweh Elohim, restating, 

25See W. Brueggemann, "From Dust to Kingship, " ZAW 84 (1972) 4. 
26Von Rad, Genesis, 83. He continues his comment, "This passage, therefore, stands close to v 28b in 
spite of the completely different presentation of the material. " Westermann, Genesis, 228 also notes the 
similarity of theme between Gen 1: 26-28 and 2: 19. 
27Brueggemann, "From Dust to Kingship, " 12. Brueggemann postulates in this article that an 
enthronement formula. "from dust" to power, lies behind Gen 2-3. Dust is a symbol of the status of a 
"nobody" before that person is raised to a position of power, and of the status of a person whose power has 
been stripped. See also N. Wyatt, "Interpreting the Creation and Fall Story in Genesis 2-3, " ZAW 93 
ý 1981) 10-21, esp. 14-15. 
8Mainly through the common association of the role of the king with the cult. 29Wenham, Genesis, 67. See also his earlier article "Sanctuary Symbolism in the Garden of Eden Story, " 

Proceedings of the Ninth World Congress ofJewish Studies 9 (Jerusalem: World Union of Jewish Studies, 
1986) 21. This is by no means a novel interpretation: Gen. Rab. 16: 5 comments on the phrase, "to till and 
guard it": "another interpretation is an allusion to sacrifices, " basing this interpretation on Ex 3: 12 and Num 
28: 2. 
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although in a very different way than in Gen 1: 26-28, the capacity and potential for a 

relationship between divine and human beingS. 30 Unmediated access to the deity is a 

striking aspect in the story of Gen 2-3.31 

2.2 Paradise as the Archetypal Sanctuary 

"The general nature of Paradise is that of a sanctuary. "32 Ibis observation regarding 

Gen 2-3 is supported by the description of Paradise itself. Wenham. has shown that the 

description of Eden contains many details that confmn that it is an archetypal sanctuary. 33 

In the Garden, God is described as "walking to and fro, " Gen 3: 8), the same term 

used in Lev 26: 12, Deut 23: 15, and 2 Sam 7: 6-7 to describe Yahweh's presence in those 

tent sanctuaries. Cherubim, traditional guardians for holy areas in the OT, 34 are stationed 

on the east side of Eden, the common direction for the entrance into sacred sites in the ANE 

(including both the tabernacle and the temple in Jerusalem). Gen 2: 12 mentions "good 

gold, " a key element in tabernacle furniture, as well as bdellium and onyx stone, both 

associated with the priesthood and the CUlt. 35 Ile presence of a river whose source 

provided it with life-sustaining powers is equally at home in the description of temples as in 

that of Paradise. 36 Ile tree in the middle of the Garden whose fruit imparted eternal life 

repeats the basic principle of the establishing of sanctuaries and the accompanying cult: life 

is sustained in the presence of God. Trees were often the focal points of places of worship 

in the ANE. The tree of life is a common component in descriptions of the abode of the 

30The idea that humans were created to serve the gods, their labors being directed towards the upkeep of the, 
gods, cult and temples, is very common in Mesopotamian literature. See for example Enuma Elish Tablet 
VI. 35-37. However, the main emphasis in the description of the Garden in Gen 2 is upon the fruit being 
iood for humans. 
I H. WaRace, The Eden Narrative (HSM 32; Atlanta: Scholars Press, 1985) 79. 

32Barth, CD 1111.253-254. Barth continues, "And as the tabernacle and the later temple had their centre - 
not their geometrical but their virtual and functional centre - in the Holiest of Holies, so Eden had its centre 
in the two Utes specially planted by God alongside all the other trees, namely, the tree of life and the tree of 
the knowledge of good and evil. " 
33Wenham, "Sanctuary" and throughout his commentary on Gen 2-3 in Genesis. 
34See Ex 25: 18-22,26: 31,1 Kgs 6: 23-29. 'Mat Eden was a dwelling place of divine beings is possibly 
confirmed by Yahweh's reference in the plural to "one of us. " (3: 22). 
35Wenham, "Sanctuary, " 22. Of particular importance are the two onyx stones which were engraved with 
the names of the twelve tribes and inset into the ephod of the high priest. 36Ps 46: 5, Eze 47. See W. H. Propp, Water in the Wilderness (Atlanta: Scholars Press, 1987) 10-13 for the 
role of water in sustaining the fertility as part of Canaanite and Israelite creation stories. 



23 

gods, and is believed by many to have provided the archetype for the menorah found in later 

sanctuarimV Paradise is also a place where divine decrees are issued, another function 

associated with templeS. 38 As the concept of "image of God" contains within its sphere of 

meaning a correspondence which enables relationship between God and manldnd, so in Gen 

2, Paradise is described as a place of meeting for the divine and human, and Adarifs duties 

in the garden have sacred overtones. 

3.3 The Expulsion from the Garden 

This emphasis upon Paradise as both sacred space and meeting place between God 

and Adam gives clarity to the story of temptation and fall as well as to how Gen 2-3 fits into 

the larger context of primeval history. The movement of Adam in the story of Gen 2-3 is 

from the dust outside sacred space from which he was created, to the centre of Eden, with 

all the implications of "absolute reality, sacred power, and immortality" which is contained 

in the symbolism of the centre, 39 and through disobedience, exiled back to the dust from 

which he was first formeVO The penalty of death for disobedience is expulsion from the 

presence of God, the sacred space where life is continually imparted. 41 Gen 2-3 therefore is 

a prime example of what P. D. Miller has shown to be a central theme in Gen 1- 11: the 

tension between the separation and the bridging of the Divine World and Human World. 42 

Faithfulness and obedience gives one free access to God who sustains life, but 

breaking faith results in being cast out into the world of dust, hardship, and death. Gen 3 

37C. Meyers, The Tabernacle Menorah: A Synthetic Study of a Symbol From the Biblical Cult (ASORDS 
2; Missoula: Scholars Press, 1976) 133-181 has provided the fullest account of this. See also M. Barker, 
The Older Testament: The Survival of Themesfrom the Ancient Royal Cult in Sectarian Judaism and Early 
Christianity (London: SPCK, 1987) 221,226-227,229-230,233. She dates Gen 2-3 in its present form as 
post-exilic, its precursor being Eze 28, the story of which greatly influenced the cult of the First Temple 
Period. H. Obbink, "The Tree of Life in Eden, " in Old Testament Essays (SOTS 1927 papers-, ed. D. C. 
Simpson; London: Charles Griffen and Co, 1927) 26-28 has shown that the tree of life indicates the abode of 
the gods in Babylonian literature. 
38Wallace, The Eden Narrative, 80. 
39M. Eliade, Patterns in Comparative Religion (London: Sheed and Ward, 1958) 380. 
40j. Walsh, "Genesis 2-4b-3: 24: A Synchronic Approach, " (JBL 96/2; 1977) 161-77. Walsh contrast the 
standard myths regarding the centre which contain great obstacles to a heroes quest for immortality with the 
Eden stories and Adam's quest for godlikeness, which he attempts to accomplish through the sin of disloyalty 
to God. 
41R. W. L. Moberly, "Did the Serpent Get it Right, " JTS 39 (1988) 13-18, Wenham, Genesis, 24, 
Westermann, Genesis, 195,256f. 
42p. D. Miller, Genesis 1-11 Studies in Structure and Theme (JSOTSup8; Sheffield: JSOT, 1978) 9-25. 
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ties obedience into creation theology. Life is sustained by fidelity to Yahweh's command-, 

Death is chosen through disobedience. Life in Paradise depends on the choice between 

blessing or curse, between fellowship or judgment. In this way, Gen 2-3 is clearly oriented 

towards life under Torah, although as a narrative it is universal in perspective. As Moberly 

has put it: 

"Although the shape of the story is moulded by the presuppositions of 
Hebrew theology, these presuppositions are not allowed to obtrude upon the 
universality of the story. Thus, for example. although 2: 15-17 is shaped by 
Torah theology, the actual term 'ToraW is not used, for it specifies what is 
God's special gift to Israel alone. 1143 

The Torah theology of the story of the expulsion from the Garden coupled with its 

universal applicability has led some scholars to interpret Gen 2-3 as reflecting the experience 

of the exile. In this line of interpretation, the story of primal sin reflects Israers covenantal 

judgment, either for unfaithfulness in worshipping the deities of other cults44 or for holding 

to the assumptions of Zion theology (inviolability, preeminence) to the exclusion of 

covenantal obligation, or as a critique of the royal pursuit of courtly wisdom to the neglect of 

an emphasis upon the Torah. 45 Furthermore, the universal perspective of Gen 2-3 could be 

understood as preparation for the universalistic aspects of the Abraham story, reminding 

Israel (like the Servant Songs) that a nationalistic perspective must include a universal 

horizon. 46 

2.4 Conclusion: Is Gen 2.3 ethnocentric or nationalistic? 

Is Genesis 2-3 nationalistic? If the text is approach from the standard documentary 

analysis, the universality of "J" is a commonly accepted conclusion. 47 However, the 

43Moberly. "Did the Serpent Get it Right, " 26. 
44See P. E. S. Thompson, "The Yahwist Creation Story, " VT 21 (1971) 197-208, who interprets Gen 2-3 
to be a critique of the Baal cult and Wyatt, "Interpreting the Creation and Fall, " 10-21, who proposes that the 
background to Gen 2-3 is a polemic against the royal involvement in the cult of El. 
45G. E. Mendenhall, "The Shady Side of Wisdom, " A Light Unto my Path (Myers FS; ed. H. Bream; R. 
Heim; C. Moore; Philadelphia: Temple University Press, 1974) 319-334. Mendenhall notes that the 
possession of wisdom was a source of intýrnational status and recognition for the royal court of a nation. 
46See F. V. Winnett, "Re-examining the Foundations, " JBL 84 (1965) 1-19 and Thompson, "The Yahwist 
Creation Story, " 207-8. On the universalistic perspective of Gen 1-3, see also J. Morgenstern, "Ile 
Mythological Background of Psalm 82, " HUCA 14 (1939) 29-126, upon whose work Winnett builds. 
47See Wallace, The Eden Narrative, 65. 
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interpretation of the universality of Gen 2-3 could stand because of the self-contained details 

of the unit. The same must be said of Gen 2-3 as of the fust creation narrative: no direct 

attempt is made in this narrative to specifically identify the characters or location with 

Israel's kings, cult or temple. The tree of life and the divine commands are not linked to the 

Law as they are elsewhere in the OT. The mention of the Gihon river in Gen 2 presents 

itself as a possible link to the Jerusalem, for Gihon is the name of the principal spring of 

Jerusalem and played a particularly important role during the monarchical era (1 Kgs 1: 33, 

38). Levenson's point that hearers in the monarchical period would have difficulty not 

associating the mention of Gihon with the Jerusalem spring is well taken. At the same time, 

the description of this river as flowing "around the land of Cush" makes it difficult to prove 

that the author of Gen 2-3 intended such an association. 48 Whether or not Gihon is tied to 

Jerusalem, it must be noted that in Gen 2-Gihon is not the river of Paradise itself but is only 

one of the four branches of the river of Paradise. Therefore it does not identify Paradise 

with the Temple in Jerusalem any more than the mention of the Tigris and Euphrates could 

identify the location as being in Mesopotamia. 

Paradise is not the sanctuary in Jerusalem, it is the archetypal sanctuary. Therefore, 

although the temple in Jerusalem is an expression of the archetypal, specific themes 

associated with Jerusalem/Zion are not found in the Paradise story. Similarly, Gen 2-3 

shares the timelessness of other Urmensch stories as it deals with the archetypal inner and 

outer conflicts involved in the lives of those who are given access to the divine realm and 

delegated divine authority. In this sense, the creation account in Gen 2-3 is not limited to a 

nationalistic perspective. It does apply to both the blessings experienced by Israel as well as 

the experience of exile as judgmenL Yet the experience of Israel, while a manifestation of 

the archetypal, is not its sole fulfillment. 

Yet, it must be noted that although the details of the story do not point specifically to 

Israel's kingship, cult or law, the narrative of Gen 2-3 is established clearly on the principles 

48See Levenson, Sinai and Zion, 130-131, R. Clifford, The Cosmic Mountain in Canaan and in the Old 
Testament (HSM 4-, Cambridge, MA: Harvard University Press, 1972) 101 n. 5. Wallace. The Eden 
Narrative, 74-75. Certainly the identification of the Paradise river with the stream from the Temple of 
Yahweh is in no manner as clear as in the prophetic literature: Eze 47: 1-12, Zech 14: 1-21, Joel 4: 16-18. 
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of Torah while maintaining its universal horizon. We must conclude that Gen 2-3 is not 

nationalistically or ethnically oriented. While a central concept in covenant theology forms 

the basis for the story of the fall, the author does not limit this episode to being an 

experience only within Israel's covenantal boundaries. 

3. Conclusion to Gen 1-3 

3.1 The immediate context. 

Neither Gen 1: 1-2a or Gen 2-3 are ethnocentrically or nationalistically orientated in 

their immediate context. National kingship or cult is not established in these stories. 

Creation in the image of God, the creation command and blessing issued to the first humans, 

the depiction of paradise, and the story of prohibition and expulsion reflect Hebrew thinking 

but remain universally applicable. 

3.2 The Forward Horizon of the Creation Narratives: 

Particularly from our examination of Gen 1: 1-2: 3, it is evident that the concern with 

archetypal truths about the first humans is motivated by the fact that these are to be 

experienced and fulfilled within the particularistic boundary of Israel. The blessings upon 

the patriarchs, the promise of the land, the formation of Israel as a nation in Egypt, the 

establishment of the tabernacle and cult, even the role of obedience in the covenantal "pattern 

of religion" all are rooted in the creation stories of Gen 1-3.7bus, in the wider context of 

the Pentateuch, the creation stories are orientated towards Israel, because they represent the 

first occurrence of key themes specifically connected with her identity as the People of God. 

Thus, the texts in their isolated context of primeval history are not defined by a 

nationalistic or ethnocentric interest. They clearly speak of the creation of the world and the 

creation of humanity in its widest sense. But as we follow the trajectory of thought which 

emerges from Gen 1-3, we see that the creation narratives are oriented towards the 
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emergence of the nation Israel, with the unique cultic theology, history of promises and 

covenantal practice which identified Israel as the people of God. 
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SECTION 2: ZION THEOLOGY: CREATION, CULT AND KINGSHIP 

1. Zion Theology: Introduction 

This overview of the inter-relating of creation faith and Israel's self-identification 

continues with an examination of the traditions and theology regarding Zion, the capital of 

Israel and the city where Yahweh dwelt. Theology and tradition concerning Zion brings 

together creation, cult, monarchy and nationalism in a dynamic and unified way. A number 

of recent studies have drawn attention to the significance of the mountain of Zion for Israel's 

faith. Mention should be made of Richard J. Clifford, The Cosmic Mountain in Canaan and 

in the Old Testament, Jon D. Levenson, Sinai and Zion, and Ben C. Ollenburger, Zion the 

City of the Great King. 49 In light of the comprehensive nature of these and other studies, 

no attempt will be made to break new ground in this area. What follows summarizes the 

findings by other scholars which have direct significance upon our study. 

The motifs that form the pre-exilic Zion tradition were initially clarified by Edzard 

Rohland. He identified four central motifs draws from "the Psalms of Zion. " They are as 

follows: 

1. Zion is identified with Zaphon, the mountain of the gods, 
and is the dwelling place of Yahweh; 

2. Zion is the place of the source of the river of paradise; 3. Zion is the site of Yahweh's victory over the sea/chaos; 
4. At Zion, Yahweh triumphed over the nations. 50 

These categories are still agreed upon by most scholars, although terminology used to 

describe them varies. They will here be discussed in terms of their significance in bringing 

together creation and nationalism. 

In discussing Zion tradition, the main focus will be upon Zion as the temple mount. 
However, the theology which emerges regarding Zion applies to Zion as political and 

religious capital city, to Zion as the entire land of Israel, and to Zion as the people of God. 

49L-lifford, Costnic Mountain; Levenson, Sinai and Zion; B. C. Ollenburger. Zion the City of the Great 
King (JSOTSup4l; Sheffield. JSOT. 1987). For a review of the most influential studies on Zion theology, 
see H. J. Kraus, Theology of the Psaltw (Nfinneapolis: Augsburg, 1986) 78-84, Ollenburger. 15-19. 50E. Rohland, Die Bedeutung der Erw4hiungstra&tionen Israelsfilr die Eschatologie der alttestamentlichen Propheten (D. Ibeol. Dissertation; University of Heidelberg, 1956) 142, cited in Ollenburger, 15. 
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Creation themes that are used to support the claims regarding Zion therefore have 

implications upon the entire spectrum of the religious, social, political and ethnic identity of 

the people of God. 

2. Creation, Cosmic Mountain, and Cult in Zion Theology 

All the traditions associated with Zion and the resulting theological implications for 

cult and Idngship rest on the claim that "Yahweh dwells in Zion. " 

The entire ideology of the Jerusalem temple centred. in the belief that, as his 
chosen dwelling-place, Yahweh's presence was to be found in it, and that 
from there he revealed his will and poured out his blessing upon his 
people. 51 

The most prominent theme associated with Yahweh having made Zion his divine abode is 

that he is enthroned there as King. This theme is celebrated in Ps 47,93-99, the so-called 

enthronement psalms, and in Ps 24 and 68, psalms probably used as 'entrance liturgy. ' 

Because of the conviction that Yahweh dwelt as King in Zion, the traditional claims 

associated with the "mountain of God/the gods" in the ANE became associated with Zion. 

This is shown most clearly in Ps 48: 3f, where Zion is associated with Zaphon, the mountain 

of Baal and the site of his temple in Canaanite mythology: 

Great is Yahweh and greatly to be praised in the city of our God! 
His holy mountain, beautiful in height, 
(Is) Mount Zion at the heights of Zaphon, 
The city of the great king. 52 

The polemic of Ps 48 is clear: if you seek God, do not look to Baal in Zaphon, look to 

Yahweh, who dwells in Zion. But Zaphon is not simply a rival temple site. Canaanite 

literature attributes to Zaphon the special characteristics of a "cosmic mountain. "53 This 

identification of Zion with Zaphon makes it clear that Zion theology draws upon the motifs 

of the "cosmic mountain. " 

51R. E. Clements, God and Temple (OxfordL- Basil Blackwell, 1965) 76. See as well J. J. M. Roberts, 
"Zion in the Theology of the Davidic-Solomonic Empire, " in Studies in the Period of David and Solomon 
and other Essays. Papers Read at the International Symposiumfor Biblical Studies, (Tokyo: 1979), (ed. T. 
Ishida; Winona Lake: Eisenbrauns, 1982) 108 and T, L. Donaldson, Jesus on the Mountain: A Study in 
Malthean Theology (JSNTSup8; Sheffield: JSOT Press, 1985) 36. 
52Translation follows Ollenburger, 47. 
53There has been extensive research conducted on Zaphon. See Clements, God and Temple, 3-9,46-47, 
Levenson, Sinai, 146, and particularly Clifford, 57-79. 
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Behind the tradition of "cosmic mountain" is the idea of "the Centre. " As Mircea 

Eliade has demonstrated from a phenomenological perspective, the idea of "the Centre" is a 

notion common to many ancient systems of belieLS4 Because geography was understood to 

be a physical picture of the unseen spiritual realm, that which is of the greatest spiritual 

significance must occur at the geographic centre. 55 11is place, around which the world is 

ordered and toward which the world is orientated, can be described as the highest spot in the 

earth (a cosmic mountain), the "navel"56 or centre point of the earth. In the Zion theology 

found in the OT, Zion/Jerusalem is proclaimed to be "the Centre, " the focal point of the 

world. 

Eze 5: 5 
5 Thus spoke the Lord Yahweh: 

This is Jerusalem. 
In the midst of the nations I have set her, 
And all around her are countdes. 

Eze 38: 12 
12 You expect to despoil and plunder, to turn your hand 

against repopulated ruins, against a people gathered 
from among the nations, a people acquiring cattle and 
goods and dwelling at the very navel of the earth. 

54M. Eliade, The Myth of the Eternal Return (Bollingen Series 46; Princeton: Princeton University, 1971) 
12-17. See also R. Cohn, The Shape of Sacred Space: Four Biblical Studies (AAR Studies in Religion 23; 
Chico: Scholars Press, 1981) 63-65. 
551, evenson, Sinai, 115. 
56See Levenson, Sinai, 115-118 and W. Zimmerli, Ezekiel (2 vols.; Philadelphia: Fortress Press, 1983) 
2.311 for a survey of the study in this area. S. Talmon, "The Navel of the Earth! and the Comparative 
Method, " in Scripture in History and Tradition: Essays in Honor ofJ. Coert Rylaarsdam (ed. A. Merrill and 
T. Overholt; Pittsburgh: Pickwick Press, 1977) 243-268 has argued strongly against specific reference in the 
OT to Zion as the "navel" of the earth. He proposes this to be a late development, influenced by Hellenism. 

Along with Eze 5: 5.38: 2, see Judges 9: 37, and compare Jubilees 8: 19. This concept of the 
omphalos is explicit in the Rabbinical writings. Note the two following passages: 

b. Yoma 54b. 
The world was created beginning from Zion. 
Rabbi Eliezer the Great says [regarding Gen 2: 4]: "... The offspring of heaven were created from 
heaven, and the offspring of the earth were created from earth. But the sages say, 'Both were created 
from Zion'... as the Bible says, "From Zion, perfect in beauty, God shone forth" (Ps 50: 2). That 
means, from it the beauty of the world was perfected. 

Tanhunw: Kedoshirn 10 
Just as the belly-button is positioned in the centre of a man, thus is the Land of Israel positioned in 
the centre of the world, as the Bible says, "dwelling at the very navel of the eaW (Ezek 38: 12), and 
from it the foundation of the world proceeds... And Jerusalem is in the centre of the Land of Israel, 
and the temple is in the centre of Jerusalem, and the Great Hall is in the centre of the the Temple, 
and the Ark is in the centre of the Great Hall, and the Foundation stone is in front of the Ark; and 
beginning with it, the world was put on its foundation. 
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The cosmic mountain is the place where heaven and earth meet. It serves as a point 

of access for the earthly to the heavenly, and vice versa, and thus is the location for temples 

and sacred sites, entry points to the abode of the gods. 57 This access to the divine presence 

marked off the temple and the temple mount as sacred space. As we have seen above, the 

claim that Zion was the abode of Yahweh, the place of encounter between Israel and her 

God, is central to the very understanding of Zion in the Psalms. Israel found no 

contradiction in declaring: 

Yahweh is in his holy Temple 
Yahweh's throne is in the heavens. (Ps 11: 4) 

The temple in Zion was theologically not an earthly site: it was sacred space in which the 

worshipper could encounter the presence of Yahweh and gain access to the heavenly realm. 

Because the sacred space of the cosmic mountain is separated from the chaos and 

decay of the mundane world, paradisiacal perfection and beauty can be found there 

undisturbed. Zion is "the perfection of beauty" (Ps 50: 2). 58 Temple and Paradise become 

nearly synonymous terms, both displaying the unique features which signify them as places 

where God's presence brings perfect life and order. Ps 36: 8-10 describes the experience of 

the worshipper in the temple in protological terms. 

8 How precious is your faithfulness, 0 God; 
Mankind takes shelter in the shadow of your wings. 

9 They are filled with the rich plenty of your Temple, 
And you give them drink from the stream of your delights. 

10 For with you is the Fountain of Life; 
By your light do we see light. 59 

57E. Burrows, "Some Cosmological Patterns in Babylonian Religion, " in The Labyrinth: Further Studies in 
the Relation between Myth and Ritual in the Ancient World (ed. S. H. Hooke; London: SPCK, 1935) 46, 
R. Cohn, The Shape of Sacred Space, 25-38, Levenson, Sinai, 122.125. 
58Compare the use of terms of perfection in the Urmensch story of Eze 28 which is set on a cosmic 
mountain/paradise. Later this aspect of Zion theology came under the harsh critique of the prophets. See 
Eze 16: 14-15, and Lam 2: 15. Regarding the close relationship of Lamentations to Zion theology, see B. 
Albrektson, Studies in the Text and Theology of the Book of Lantentations (Studia Theologica Lundensia 
21; Lund: CWK Glecrup, 1963) 219-230. 

For Zion as a worship centre, see Donaldson, Jesus on the Mountain, 38. 
59Translation follows Levenson, Sinai, 132-133. Levenson draws a strong connection between "light7 
mentioned here and "primal light. " "The assertion that it is by that fight [the light from the menorahl that 
we see light is a reflection of the primordial or protological dimension of the Temple. The light in the 
Temple... is pure and unblemished, the light of creation preserved in the paradisical garden. " 

This connection between the Temple and creation light is made explicit in rabbinical writings. 
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Both the source and stream of life-giving waters are available to the worshipper in 

the Temple. In common with other cosmic mountain traditions, the presence of a sacred 

stream or river is an important component in Zion theology. Ps 46 and Isa 33: 20-22 also 

speak of such a river flowing from Zion. 60 The picture of a life-giving stream flowing from 

Zion reoccurs in an eschatological context in Eze 47: 1-12, Zech 14: 8, and Joel 4: 18. 

Likewise, the Paradise narrative in Gen 2: 10-14 speaks of a river which rises from the 

ground, waters the garden of Eden, then divides to form the Tigris, Euphrates, Gihon and 

Pishon. Life-giving waters which sustain creation find their source where God dwells, 

whether this be Temple or Paradise. 61 

It is probable that the stream referred to in Ps 36 and other Zion psalms was 

associated with the Gihon spring, (the principle water source of Jerusalem), thereby creating 

an overlap at least in terms of name with the streams issuing out of Paradise. Furthermore, 

it should be noted in reference to "stream of your delights" that the word translated 

"delights" (11)7R)is the plural form of "Eden. "62 As Clements concludes, "The idea of this 
. T_. 

river is vitally related to the belief in the presence of God, for just as in paradise a life-giving 

Gen. Rab. 3: 4. Translation by Neusner. 
R. Berekhiah in the name of R. Isaac: "From the place of the holy house [the Temple] 
light was created. That is in line with the following verse of Scripture: 'And behold the 
glory of the God of Israel came from the east; and his voice was like the sound of many 
waters, and the earth shone with his glory' (Ex 43: 2). 
"The wordhis glory'refers only to the Temple, in line with this verse of Scripture: 'Your 
throne of glory, on high from the beginning, your place of our sanctuary' (Jer 17: 12). " 

6OWe cite here Clifford's translation of Isa 33: 20-22: 
20 Look upon Zion, the city of our festivals, 

Let your eyes look upon Jerusalem, 
A quiet encampment, an immovable tent. 
Its stakes will never be plucked up, 
And none of its cords will be broken. 

21 But there mighty Yahweh will be for us 
A place of broad rivers. 
No galley with oars can go there, 
Nor stately ship can pass. 

22 For the Lord is our judge, the Lord is our ruler, 
The Lord is our king, he will save. Many have compared these verses with Ugaritic texts which locate the dwelfing-place of El at "the sources of 

the Two Rivers, in the midst of the pools of the Double-Decp. " See Clifford, 48,159. 61Clifford, 159. 
62Levenson, 132. 
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river was thought to flow, so Jerusalem was looked upon as a paradise on earth, a place 

where God's presence was to be found. "63 

Access to sacred space was always guarded by regulations, and in Israel, Torah 

obedience was the qualification required of each worshipper. Ps 24: 3-4 declares that only 

those who have been faithful to the covenant can ascend the "hill of Yahweh" to "stand in 

his holy place. "64 Covenantal fidelity gives the worshipper access to the sacred space of the 

Temple, but covenant fidelity does not ensure the status of Zion itself. As we shall see, 

because the election of Zion and particularly her king was grounded in creation, this 

privileged status is depicted as both unconditional and eternal in Zion theology. 

Zion's cult and creation imagery come together in Zion because the "centre" was also 

the site of primordial creation activity. In a great number of the creation epics of the ANE, 

the deity was enthroned at the site in which he triumphed over chaos, represented by the sea 

or the sea-monster. 65 Similarly, Yahweh's enthronement in Zion was specifically associated 

to his authority over the forces which represent chaos. Chaoskanwf motifs are found in Ps 

24,29,65,74,89,93,104, and in Job 9: 5-14,26: 5-14,38: 8-11.66 In particular, Ps 24, 

29, and 93 relate Yahweh's kingship in Zion to his actions of subjugating the waters. The 

progression of thought in Ps 93 is an ex=ple of the inter-relationship of all the Zion motifs 

thus far discussed: 

63CIements, God and Temple, 72. See as well, Levenson, Sinai, 132-133. 
Another possible relationship between creation and cult is the "capstone" of the tehorn. It is 

possible that the rock on which the altar stood was associated with the "rock7 which held in check the 
primeval waters. See 0. Kaiser, Isaiah 13-39 A Commentary (trans. by R. A. Wilson, OTL-, Philadelphia: 
Westminster, 1974) 308, Ollenburger, 77. 
64CIements, God and Temple, 74. 
65Refer to the Ugaritic Baal epic of the battle between Baal and Yam, as well as to the MarduVs victory over 
Tiarnat in the Enuma Elish. See J. Day, God's Conflict with the Dragon and the Sea (Cambridge: CUP, 
1985) 3-18 and F. Cross, Canaanite Myth and Hebrew Epic (Cambridge; MA: Harvard University Press, 
1973) 112-120 as representatives of the vast scholarly work done in this area. 
66The motif occurs with varying emphasis: some stress Yahweh's complete control over the waters, in some 
the waters are personified, others reveal more of the mythological setting of "conflict. " See A. Curtis, "The 
'Subjugation of the Waters! Motif in the Psalms; Imagery or Polemic? " Journal of Semitic Studies 23 
(1978) 246-250. Curtis also provides a good comparison of the use of this theme in Canaanite and Israelite 
settings. 
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1. Yahweh's kingly reign establishes world order (vv 1-2). 
2. Though chaos waters may rage, Yahweh is mightier than the floods 

(vv 3-4). 
3. Yahweh's decrees are sure and his Temple is sacred (v 5). 

Zion theology brings together Yahweh's kingship, creation and cult. 67 

Another creation tradition associated with Zion and closely associated with cultic 

worship was the "establishing of the foundation of the earth. " When the Divine Warrior had 

repcHed His enemies: 

... He chose the tribe of Judah, 
Mount Zion, which He loves. 
He built His sanctuary like the high heavens, 
Like the earth, which He has founded for ever. (Ps 78: 68-69) 

Ludwig shows the significance of this continuity between election, creation and the 

establishing of Zion as a Sanctuary: 

In the cult tradition, then, the establishing of the temple at Zion is considered 
to be the same divine activity as the establishing of the earth; building the 
temple is a repetition of the cosmogony. 68 

The establishment and practise of cultic life was a central component in establishing the 

religious and ethnic identity of the nation of Israel. 

For the individual Israelite the true expression of his faith, and the badge of 
his membership of the community of Israel, was to enjoy the privilege of 
sharing in its corporate worship. His faith was leamt in the temple, and his 
loyalty to it was shown by his attendance at the festivals. To have neglected 
his obligations to do this would have been tantamount to a rejection of 
Yahweh as his God. 69 

67This close connection between creative activity and the Zion cult have led many scholars (following the 
lead of Mowinckel in his research on the Psalms) to postulate that Israel celebrated an annual cultic re- 
enactment of Chaoskampf very similar to New Year celebrations in other Canaanite and Babylonian cults. 
Many diverse elements have been thought to be included: a procession of the divine throne (in Israel's case, 
the Ark), the enthronement of the deity in honor of his victory over chaos, honoring of the Divine Warrior, 
remembrance of the establishing of the temple and cult, the reinstallation of the current monarch who is to 
various degrees associated with the deity. Strong objections to these theories have also been raised, and the 
outcome of the dialogue is still inconclusive. For a review of the four basic positions, see Ollenburger, 24- 
33. M. Eliade, Myth, 55-60 argues that the regeneration of time, enacted through the repetition of 
cosmogony, was widespread throughout the Semitic world. The cosmogonic acts were not only 
commemorated, they were repeated and actuaked through the re-enactment. If such an (Autumnal? ) New 
Year's festival took place in the Zion cult, it would provide a further link between creation, cult and national 
identity. 
68T. Ludwig, "'Ibe Traditions of Establishing the Earth in Deutero-Isaiah, " JBL 92 (1973) 354. 
69Clements, God and TeaWle, 76. 
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When the importance of cult in terms of identity is realized as well as the importance of 

creation traditions in Zion theology, we then realize to what a significant degree creation and 

nationalism is rooted in the very core of the foundation of Israel's national identity. 

3. Creation and Kingship in Zion Theology 

As Ps 78 continues, creation tradition and Israel's national identity are brought 

together in an even more powerful fashion than the association of cult and creation. The text 

moves immediately from the establishing of the earth and the temple to the election of David 

as Idng. 

He chose David his servant 
... to be the shepherd of Jacob his people, 
of Israel his inheritance. (Ps 78: 70-71) 

Ps 132 confirms this close connection between the election of Zion as Yahweh's dwelling- 

place and the election of David as king over Israel. 70 As we have seen in Ps 78, both 

aspects of divine election are grounded on Yahweh's claim as Creator and Sustainer of the 

cosmos. Creation, temple and kingship are indissolubly linked in Zion theology. 

Motifs of Yahweh's power as creator are also transferred to the Davidic dynasty. Ps 

89 begins by praising Yahweh's greatness, witnessed by his domination of the chaos 

waters: 
Thou dost rule the raging of the sea; 
When its waves rise, thou stillest them. 
Thou didst crush Rahab like a carcass, 
Thou didst scatter thy enemies with thy mighty arm. The heavens are thine, the earth also is thine; 
the world and all that is in it, 
Thou hast founded them. (Ps 89: 9-11) 

As the psalm moves on to speak of the election of David, Yahweh's rule over the waters is 

delegated to His elected king: 

70-Tlhis election of Mount Zion was indissolubly connected with the divine election of David and his 
dynasty to be rulers of Israel, " Clement, God and Temple, 49. See also Levenson, Sinai, 97. Ollenburger, 
59, objects to speaking of dependence of Zion cult tradition upon David, understanding them to be two 
separate streams. To whatever degree these are independent traditions, certainly from the time following the Davidic-Solomonic era, the two traditions are inseparable in Zion theology. M. Weinfeld, "Zion and Jerusalem as Religious and Political Capital: Ideology and Utopia, " in The 
Poet and the Historian. Essays in Literary and Historical Biblical Criticism (ed. R. Friedman; Harvard Semitic Studies 26; Chico: Scholars Press, 1983) 90-93 shows that while this co-election of dynasty and sanctuary was an innovation in Israelite history, in terms of the culture of her day, it made her like all the 
nations. 
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I have found David My servant; 
with My holy oil I have anointed him, 
With whom My hand will be established; 
My arm also will strengthen him... 
I shall also set his hand on the sea, 
And his right hand on the rivers. (Ps 89: 20-21,25) 

The mythopoetic language of creation is used to describe Yahwelfs empowerment of 

Israel's Idng. The power to maintain the structure and order of creation through the exercise 

of authority over the waters of chaos is delegated by the Creator to Israel's king. 71 In the 

attributing of Yahweh's authority over chaos to an earthly monarch, it is clear that in Zion 

theology creation is given an ethnocentric focus. 

As the psalm continues, it further ties together Israel's political dynasty with 

creation themes, now by divine oath. 

Once for all I have sworn. by my holiness; 
I will not lie to David. 
His line shall endure for ever, 
His throne as long as the sun before me. 
Like the moon it shall be established for ever, 
It shall stand firm while the s1des endure. (Ps 89: 35-37) 

Ps 89 provides ample evidence that in the creation tradition of Zion theology 

creation themes are used to establish the claims of Israel political leadership. Creation is 

used to establish the claims of David through his association with protological creation 

motifs as well as to demonstrate the eternal nature of his dynasty through comparison with 

the endurance of creation. "Kingship in Israel became rooted in creation and fixed in 

etemity. "72 Creation imagery thus further supports the sense of eternal election reflected in 

the unconditional nature of the Davidic covenant. 73 This brings into contrast the two 

creation traditions. Zion creation tradition is oriented towards unconditional, eternal election 

of king and temple. The tradition of Gen 1-3 is more oriented towards obedience and 

fidelity, preparing the way for the giving of the Law and establishing of the tabernacle at 

Sinai. As Cross writes: 

71Cross, Canaanite Myth, 258 n. 177, Ollenburger, 54. "Sea" and "Rivers" is also possibly a reference to 
the scope of David's political influence. See M. Weinfeld, "Zion and Jerusalem, " 89-90. However, to limit 
the reference to a geographical one ignores its parallel to the opening verse of the Psalm as is pointed out by 
Curtis, "Subjugation of the Waters, " 247-248. 
72Cross, Canaanite Myth, 261. 
73See Levenson, Sinai, 98-101. 
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In its mythic dimension, the Temple of Zion and the kingship of the Davidic 
house are fixed in the "orders of creation, " and thereby given eternal 
stability. Covenantal forms in their conditionally gave way to eternal forms 
in the royal cult. 74 

4. Creation and the Security of Zion 

The confession, "Our help comes from Yahweh, who made heaven and earth" (Ps 

124: 8,121: 2,115: 15) reveals that Yahweh's creative power is the foundation of Israel's 

securityY5 Ps 136 is a clear example where creation history and the recounting of 

Yahweh's deliverance of Israel are placed side by side. 76 Ps 29 brings together three 

associated motifs in Zion theology: 1)The flood waters are subject to Yahweh, 2)Yahweh is 

enthroned as King, 3)Yahweh's people enjoy security. 

Yahweh sits enthroned over the flood; 
Yahweh sits enthroned as king for ever. 
May Yahweh give strength to his people! 
May Yahweh bless his people with peace! (Ps 29: 9-11) 

In conjunction with creation and enthronement motifs, this psalm states one of the 

dominating themes of Zion theology: Because Yahweh is present as triumphant creator and 

kingly defender, Zion is marked by security and peace. 77 Ps 46 reflects also this contrast 

between the chaos experienced in the mundane realm and the safety in the sacred space of 

Zion. 

... we will not fear though the earth should change, 
though the mountains shake in the heart of the sea; 
though its waters roar and foam... 

There is a river whose streams make glad the city of God, 
the holy habitation of the Most lEgh. 
God is in the midst of her, she shall not be moved; 
God will help her right early. 

The nations rage, the kingdoms totter, 
He utters his voice, the earth melts. 

74Cross, Canaanite Myth, 239. 
75Kraus, Theology of the Psalpa, 61-62. 
76As Kraus, Theology of the Psalm 65 comments: Mus we are to assume a reciprocal relationship 
between the themes 'creation' and 'history: because one and the same God is the liberator of Israel and the 
creator of heaven and earth... 71be Psalms bear unequivocal testimony to this point and show how the 
themes are interconnected and interwoven in Israel's worship. " 77This is the central finding of Ollenburger's examination of Zion as cult symbol. 
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Yahweh of hosts is with us; 
the God of Jacob is our refuge. 

Because Yahweh dwells in Zion, although the waters of chaos shake the world about Zion, 

in Zion the waters of the Life-giving stream causes rejoicing. Yahweh's subjection of the 

chaos waters in the past guarantees the security of Zion against any form of chaos in the 

present. Zion's inviolability due to the presence of Yahweh as Creator/Defender forms a 

major theme in Zion theology. 78 

This Psalm also reflects another element in the theology of ZioWs security. In many 

Psalms, Chaoskampf is historicized into VdIkerkanipf, so that the waters not only represent 

primordial chaos, but the nations around israel as well. 

Who by thy strength hast established the mountains, 
being girded with might; 

Who dost still the roaring of the seas, 
The roaring of their waves, 
The tumult of the nations. (Ps 65: 6-7) 

Ps 2,18,46,7 6, and 144 each depict the nations of the earth raging like chaos waters 

against Zion, the symbol of the order and permanence of creation. As Yahweh is depicted 

as being the King over the flood waters, so too he subdues the nations threatening Zioný9 

The symbols of chaos, the dragon and the sea, are used also to designate specific enemies in 

the prophetic writings. Egypt is depicted as Rahab in Isa 30: 7,51: 9-11, Eze 29: 3-5,32: 2-8, 

(see also Ps 87: 4), Assyria as the sea in Isa 8: 5-8 and 17: 12-14, and Babylon as the sea in 

Hab 3: 8-15 and as the dragon in Jer 51: 34.7be relationship between Chaoskampf and 

V61kerkampf in Zion theology has great impact on our study of creation and nationalism. 

As Ollenburger writes: 

78See Levenson, Sinai, 151-154 for a more detailed examination of Ps 46 as Zion theology. it is possible 
that this concept of the inviolability of Jerusalem was already present during the period in which the city was 
a Jebusite stronghold (2 Sam 5: 6-7). See J. H. Hayes, "The Tradition of Zion's Inviolability, " JBL 82 
(1963) 419-26, the comments by Clifford, 140, Levenson, Sinai, 93-94, and the summary of positions in 
Ollenburger, 15-19. J. J. M. Roberts, "The Davidic Origin of the Zion Tradition, " JBL 92 (1973) 329-344 
has argued strongly against Jebusite origin of Zion tradition. Rather, Zion tradition developed during the 
Dayidic-Solomonic era as a way of theologizing upon the political realities. DayUs ruling the nations led to 
the understanding that Yahweh ruled them as well. 79See Day, 88-140. 
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The significance of the integration of the notion of Yahweh as Israel's 
defender with that of Yahweh as creator and king is that Yahwews saving 
activity, or defense, on behalf of Israel is placed within the comprehensive 
framework of creation. The order wrought by Yahweh in vanquishing his 
cosmic foes is at the same time an order wrought among the earthly forces 
with which Israel was confronted. 80 

Creation traditions and imagery played a central role is supporting the claim of Zion's 

inviolability and her security against all cosmological and historical enemies. 

5. Zion and the Nations. 

Isa 2 and Nficah 4 speak of a coming of other nations to enjoy the blessings of Zion. 

It shall come to pass in the latter days that the mountain of the house of 
Yahweh shall be established as the highest of the mountains, and shall be 
raised above the hills; 
And all the nations shall flow to it, and many peoples shall come, and say: 
"Come, let us go up to the mountain of Yahweh, to the house of the God of 
Jacob; that he may teach us his ways and that we may walk in his paths. " 
For out of Zion shall go forth the law, and the word of Yahweh from 
Jerusalem. (Isa 2: 2-3). 

Does this extension of the blessing of Zion to the nations signify a move away from 

nationalism to universalism? When we compare these verses to other texts fi-om the ANE, a 

fiahrt) was a common elem clear answer emerges. The pilgrimage of the nations (V51ker ent 

in descriptions of other cosmic mountains of the ANE. The specifics of this action varied: 

nations provide the materials for the temples, assist in constructing the temple, bring tribute 

to the temple, offer prayers and thanksgiving. 81 'lliese elements appear throughout both the 

historical and poetic texts regarding Zion and the Davidic-Solomonic era. Yet one thing is 

clear. Such action is depicted as heightening the significance of the cosmic mountain: the 

national shrine has universal claims. 'Ibus, the sense of universalism expressed in the 

traditions behind Isa 2 and Micah 4 is not to be understood as a departure away from 

nationalism. Ilis type of universalism is an expression of nationalism. To whatever degree 

in the eschatological future the nations enjoy the blessings of Yahweh, Zion still remains the 

"centre" of creation, the focal point of creation history and of world history. 

8001lenburger, 57, emphasis mine. 
81 See Weinfeld, "Zion and Jerusalem, " 104-111. 
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6. Summary 

In creation traditions which are a part of Zion theology, creation themes and images 

are used almost exclusively towards an ethnocentric and nationalistic end. 

1. Zion is identified as the "cosmic mountain, " the site where creation began and is 

sustained. 

2. Israel's Temple and cult is an extension of Yahweh's creative activity. It 

celebrates Yahweh's authority over chaos. In the Temple is preserved the paradise 

of primordial times. 

3. Kingship and Dynasty are closely linked to creation themes. 

4. The inviolability and security of Zion is a "fixed order" of creation. 

The fact that Zion theology understood Israel to be the centre of the world and the capital 

Jerusalem to be the focal point of creation does not make her nationalistic or ethnocentric in a 

fashion distinct from her neighbors. Rather, in making these claims to unique significance 

by bringing together creation, kingship and cult, she places herself on ground common to 

many other cultures in the ANE. What is remarkable is that this claim continues throughout 

her long history, outlasting empires and world powers. When her Canaanite and 

Mesopotamian neighbors had long since faded from the world scene, Zion theology, 

utilizing creation themes, would continue to support the identity of Israel as the people of 

God. 
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SECTION 3: CONCLUSIONS 

1. Context and Interpretation in Genesis 1-3. 

In Genesis 1-3, the consideration of context is all important in regards to determining 

whether or not these stories are ethnocentric. Taken within the limitations of the primeval 

history, the creation narratives show a marked difference with other ANE creation stories in 

their lack of national or ethnic orientation. Yet, taken as an introduction to the history of 

Israel (and there are numerous clues in Gen 1-3 which tell us that this is appropriate), many 

elements within these narratives have direct links into the patriarchal promises, the election 

of Israel, the founding of the nation, the conquest of the Land and the establishment of the 

cult. Thus, as we shall see, later interpreters could highlight either the universal aspect of 

the immediate context, or the ethnocentric aspect of the forward looking horizon. 

2. Creation and Zion Theology. 

To the modem reader, the creation narratives of Gen 1-3 may be far more familiar 

than the creation traditions associated with Zion theology. Yet, in the OT itself, the creation 

traditions which form Zion theology (Chaoskampf, V61kerkampf, Zion as Cosmic 

Mountain, Zion as the place the Creator is enthroned, the Temple as Paradise, the 

inviolability of Zion, V61kerfahrt ) are by far the more common. The creation theology of 

Zion is clearly nationalistic and ethnocentric: creation is tied to Idngship and cult. 

3. The Creation Stories and the Identity of the People of God. 

From this examination of Israel's creation traditions, it is plain to see why later 

Jewish interpreters, both within and beyond the OT, would utilize creation tradition to 

support nationalistic and ethnocentric hopes. From the beginning, these traditions are linked 

into the identity of Israel and focused on the destiny of the nation. Yet, in speaking of new 
beginnings in Israel's history as new creation, one can also see how some later interpreters 

could understand the eschatological time as having a degree of universal orientation. 71be 
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immediate context of Gen 1-3 and the Wlkerfiahrt tradition of Zion theology allow these 

creation traditions to be applied to considerations of the eschatological. future of the Gentiles. 

71be creation stories from the beginning clearly are utilized to identify Israel as the People of 

God. Yet they also provide the imagery to broaden the boundaries of this identification. 
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SECTION 4. CREATION FAITH AND THE COVENANT PEOPLE IN THE 
BOOK OF JEREMIAH 

1. Creation, Covenant and Judgment 

Israel affimned that Yahweh alone was God and, as a corollary, that Yahweh was the 

Creator of the cosmos, the one who created all things "in the beginning" and who was the 

Lord of history. It was this Creator who had in turn elected Israel from among the nations. 

In Jer 10: 11- 16, Yahweh, who made all things and sustains creation by his power (10: 12- 

13,16), is also the "Portion of Jacob" (v 16 ), and Israel is "the tribe of Yahweh's 

inheritance, " or "the tribe which has been allotted to his special care., 82 

Complementing Israers covenant faith in her election and the gift of the Land was a 

creation faith in a present-acting creator who sustained the people of the land. As Israel's 

neighbors expected the Ba'al of their lands to send rains in their season and to bless the 

inhabitants, their flocks, and their crops with fertility, so Israel confidently relied upon 

Yahweh to do the same for his land. Because Yahweh was the giver of the land, his was 

also the responsibility to sustain the courses of nature, particularly the cycles of rain 

necessary for the abundant harvest upon which the well-being of the inhabitants 

depended. 83 Jer 14: 21-22 shows that this expectation rested on the concept of election and 

covenant. 84 The withholding of rain was misunderstood by Israel as Yahweh breaking 

covenant and not the result of her disobedience, a false assumption addressed in Jer 15.85 

The association between covenantal standing and the sustaining of creation develops 

both a local and cosrnic horizon. In Jer 5: 21-25, the writer contrasts the obedience to 

Yahweh's decrees by the creation and the disobedience to his commands by Israel. The 

82W. McKane, Jeremiah (ICC; Edinburgh: TAT. Clark, 1986) 1227. He also notes two points of contact 
between Jer 10: 12-16 and Gen 2: 7. For "portion of Jacob, " compare Deut 32: 9, as well as Ps 15: 5,73: 26, 
119: 57. and Lam 3: 24. 
83H. Weippert, Sch6pfer des Himmels und der Erde: Ein Beitrag zur Theologie des Jeremiabuches 
(Stuttgarter Bibelstudien 102; Stuttgart: Verlag Katholischen Bibelwerk, 1981) 62,87. See Lev 26: 3-13, 
Deut 11: 8-15, Hos, 2: 9-23. 
84A number of commentators maintain that a specific situation of drought is the setting of this lament. See 
J. Bright, Jeremiah (AB 21; New York- Doubleday. 1965) 102-103 and McKane, 1.332. 
"Weippert, Sclopfer, 37 and 41 and R. P. Carroll, Jeremiah (OTL-, London: SCM, 1986) 317. See 
McKane, 1.333-334 for the elements of Zion theology in this passage. 
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boundaries he established in the past hold back the forces of chaos (the waters) preserving 

"the very foundations of the created order,,, 86 and his ongoing creative actions sustain the 

cycles of creation so that the earth produces what humanity needs to live. Yahweh, who 

triumphed over chaos when he created the world, channels his power as Creator-God 

towards fulfilling his covenantal obligations to Israel, sustaining the orders of nature for her 

benefit. 

However, unlike the physical creation, Israel does not obey the decrees of Yahweh. 
Jer 5: 22-25 
22 ... I placed the sand as the bound for the sea, 

a perpetual barrier which it cannot pass; 
though the waves toss, they cannot prevail, 
though they roar, they cannot pass over it. 

23 But this people has a stubborn and rebellious heart; 
they have turned aside and gone away. 

24 They do not say in their hearts, 
"Let us fear Yahweh our God, 
who gives the rain in its season, 
the autumn rain and the spring rain, 
and keeps for us the weeks appointed for the harvest. " 

25- Your iniquities have turned these away, 
and your sins have kept good from you. 

The judgment for Israel's covenantal unfaithfulness was an interruption of the cycles of the 

nature, the blessings which God had intended to give through the natural order. This cause 

and effect relationship between sin and the break-down of the ordering and functioning of 

creation is also seen in Jer 3: 2-3,12: 4,14: 2-7, and 23: 10.87 In these sections of Jeremiah, 

Torah keeping and the sustaining of the natural order are understood to be interdependent. 

The implications of this relationship between covenantal behavior and the order of 

creation are expanded in Jer 4, where the total failure of Israel before Yahweh results in a 
depiction of the wrath of God as the return of the world to a state of chaos. 88 Ile 

desolation left by the invading army reflected divine judgment upon the internal chaos in 

apostate Israel. 89 The word which appears in connection with the "enemy from the north" 

86McKane, 1.130. 
87See Weippert, Sch6pfer, 41,42,49. 
88For example, W. Zimmerli, "Visionary Experience in Jeremiah, " in Israel's Prophetic Tradition: Essays in 
Honour of Peter Ackroyd (ed. R. Coggins, A. Phillips and M. Knibb; Cambridge: CUP, 1982) 95-118, M. 
Fishbane, "Jeremiah iv 23-26 and Job iii 3: 13: a recovered use of the creation pattern, " VT 21 (1971) 15 1- 
167 (to be discussed below), V. Eppstein, "The Day of Yahweh in Jer 4: 23-28. " JBL 87 (1968) 93-97 who sees the references to Gen 1-2 as later glosses. 89R. P. Carroll, From Chaos to Covenant (London: SCM, 1981) 66, also 263. 
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(OD"i, "to shake, " Jer. 4: 24, also 8: 16, and in 10: 22 as a noun) had "developed into a 

technical term for the final shaking of the world at the return of chaos. "90 

The influence of the creation traditions of Gen 1 and Gen 2-3 have been noted in Jer 

4: 23-28, the series of three vision which depict the return to chaos 0. J-itl I-Ir7h, Jer 4: 23 
V 

echoing Gen 1: 2). 91 Fishbane has suggested that Jer 4 is structured as a deliberate 

counterpart to Gen 1. He has documented an overlap in vocabulary between Jer 4 and Gen 

1 and the parallel movement in the texts from the void to the lights of heaven, the mountains, 

humanity and living creatures. 92 Jer 4: 23-26, in what seems to be a deliberate contrast to 

the creation tradition of Gen 1 and 2, depicts the return to a state of chaos as the undoing of 

the primeval creative acts of Yahweh. Chaos was a servant of Yahweh, the agent of his 

judgment. The reason for universal destruction was the foolish, lawless actions of the 

people of God (4: 18,22,5: 4-5), their transgression of Torah . The distinctive feature of 

this text is that Yahweh's anger at the breaking of the covenant is expressed in cosmic 

destruction. 93 As Holladay writes, "The covenant has been a failure, and therefore creation 

itself is dispensable, since creation serves as a first step toward the covenant. "94 By 

90B. S. Childs, "The Enemy from the North and the Chaos Tradition, " in A Prophet to the Nations: Essays 
in Jeremiah Studies (ed. by L Perdue and B Kovacs; Winona Lake: Eisenbrauns, 1984) 151-162. Childs 
draws a distinction between pre-exilic texts which focus on historical enemies, and post-exilic texts which 
describe the enemy in mythical terms. 
91For the relationship between Gen I and Jer 4. see Bright, Jeremiah, 33, Carroll, Chaos, 65. Carroll, 
Jeremiah, 169 "a meditation on the creation story, " McKane, Jeremiah, 1: 107. That rim rin in Jer 4: 23 
recalls Gen 1: 2 see. R. Althann, A Philological Analysis of Jeremiah 4-6 in the Light of Northwest Semitic 
(Biblica et Orientalia no. 38; Rome: Biblical Institute Press, 1983) 99, Bright, Jeremiah, 32, Childs, "The 
Enemy, " 153, W. Holladay, "The Recovery of Poetic Passages of Jeremiah, " JBL 85 (1966) 406, Weippert, 
Sch6pfer, 51. 

For the relationship between Gen 2 and Jer 4, see W. Holladay, Jeremiah (2 vols.; Hermenia; 
Philadelphia: Fortress Press, 1989) 1.164-5. Weippert, Sch6pfer, 52-54. 
92Fishbane, "Jeremiah iv 23-26, " 151-153. Reproduced below is Fishbane! s analysis of the common 
material shared by Jer 4 and Gen I ff. 

Jer 4: 23-26 Gen 1: 1-2: 4a 
Intl I". 1h InhI Inh pre-creation 

tR tR first day, light 
second day, heavens 

TV third day, earth 
fourth day, lights 
fifth day, birds 

VIA TT TT sixth day, mankind 
93See Zimmerli, "Visionary, " 103. 
94HOlladay, Je"ndah, 1.164. 
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describing covenantal judgment through deliberate reference to the creation narratives, Jer 4 

brings together in an inseparable fashion creation theology and covenantal faith. Without the 

covenant, Israel has no identity. Without this identity, Israel's world is in a state of chaos. 

2. The Restoration of Israel as Creation Anew 

In the hopes of Israel for the future, the creator who returned his creation to chaos 

will once again create the world of Israel out of desolation. 'Me Book of Consolation (Jer 

30-33) depicts the hope of Israel's redemption as salvific acts rooted in Yahwehs authority 

as Creator. 95 Release , return, the restoration of the land, the rebuilding of city and society, 

the re-establishment of Davidic kingship and the cult are all promised in these chapters. The 

foundation of these hopes is the promise of covenant renewal (30: 18-22,31: 1-6,9b, 

32: 38). The message of salvation is founded upon Yahweh's authority and power as the 

Creator. In Jer 31: 35,32: 17, and 33: 2, the vocabulary of the creation narratives is recalled: 

Yahweh is the one who made the earth (-, ibu compare Gen 1: 7,16,25,31,2: 2,3,4 ) and 

for7ned it ('13" compare Gen 2: 7,8,19). 96 

The promise of restoration is described often with reference to creation themes and 

the idea of "newness. " 

Jer 31: 2297 
22 TaTT 

22 For Yahweh has created a new thing in the earth/land 
A woman shall compass man. 

This is the lone occurrence of the word R"In in Jer, and its significance should not be 

overlooked. 7Ibe new things about to be done for Israel are analogous to the activity in 

Genesis 1. As Holladay writes: 

95See P. D. Hanson, "Apocalypticism, " IDBSupp, 32. 
96See HoUaday, Jeremiah, 2.36. 
97Translation by B. W. Anderson, "The Lord Has Created Something New, " in A Prophet to the Nations: 
Essays in Jeremiah Studies (ed. L. Perdue and B. Kovacs; Winona Lake: Eisenbrauns. 1994) 367-380. 
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Jeremiah here indicated two convictions: first, that the situation is far worse 
than people could imagine, so that Yahweh must move all the way to Genesis 
1 to make it right; and second, that Yahweh will make it right even so. 99 

The phrase describing this new creation, "A woman shall compass a man, " refers to 

"the renewal of the creation-blessing of fertility (Gen 1: 27-28, cf. Jer 31: 27), from which 

the people will arise anew. "99 Note the words Win and Mn 1, common to Jer 31: 22 and Gen 
TTTP3 

1: 27. As Anderson suggests, the enigmatic word in v 22, =; ýCn, has a maternal sense: "the 

Woman (Virgin Israel) will enfold a man (a son) as a sign of Yahwehs, gracious gift of new 

life in the land. "100 The recollection of the blessing of Gen 1: 28 to multiply T'IC (in the %. TT 

earth/land) brings the cosmos once again to the starting point of history. The restoration of 

Israel rniffors the creation of the world. 

A second passage that picks up the idea of "newness" is Jer 31: 31-34, the promise to 

Israel of a "new covenant" with Yahweh. The Torah will be "internalized, " placed upon the 

heart/n-dnd of every Israelite. 101 The new covenant does not remove the stipulations of the 

covenant. 102 it ensures Israel's permanence by transforming the heart of Israel to keep the 

98Holladay, Jeremiah, 2.195. 
99A. Weiser, Das Buch Jeremia, Kapital 21,15 - 52,34 (ATD 21; Uttingen: Vandenhoeck & Ruprecht, 
1966) 282. Translation by Anderson, "The Lord Has Created, " 372. As we have seen above, the creation 
blessing becomes tied to the patriarchal blessing of Abraham. The Abrahamic blessing is used in both 
positive and negative contexts throughout the book of Jeremiah. See Holladay, Jeremiah, 2.37. 
10OAnderson, "The Lord Has Created, " 372-379. This promise of posterity is further enunciated in 31: 27. 
Carroll, Jeremiah, 604 raises the interesting option of "role reversal" of Gen 2: 7. As woman was made from 
a rib which encircled the man, now a man in encircled in a woman. W. Holladay, "Jer. xxxi 22b 
Reconsidered: "The Woman Encompasses the Man, " VT 16 (1966) 236-239, (also Jeremiah, 2: 195) 
suggests that these verses picture the reversal of sexual roles, pointing to Jer 6: 24,30: 6 and 31: 4. 
101D. E. Gowan, Eschatology in the Old Testament (Edinburgh: T. & T. Clark, 1987) 76. "... the 
fundamental change in the new covenant which he promises is anthropological. " J. Swetnarn, "Why was 
Jeremialfs New Covenant New? " in Studies on Prophecy: A Collection of Twelve Papers (Supp VT 26; 
Leiden: E. J. Brill, 1974) 111-15 understands the process of "interiority" to be the manner of presentation. It 
speaks of the direct contact with the Torah by the individual by means of the synagogue. "The newness of 
Jeremialfs new covenant consists in the fact that copies of the Mosaic Law are officially to be made available 
wherever Israelites are to be found, and that these copies are to figure in the liturgy in which knowledge of 
the Law is directly communicated to all" (115). Swetnarn overlooks a decisive distinction of the new 
covenant: Yahweh himself will "influence" the obedience of the Israelite. 

This notion of the Torah upon the heart can be found in Deut 6: 6,30: 14, and reflects the frequent 
command in Deut to love Yahweh "with all the heart and soul" (Deut 4: 29,6: 5,10: 12,11: 13.13: 3,26: 16, 
30: 2,6,10). Compare Josh 22: 5 and ISarn 12: 20,24, which stand in the Deuteronomic tradition. See E. W. 
Nicholson, Preaching to the Exiles (Oxford: Basil Blackwell, 1970) 82. 
102Carroll, Chaos, 218. Similarly, P. Buis, "La nouvelle alliance, " VT 18 (1968) 4-7, Gowan, 
Eschatology. 76, Nicholson, 83. 
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stipulations. Ibis inner change in the people of Israel would be the only way in which the 

past would not be repeated and her national and ethnic future secured. 103 

The emphasis on Yahweh as creator is a continual theme throughout the Book of 

Consolation. Both strands of creation faith, Yahweh as the Creator of the cosmos and 

Yahweh as the presently-acting Creator who fulfills his covenantal obligations by sustaining 

the people of the land, can be seen in these prophecies of restoration. 

Another element of creation traffltion and theology in the Book of Consolation is the 

use of oaths which argue from the permanent ordering of creation and the immeasurable 

scale of creation to the permanence of the covenants between Yahweh and Israel. 

Jer 31: 35-36 
35 Thus says Yahweh, 

who gives the sun for light by day, 
and the fixed order of the moon and stars for light by night, 
who stirs up the sea so that its waves roar - Yahweh of Hosts is his name: 

36 "If this fixed order departs from before me, " says Yahweh, 
"then shall the descendants of Israel cease 
from being a nation before me forever. " 

Having established claim as Creator, Yahweh swears by what he has ordained in creation in 

promising Israel an eternal standing as a nation before him. A clause of irrational condition 

and unreal conclusion (Z). ... M) is used to associate Israel with the permanence of the cosmic 

order: "Only if this fixed order departs from before me ... only then also shall the 

descendants of Israel cease to be a nation before me forever" (31: 36). 104 Creation is used as 

a metaphor to establish the permanence of Israel's national/ethnic election. 

The cosmic metaphor continues, as the certainty of eschatological forgiveness and 

acceptance of Israel is guaranteed against the impossibility of measuring the entire cosmos. 

103R. E. Clements, Prophecy and Covenant (London: SCM, 1965) 113. 
104Weippert, Sch6pfer, 40. 
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Jer 31: 37 
37 Thus says Yahweh 

"If the heavens above can be measured, 
and the foundations of the earth below can be explored, 
then I will cast off all the descendants of Israel 
for all that they have done, " declares Yahweh. 

With another clause of irrational condition and unreal conclusion, the creator of the cosmos 

swears upon the irruneasurability of his creation that Israel's past was forgiven. 

The everlasting covenant extended to the people of Zion is applied in specific fashion 

to the two key elements of Zion theology: the Davidic Idngship, and the Temple cult. 

Jer 33: 17-26 
17 For thus says Yahweh: 

"David shall never lack a man to sit on the throne 
of the house of Israel, 

18 and the Levitical priests shall never lack a man in my presence 
to offer burnt offerings, to bum cereal offerings, 
and to make sacrifices for ever. " 

20 Thus says Yahweh: 
"If you can break my covenant with the day 
and my covenant with the night, 
so that day and night will not come at their appointed time, 

21 then also my covenant with David my servant may be broken, 
so that he shall not have a son to reign on his throne, 
and my covenant with the Levitical priests my ministers. 

22 As the host of heaven cannot be numbered 
and the sands of the sea cannot be measured, 
so I will multiply the descendants of David my servant, 
and the Levitical priests who minister to me. " 

25 Thus says Yahweh: 
"If I have not established my covenant with day and night 
and the ordinances of heaven and earth, 

26 then I will reject the descendants of Jacob and David my servant 
and will not choose one of his descendants to rule... 

As in 31: 35-37, cosmic metaphors of the eternal order of the heavenly lights and the 

immeasurability of the cosmos are utilized (in clauses of irrational condition and unreal 

consequence) In 33: 17-26, these metaphors are applied specifically to the royal and priestly 

houses of Israel. The nation of Israel, her king and her cult becomefixed orders' like the 

structure of Yahweh's creation. The significance of the unification of creation faith and 

covenant theology in Jeremiah reaches its widest implication at this point. 
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3. Summary and Conclusion 

In Jeremiah, the belief in the presently-acting creator who sustains the people of the 

covenant is brought side-by-side with faith in one who is Maker of the cosmos from the 

beginning. Yahweh is the all-powerful Creator who specifically acts within the exclusive 

covenant he made with Israel. Both in judgment and in future restoration, creation faith is 

depicted as the expression of the power and authority of the Creator of the cosmos within 

the particularistic boundaries of the covenant nation. 

In judgment for Israel's unfaithfulness, Yahweh withholds the cycles of rain which 

sustain life in the Land. As the laws which govern his people are comparable to the decrees 

which sustain the structure of creation and hold the chaotic sea in check, so the lack of 

covenantal obedience by Israel is punished by the disruption in the fertility of the earth. 

Carrying out the trajectory of the link between covenantal obedience and world order, final 

judgment upon Israel (the exile) is depicted as a reversal of the process of creation described 

in Gen 1-2. Creation returns to chaos 0. rbl Inh) when the God of the covenant destroys the 

elect nation. 

In the new covenant, Torah obedience, national election, the Land, kingship and cult 

remain central to restored Israel. Yet in the eschatological future depicted, the observance of 
Torah is by those who have be re-created within, the land is that which is blessed with the 

Creator's blessings of fertility, and national election, Davidic kingship, and Levitical cult are 

permanently established as 'fixed orders of creation' by decrees of the Creator. In this 

sense, salvation history becomes a part of creation history, because the people of the 

covenant are given promises of salvation that are actualized by the established authority and 

present-acting will of the Creator. 
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SECTION 5: RESTORATION AS NEW CREATION IN EZEKIEL 

1. Introduction to Ezekiel 

The first half of the book of Ezekiel describes the withdrawal of the glory of Yahweh 

from the Temple, from Jerusalem, and from Israel and the subsequent exile and loss of the 

Land. Responsibility for this tragedy is placed upon a "lack of the knowledge of Yahweh" 

made manifest by the lack of obedience to the statutes and the ordinances decreed by 

Yahweh. 105 After the announcement of the fall of Jerusalem (Eze 33) the tone of the book 

changes from judgment to the hope of restoration. God's presence win dwell again in 

Israel, localized in each Israelite as well as in the Temple. 106 

Primeval images and stories are referred to throughout Ez6iel. A detailed Ur- 

mensch story provides the setting for the lament over the king of Tyre in Eze 28. The story 

of the fall of the great cosmic tree is retold in reference to Assyria and to Egypt. 71be 

location for both these stories is Eden (Eze 28: 13,31: 9,16,18). 107 Chaoskampf between 

the Divine Warrior and Leviathan is depicted in Eze 32. Ezekiel has two of the most 

explicit references to Israel as the centre, or navel, of the earth (Eze 5: 5,38: 12), another 

important creation theme. The focus of our study in Ezekiel will be upon the use of creation 
105See K. Koch, The Prophets (2 vols. -, Philadelphia: Fortress Press, 1982) 295-101. As has been often 
noted, Ezekiel stands at times in continuity with the Mosaic Law while at other times and in varying 
degrees, his "laws" are very different. See J. D. Levenson, Theology of the Program ofRestoration of 
Ezekiel 4048 (HSMS 10; Missoula: Scholars Press, 1976) 37-53 for overview and discussion. For our 
study it is important to note the continuing place of commands and stipulations in the eschatological new 
creation. 
106S. Terrien, The Elusive Presence (New York: Harper and Row, 1978) 210-211. The components of 
return, pardon, cleansing, inner renewal, restoration of the Land and the promise of Yahweh again dwelling in 
Israel are found throughout Ezekiel. Note for example 36: 1-38,37: 15-28,39: 25-29. 
107We cannot pause to take these chapters up in detail. For Eze 28, see particularly Levenson, Theology, 
25-27 as well as G. A. Cooke, "The Paradise Story of Ezekiel 28, " in Old Testament Essays (SOTS-1927 
Papers; London: Charles Griffin and Company, Ltd, 1927) 37-45, D. Gowan, When Man Becomes God: 
Humanism and Hybris in the Old Testament (Pittsburgh: Pickwick Press, 1975) 69-92, H. G. May, "The 
King in the Garden of Eden: A Study of Eze 28: 12-19 " in Israel's Prophetic Heritage (Muilenburg FS; ed. B. 
W. Anderson and W. Harrelson; London: SCM, 199ij 166-176, G. Widengren, "Early Hebrew Myths and 
their Interpretation, " in Myth, Ritual and Kingship (ed. S. H. Hooke; Oxford: Clarendon Press, 1958) 165- 
169, and the commentaries. 

It is of significance the manner in which creation images are utilized in Ezekiel. Although Ezekiel 
charges Israel with terrible sins, he never applies to her the imagery of Chaos/Leviathan (as he does to 
Egypt, Eze 32: 2), the downfall of the cosmic tree, or the humiliation of the Primal Man. In spite of her sin, 
Israel is not pictured in Ezekiel as an anti-God force, an enemy of the Creator. Rather, he applies creation 
symbols to Israel when he speaks of her restoration, and the victory of Yahweh which brings it about. To 
the people of the covenant belong Eden and the River of Paradise, and Israel herself is the new humanity that 
will dwell in the sanctuary of Yahweh. In a sense, Gen 2 speaks of Israel, Gen 3 speaks of the nations. 
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imagery in describing the restoration of Israel as the people of God, particularly the use of 

Gen 1-2 as a referential background. Our central concern is to determine to what degree and 

in what way creation tradition is utilized in a nationalistic or ethnocentric focus. 

2. The Restored Israelite as the New Adam: Ezekiel 36-37 

The gathering of Israel from among the nations (a new exodus) and her return to the 

land is the first step in restoration (36: 24). 108 Ezekiel's specific emphasis in the new 

exodus is that its goal is the restoration of the Temple and reinstatement of cultic worship. 

This is stated in Eze 20: 40 and forms the over arching theme of 36-48.109 Ezekiel 36: 25-27 

speaks of three elements of Israel's restoration which will secure her future as the people of 

God. 

Eze 36: 25-27 
25 1 will sprinkle clean water upon you, and you shall be clean from all 

your uncleanness, and from all your idols I will cleanse you. 
26 A new heart I will 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. 

27 1 will put my Spirit in you and cause you to walk in my statutes and 
observe and do my ordinances. 

Cleansing, depicted as a cultic ritual of purification, 110 is the first stage in the recreation of 

the people of Israel. Israel must be holy so that she can once again stand before the presence 

ofYahweh. 111 The second stage of restoration speaks of the recreation of the inner being 

of the covenant people through the bestowal of a "new heart and a new spirit" (Eze 36: 26). 

Eze 11: 19-20 and 18: 3 1 also emphasize that salvation involves the recreation of the "heart 

and spirif' of the returned exiles. The third stage in the promise of restoration is the infusing 

of the Israelite with Yahweh's Spirit. The M"I of Yahweh does not only animate the life of 

mankind in a general manner as in Gen 2. It animates life within the covenant, causing 

Israel to walk in the statutes and the ordinances of Yahweh. Like the Temple, they are to be 

108For a full discussion, see Gowan, Eschatology, 21-29, Brueggemann, Land, 130-150. Ezekiel mentions 
the return to the land three times in this chapter: 36: 8,24,28. See also Eze 11: 17,28: 25-26,34: 11-13, 
37: 14,38: 12. 
109Levenson, Theology, 7,39. 
110Ex 24: 6 and Lev 1: 15,11 speak of the sprinkling of blood. Nurn 19: 9-22 refers to a sprinkling with 
water as does Ps 51: 9. See Zimmerli, Ezekiel, 2.249. 
11 IW. Eichrodt, Ezekiel (OTL; Philadelphia: Westminster Press, 1970) 498. 
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the place where Yahweh manifests His presence. The emphasis in Zion theology of 

Jerusalem as the dwelling of Yahweh is extended from the mountain to the hearts of the 

people of God. 

With specific reference to Gen 2, the vision of the valley of dry bones in Eze 37 

illustrates the promises in Eze 36 of a "new heart and a new spirit" (36: 26, also 11: 19-20, 

compare 18: 31) and the indwelling of Yahweh's Spirit (36: 27, also 39: 25-39) which will 

enable Israel to keep covenant with Yahweh. 

1be two stage process involved in the recreation of life in Eze 37, the reconstruction 

of the body, and the animation of this body by the T7 1 -1, is based on the depiction in Gen 2: 7 

of the creation of the first human. 112 71bere, a body is created out of dust and then endowed 

with the "breath of life. " It is only when God breathes into the body the breath of life that it 

is transformed into a living creature. 'ne Yahwistic account of the creation of humanity is 

itself shaped by a dichotomistic concept of mankind. 113 As in Gen 2, Eze 37 depicts human 

bodies as lifeless because they lack breath. "God must, once again, breathe in the breath of 

life, before they can really be brought back to life on earth. "114 As Zimmerli writes, 

"Yahweh after the manner of Genesis 2: 7 turns dead bones once more into bodies and 

breathes the breath of life into them... "115 

The creation language of the first half of Eze 37 is followed by exodus language in 

the second half of the chapter (see especially 37: 12-14). The goal of both new exodus and 

new creation is the regathering and unification of Israel (37: 15-23), the enthronement of a 

Davidic king (37: 24-25), and the re-institution of the Temple as the dwelling place of 
Yahweh (37: 26-28). The end result of new creation is the fulfillment of nationalistic hopes. 

112Zimmerli, Ezekiel, 2.257-*258. He writes on p. 261 that "the compulsion of a specific tradition" (Gen 2) 
is the impetus behind Ezekiel's two stage model. 
113Zimmerli, Ezekiel, 2.261. 
114Eichrodt, Ezekiel, 508. 
115W. Zimmerli, Old Testament Theology in Outline (Edinburgh: T&T Clark, 1978) 211. See also S. 
Niditch, "Ezekiel 40-48 in a Visionary Contexts" CBQ 48 (1986) 223. 

Gen 2: 7 certainly forms the background to the sequence of events in the vision of the dry bones. However, it is important to note that Ezekiel does vary the tradition he draws upon. In Gen 2: 7 the CITI Mt ("breath of life") is that which animates life, whereas in Eze 37: 9ff it is the ni'l which brings 
the corpses to life. Thus it is not "animating breath" in a general sense that makes these bones come to life, but specifically, a "life-giving Spirit" (to borrow the phrase of a later Jewish writer) which transforms the 
slain into a vast army. The allusion to Gen 2: 7 in Eze 37: 14 was noted in Gen. Rab. 14: 8. 
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3. The Restored Land as the Garden of Eden 

The restoration of the Land was interpreted to be a promise of new creation, as is 

demonstrated by the citation of Gen 1: 28 (22) in the final phrase of 36: 11, "and they will 

multiply and be fruitful. "116 The process of becoming fruitful in 36: 29-30 (compare 36: 28) 

again "echoes the imagery of creation" (Gen 1: 22,8: 17), 117 and the end product of the 

restoration of the land is compared specifically to the garden of Eden (36: 35). 

Eze 36: 35 
35 And they will say, 'Ibis land that was desolate has become like the 

garden of Eden; and the waste and desolate and ruined cities are now 
inhabited and fortified. 

As Israel becomes a new humanity, endowed with God's Spirit, so the land they return to 

will flourish and prosper as a new Eden. 

4. The Restoration of Israel as the Repetition of Cosmogony: Ezekiel 38-48 

Of equal significance to instances where creation imagery was used in the description 

of restoration is the overall creation theme of the final chapters of Ezeldel. Susan Niditch 

has shown that Eze 38-48 is deliberately structured as a cosmogony. 118 The sequence of 

cosmogonic actions found in Enuma Elish and in the Canaanite epic of Baal and Anat are 

repeated in Eze 38-48. Niditch's analysis of Eze 38-48 is as follows: 

Cosmogonic: Elements 
1. Challenge/hubris 
2. Battle and Victory 
3. Establishment of Order and Peace 
4. Feast 
5. Procession (return) 
6. Building of Temple 

Occunr, nce in Ezeldel 
38: 10-13 
39: 1-10 
39: 11-16119 
39: 17-20 
39: 25-29 
40-48 

116M 1"M IT11. See Eichrodt, Ezekiel, 489, and Zimmerli, Ezekiel, 2.230. This verse is not attested in 
LXX. These words are possibly a secondary interpretation. If this is true, it shows that the preceding 
statements at the time of the addition were already understood as a new creation hope. 
117Brueggemann, The Land, 141. 
118Niditch, "Ezekiel 40-48, " 220-223. 
119Eze 39: 11-16 reflects a special priestly emphasis upon cleansing and purity. 
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Thus Eze 37, the re-teHing of Gen 2, provides an introduction to the new creation in Eze 38- 

48.120 Israel, the New Adam, will dwell with the Creator in the paradise of Eden. 

5. The Temple as a Manifestation of Paradise 

Like the Land, the restored Temple is described by reference to creation images and 

Paradise imagery. The return of the glory of Yahweh to the temple in Eze 43: 2 seems to 

recall Gen 1: 2-3. 

Eze 43: 2 
2 And behold, the glory of the God of Israel came from the east; 

and the sound of his con-dng was like the sound of many waters; 
and the earth shone with his glory. 

) r: 19) is an allusion in the OT to H. G. Mays has shown that the term "many waters" (=V 

the primeval waters. 121 The reference to the glory of God is ambiguous, but the emphasis 

is clearly upon the illumination it brings to the land. 122 Thus the sequence of "the waters" 

and "lighf' clearly parallels the initiation of creation in Gen 1: 2-3.123 

One of the central elements in descriptions of paradise is the life-giving river which 

has its source in the abode of the gods. The river which flows from the Temple described in 

Eze 47 is reminiscent of the primeval rivers of Gen 2 and the sacred streams described in 

Zion tradition. This river teems with life and is a source of life to the surrounding 

countryside. The trees of the river produce fruit every month, and the leaves of the trees are 

a source of healing. Through the picture of the Paradise stream, Ezekiel closely knits 

together the Temple with creation life. Thus as Levenson writes, "Zion has become the 

source of redemption; the Temple is the mechanism for the disbursal of abundant grace for 

120Also noted by Niditch, "Eze 40-48, " 223. Niditch's analysis argues strongly for interpreting 36-48 as a 
single unit. 
121 H. G. May, "Some Cosmic Connotations of MAYIM RABBIM, "Many Waters", " JBL 74 (1955) 9-21, 
followed by Terrien, Elusive Presence. 211-212. 
122Zimmerli, Ezekiel, 2.414. H. G. May, "The Departure of the Glory of Yahweh, " JBL 56 (1937) 309- 
321 has attempted to associate the light/glory reference to "solar symbolism" and the observance of solar 
rites in the Temple. However. Ezekiel makes no reference to such equinoctial rituals. For the Rabbinic 
association of the light in the Temple with creation light, see Levenson, Sinai, 133. 
123Teffien, Elusive Presence, 211-212. 
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the whole population. When the presence of God has returned to the navel of the world, the 

Land is transfigured through the life-giving stream thus renewed. "124 

6. Creation, Cult and Nationalism in Eze 36-48 

This depiction of Israel as Paradise in Eze 36-48 presents a strong contrast to the 

depiction of Paradise in Gen 2 in terms of ethnocentricity. Prominence is given to the 

restoration of Israel's future ruler, described as a Davidic king (Eze 34,37: 21-28) or Israel's 

"prince/chief ' (W10; - 44: 3,44: 7-2,46: 2-18,48: 21-22). 125 Levenson writes: "... Zion is 

not a-political or a-historical, like Adam, but retains its ancient associations with David and 

his monarchy. Ezekiel's program of restoration is, in part, an attempt to realize the promise 

of Eden without canceling the divine singling-out of Zion and David. "126 

As we noted previously, one way in which the creation accounts of Gen 1 and Gen 2 

are different from other creation stories in the ANE is that in Gen 1-2 the acts of creation do 

not culminate in the building of temple or the establishing of a cult, at least in their immediate 

contexts. However, in Ezekiel, the new exodus and eschatological new creation culminate 

in restored Temple worship. 7Ibe paradise of Eze 36-48 contains numerous rules regarding 

cultic service. In fact, the whole society pictured in 40-48 is demarcated and regulated along 

the lines of degrees of cultic access. 127 

The eschatological new creation is one in which regulations are of utmost 

significance. 128 The new temple is governed by its own Torah (43: 11-12), and it is the 

duty of the restored priesthood to teach recreated Israel "the difference between the holy and 

the common, and show them how to distinguish between the unclean and the clean" (44: 23). 

Of particular concern in Eze is the proper observance of feasts and cultic meals. The 

124Levenson, Theology, 13. The association of the Temple stream in Eze 47 with the Paradise stream is 

widely held. 
1251bere has been much discussion over whether RIO; is in continuity or contrast to the Davidic king 

elsewhere in Ezekiel. For a review of the discussion, see Levenson, Theology, 57-69. For our purposes, it 
is enough to note with Levenson that RIO; is certainly not an a-political term. Whatever nuance the use of 
the term in Ezekiel 40-47 may be aiming to emphasize, the "prince" is certainly the "head of state. " 
126Levenson, Theology, 33. 
127See Niditch, "Eze 40-48, " 218-220. 
128Hanson, Dawn, 228-240, argues that Ezekiel represents the interests of the Zadokite led hierographic 
party. Certainly, the book of Eze represents the priestly background of the prophet. 
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Paradise depicted even has special Idtchens within the temple precincts so that cultic food 

and worshipper are not defiled. It is the concern for cultic: purity which results in the 

banning of those outside Israel's covenant from partaking in the joys of Paradise. 

Eze 44: 6-9 
6 ... Thus says Adonai Yahweh: 0 house of Israel, 

let there be an end to all your abominations, 
7 in admitting foreigners, uncircumcised in heart and flesh, 

to be in my sanctuary.. 
8 And you have not kept ýharge 

of my holy things; 
but you have set foreigners to keep my charge in my sanctuary. 

9 Therefore thus says Adonai Yahweh: 
No foreigner, uncircumcised in heart and flesh, of all the foreigners 
who are among the people of Israel, shall enter my sanctuary. 

As Niditch writes about these verses: "Thus 44: 5-9 draws a clear distinction between 

Israelites and foreigners: the puffied community is safe in its cosmos, the temple being a 

magic circle around it, with the rest of humanity excluded. "129 

Therefore, Ezekiel represents a major step in utilizing the story and imagery of Gen 2 

in a specifically political and cultic fashion. In contrast to Gen 2, the Eden to which Israel 

will be restored is clearly nationalistic, particularly in the expression of cult and ruler. The 

eschatological new creation of Eze 3648, in contrast to the protological story of Gen 2, is 

ethnocentric, cultic and political. Paradise is not only the picture of abundance, nor only the 

picture of the sanctuary of Yahweh, it is also the context of obedience to the Torah, the 

commands and ordinances of Yahweh. Paradise is also the place where access to the deity 

is available to those who qualify under specific cultic regulation. The structure of society in 

the new creation depicted by Ezeldel distinctively and decisively declares that Israel alone is 

the people of God. 

7. Summary and Conclusion 

In Eze 36-48, creation language is used to describe the future redemption of Israel 

and her restoration as a nation. The bestowal of a "new heart" and of Yahweh's Spirit in 

Eze 36 is retold in Eze 37 with specific reference to Gen 2. Furthermore, the depiction of 

129Niditch, "Eze 40-48, " 219. 
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the new Israelite as the New Adam in Eden provides the introduction to Eze 38-48, a 

description of the restoration of Israel as a repetition of cosmogony. 

The restoration of the Temple as Yahweh's dwelling place crowns the process of 

eschatological salvation. Paradise imagery is applied to both the restored Land and Temple. 

Of chief importance to note is that this sacred space is to be regulated by the observance of 

commands and stipulations. Cultic purity becomes one of the foremost considerations of the 

new creation, a concern which also leads to the exclusion of foreigners from the Temple 

mount. 

In Eze 36-48, creation themes and language are used in a depiction of eschatological 

salvation which is strongly nationalistic and ethnocentric. 
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SECTION 6. CREATION AND REDEMPTION IN ISAIAH 

1. Introduction to Isaiah 

Ile book of Isaiah is a crucial point of intersection between creation-faith and the 

hope of salvation for the people of God. Creation and redemption are clearly and repeatedly 

brought together throughout the collection of prophecies. A wealth of research already 

exists on the themes of creation and redemption in the various portions of Isaiah. Given the 

ultimate focus of this dissertation, we will attempt only to examine the central creation ideas 

in three major sections of the book (Isa 24-27,40-55,56-66) as they bear upon the inter- 

relationship between creation and the identity of the people of God. 130 

2. Isaiah 24-27: An overview of creation language in the judgment and 
restoration of the People of God 

Isa 24-27, often called the 'Apocalypse of Isaiah, ' has been the focus of much 

scholarly interest, particularly as one of the key sections of the OT to which the "roots" of 

later apocalyptic writings could be traced. 131 In these chapters, numerous creation motifs 

are used in the description of Yahweh's judgment (resulting finally in the exile) and 

restoration of Israel. The composition is in three sections: 1)The Return to Chaos (24: 1- 

130A notable lack of consensus regarding solutions to the difficult critical problems of the authorship, 
composition, editing and dating of Isaiah has plagued the study of Isaiah for the past century and makes it 
extremely difficult tospeak with a high degree of certainty in regards to these issues, particularly given the 
scope and aim of our present work. Perhaps due in many ways to the inability to achieve scholarly 
consensus, there have been strong voices in recent years arguing for a treatment of the book as a literary 
unity. See B. Childs, Introduction to the Old Testament as Scripture (Philadelphia: Fortress Press, 1979) 
325-38, R. E. Clements, "The Unity of the Book of Isaiah, " Int 36 (1982) 117-29 and "Beyond Tradition 
I-fistory: Deutero-Isaianic Development of First Isaiah's Themes, " JSOT 31 (1985) 95-113. See as well W. 
Brueggemann, "Unity and Dynamic in the Isaiah Tradition, " JSOT 29 (1984) 89-107, B. W. Anderson, "The, 
Apocalyptic Rendering of the Isaiah Tradition, " in The Social World of Formative Christianity (Kee FS; ed. 
J. Neusner, et al; Philadelphia: Fortress Press, 1988) 17-38 and J. W. Watts, Isaiah 1-33 (WBC; Waco: 
Word, 1985) xli-lvi. As our interest is in the OT as the basis for interpretation in Judaism and Pauline 
Christianity. we will focus only upon the "final form" of the text. 
131W. R. Millar, Isaiah 24-27 and the Origin ofApocalyptic (Missoula: Scholars Press, 1976) 1-22 
provides an outstanding summary of the vast scholarly discussion of these chapters. See particularly Cross, 
Canaanite Myth, P. D. Hanson, The Dawn of Apocalyptic (Philadelphia: Fortress Press, 1979) 345-346, and 
0. PlOger, Theocracy and Eschatology (trans S. Rudman; Richmond: VA: John Knox, 1968,1962) 313-315 

who traces apocalypticism from Isa 24-27 through Zech 12-14, Joel and Daniel. 
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20), 2)The Victory of Yahweh as Chaoskampf (24: 21-27: 1) and 3)Tbe Reunification of 

Israel (27: 2-13). 132 

2.1 Judgment upon Israel as Cosmic Chaos: Isa 24: 1-20 

The chaos prophesied in Isa 24: 1-20 centers on two areas, the rntA and the city. The 

oracle opens and closes with a description of the complete and total devastation of the r-" 

by the word of Yahweh. The ambiguity between "earth" and "Land" is fitting in applying 

the language of cosmic destruction to Israel. As Johnson concludes, the description of the 

onslaught of chaos is: 

a strildng combination of universalistic, cosmic imagery with language that 
suggests a special focus on a particular geographical location, viz. the center 
of the earth, Jerusalem. 133 

The phrase, "the city is reduced to chaos" (24: 10) refers to the final overthrow of 

Jerusalem. 134 Zion is portrayed as the centre or navel of the earth: "die joy of the earth" 

(24: 11) in "the midst of the earth" (24: 13). Because the cosmic mountain was both the 

source of creation-life and the capstone against the chaotic powers of the teh6m, if Zion was 

endangered, so then was all creation. 135 Thus it is clear why the oracle moves from the 

132This; is the structure proposed by D. G. Johnson, From Chaos to Restoration, An Integrative Reading of 
Isaiah 24-27 (JSOTSup 61; Sheffield: Sheffield Academic Press, 1988). Our indebtedness to his reading is 
evident from the footnotes which follow. 

In their present form, the chapters in question reflect a compositional unity. See Johnson, From 
Chaos, 14-15, and the overview and discussion in Watts, Isaiah 1-33,309-311. 

This interpretation is based on dating the entire composition from the fall of Jerusalem and the early 
period of the Babylonian captivity. Johnson, From Chaos, 11-17,100 and Millar, Isa 24-27,115-119 both 
present strong arguments supporting this dating. In particular, Millar's analysis of the prosody of Isa 24-27 
strengthens the case for an early rather than a late date of composition. 

The very late dating (2nd Century BCE) of earlier critical scholars no longer is plausible in light of 
the findings at Qumran. A more recent trend has been to date the composition to the first centuries of the 
post-exilic period, still making it one of the last elements in the Isaiahic corpus: see Anderson, "Apocalyptic 
Rendering, " 17, Cross, Canaanite Myth , 345, Hanson, Dawn, 313. 
133Johnson, From Chaos, 42, see also 26,33,45. 
134johnson. 118 n. 72. The central points of his argument are that I)the tone of lament characterizes this 
description, versus the tone of victory which describes the city or cities of 25: 2 and 26: 5-6 which clearly are 
enemy cities, 2)the reference "the joy of the earth has gone into exile" is a double entendre in regards to 
Jerusalem - compare Iam 2: 15 and Ps 48: 3,3)the similarity between 24: 8-9 and 5: 11-14,4)the reference to 
the middle or centre of the earth in v 13. Millar, Isa 24-27,15-21 gives an overview of the major arguments 
(identifying the city as one in Moab, as Babylon, or as Jerusalem) and like Johnson supports the 
identification of the city as Jerusalem. Hanson, Dawn, 314, also identifies the city as Jerusalem. His later 
dating of the composition to an early post-exilic Temple controversy causes him to identify "chaos" with the 
ruling hicrocmtic Zadokite party. 
135The author of 24-27 would certainly have been aware of the description of the Mountain of Yahweh in Isa 
2 as a "cosmic mountain. " 
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earth to a focus on the city, and then in w 17-20 returns to a focus upon the earth. As 

Johnson writes: 

"If Israers heart and centre, Jerusalem, is reduced to chaos, then it is 
inevitable, to this way of thinking [the Hebraic world view of the prophet], 
that the whole cosmos will be reduced to chaos. " 136 

The prophecy implicitly critiques an overconfident assumption of Zion theology. 

Relying upon a belief in the inviolability of Zion, Israel misinterpreted the signs of the 

impending Day of Yahweh to be a signal of coming blessing (24: 14-15). But the prophet, 

seeing Israel's covenantal disloyalty, 137 knew that judgement was directed at Israel, not the 

nations: "... they have transgressed the law, violated the statute, broken the everlasting 

covenant. Therefore a curse has devoured the earth... " (24: 5-6). 138 

More than simple metaphorical language, the imagery of the return of chaos 

expresses a theological perception about covenantal life and the exile. 139 As W. 

Brueggemann writes: 

Exile was not simply displacement from the land but it was the experience of 
the end of creation, the exhaustion of salvation history, the demise of king, 
city, land and all those supports which gave structure and meaning to life... 
And when Yahwelfs lordship is no longer visible, life returns to the way it 
was before he ordered it, chaotic... The moment of exile is an experience of 
chaos ... 

140 

2.2 The Victory of Yahweh as Chaoskampf and New Creation: 
Isa 24: 21-27: 1 

The tone of despair of the first section is dispelled by the proclamation of the 

eschatological Day of Yahweh. A typical Chaoskanpf structure (threat of chaos, battle and 

136Johnson, From Chaos, 47. 
137See Johnson, From Chaos, 27-29. 
138Contra Millar, Isa 24-2 7,65,108,112, who argues that Jerusalem and Israel are simply caught up into 
the process of Yahweh's emptying the earth in preparation for a new creation. The words of rejoicing in 
24: 14-16 show Israel's ignorance regarding the Day of Yahweh. Thinking it is a day of judgment for her 
enemies and her vindication, she breaks into rejoicing. Only the prophet realizes that the, Day of Yahweh 
be ins with judgment directed towards his people ("But I say... " 24: 16b-18). See, Johnson, From Chaos, 38. 
13&Johnson, From Chaos, 45-46, J. Z. Smith, "Earth and the Gods, " Journal of Religion 49 (1969) 103-27 
esp. 118 - the exile "is above all a thoroughly mythic event: the return to chaos, the decreation, the 
separation from the deity is analogous to the total catastrophe of the primeval flood. " 
140W. Brueggemann, "Weariness, Exile and Chaos, " CB Q 34 (1972) 33-34. 
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victory, enthronement, feast, and blessing of the land with fertility) is used to depict Israel's 

restoration as an act of new creation. 141 

The description of Yahweh as victorious Creator over hostile powers opens and 

closes this section. Both use the formula "in that day (wiri =11: 1)" to announce 

eschatological action. 142 

Isa 24: 21 
21 But it shaH be in that day that Yahweh will punish 

the host of the height in the height, 
and the Icings of the earth on the earth. 

Isa 27: 1 
1 In that day Yahweh with his sharp and great and strong sword 

will punish Leviathan, the fleeing serpent, 
Leviathan, the twisting serpent, 
and he will slay the dragon which is in the sea. 

The Day of Yahweh will be marked by a banishing of chaos, whether in the divine realm or 

in the realm of human history. As the judgment of Yahweh upon Israel through the exile 

was described in the first section as the return of chaos, so now the restoration of Israel is 

described through the metaphor of Yahweh vanquishing chaos, a new creation. 

In Isa 24: 21-27: 1, as throughout Isa 1-39, the chaos motif of the return of the waters 

identifies the waters with the nations. 143 In interpreting Chaoskampf as V61kerkampf, as 

was done in other parts of the OT, creation imagery was used in this way to heighten the 

distinction between Israel and the nations. She was the result of God's creative acts. The 

nations represented the chaos which is overcome through creation. 

141Nfillar, 1=24-27,65-81 has done the most to highlighted the many elements in Isa24-27 which reflect 
the creation/enthronement epic structure. However, his attempt to analyze the structure of 24-27 as 4 units 
which each reflect the sequence of threat, war, victory and feast must be said to be forced. Even by his own 
analysis, the feast is found only in two of these sections, one of which is 26: 16-27b, which actually 
describes the rejuvenation of the land. Although recognizing the presence, of elements common to 
creation/enthronement epics, we must reject his attempt (82ff) to set these chapters as specific Chaoskampf 
liturgy. 
142For a full discussion, see Johnson, From Chaos, 50-53. 
1431sa 17: 12 

Oh, the raging of many nations - 
They rage like the raging sea 
Oh, the uproar of the peoples - 
They roar like the roaring of mighty waters. 

See also Isa 5: 30 and 8: 6-7,22. 
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Yet, within Isa 24-27 is also a seeming universalism. Following the victory of the 

Divine Warrior, a victory banquet is given on Zion (Isa 25: 6-8). There Yahweh will 

"swallow up" death forever. 144 The tone of universal celebration is emphasized. The 

invitation is extended "for all peoples" (25: 6). The veil of sorrow will be removed from "all 

nations" (25: 7). Tears will be wiped away "from all faces" (25: 8). But even the 

"universalistic" tone of the victory feast is tempered by what surrounds it in the text. 

Immediately preceding the feast is a celebration over the fall of Babylon (25: 1-5, which also 

claimed to be -the "cosmic mountain") and after the description of the feast is depicted the 

destruction of Moab (25: 10-12). 145 

Adding perspective to the offer of universal salvation is the context in which it is 

made available: the enthronement feast of Yahweh at Jerusalem, the cosmic mountain. As 

we noted regarding Isa 2 in our discussion of Zion tradition, the eschatological pilgrimage of 

the nations is "unto Zion. " As Anderson writes, "Thus the whole Isaiah tradition elaborates 

a fundamental paradox: that if the peoples would know and worship the God whose 

sovereignty is universal, they must come to the symbolic 'center. "' 146 Thus while the 

invitation is to "all peoples, " salvation is available only "in Zion. " As Zion was shown to be 

the centre of creation through the judgment of Yahweh (if Zion is thrown into chaos, so is 

the cosmos) so in restoration this unique claim of Zion is reasserted. 

A seeming dissonance is created by the juxtaposing of the themes of the judgment of 

the nations, the inclusion of the nations and the pre-eminence of Israel. 'Ibis unresolved 

tension between the universalistic and ethnocentric characterizes Isa 40-55 also, as we shall 

see. 

1441le "swallowing up of death" is likely a play on the swallowing up of Baal by Mot (death). Yahweh's 
victory in triumphing over death will surpass anything previously envisaged. Therefore, resurrection fits the 
Chaoskampf structure of the narrative. 
145A clear nationalistic interpretation of the feast is found in the Targum. (J. F. Stenning, The Targum of 
Isaiah, 78-79, cited by Johnson, 62). 

And the Lord of hosts shall make for all nations in this mountain a feast and a festival; they shall 
consider that it is given for their honor but it shall be for their shame, even plagues from which 
they cannot escape, plagues wherein they will perish. 

146Anderson, "Apocalyptic Rendering, " 21. 
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At the victory feast for all peoples, Yahweh will "remove the disgrace of his people 

from all the earth. " "In that day, " Jerusalem will be established in peace and victory (26: 1). 

Ilere the entire nation will meet the requirements of covenantal righteousness and be 

granted access to the holy city (26: 2), 147 thus reversing the area of their previous failure. 

The national borders of Israel will be enlarged (26: 15). 

The most powerful image describing the future restoration of Israel is of a "national 

resurrection. " 148 

26: 19a 
19 Thy dead shall live, their bodies shall rise. 

0 dwellers in the dust, awake and sing for joy! 

Creation through Chaoskwnpf reaches its climax with the re-creation of the nation of Israel. 

"As in primeval time when Yahweh created life out of chaos, so now Yahweh, the Idng, will 

re-create life out of the chaos of the exile. 71be finality of the destruction required the 

originality of a new creation, a resurrection. " 149 

2.3 The Reunirication of Israel: Isa. 27: 2.13 

In the final section of this composition, Isa. 27: 2-13, national hope following the 

exile is emphasized. Ile people of Israel will be regathered to worship Yahweh in 

Jerusalem (27: 12-13). When Israel is replanted in the land, they will "fill the whole world 

with fruit. " 150 The enthronement of Yahweh as Creator-King culminates in the restoration 

of Ismel. 

1471his emphasis upon the worship in "sacred space" is in keeping with other Chaoskampf stories where 
Temple building and the establishment of the cult follow enthronement. 
148That this is a reference to the resurrection of Israel as a nation and not to individual resurrection, see J. 
Day, "11 'Wrt in Isaiah 26: 19, " ZAW 90 (1978) 265-269 and Johnson, From Chaos, 70-81. The lament 
(26: 7-19) is communal and contains a plea for national restoration. In the rest of the Isaianic corpus, birth 
imagery (26: 17-18) refers to national rebirth. Death is another symbol of the exile, compare Isa 6: 13-14, 
29: 1-4. 
149johnson, From Chaos, 81. Compare Hos 6: 2-3. Eze 37. 
150This is a depiction of Israel's growth following restoration, not a reference to Israel being a world-wide 
blessing, contra Johnson, From Chaos, 86. See R. E. Clements, Isaiah 1-39 (NCB; Grand Rapids: 
Eerdmans, 1980) 220. 
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3. Isaiah 40-55 

3.1 Yahweh as Creator-Redeemer 

In Isa 40-55, language used to describe acts of creation is one of the primary ways in 

which redemption and restoration are depicted. 151 71be declaration that Yahweh is the 

Creator (40: 12,21-26,28,41: 4,42: 5,45: 7,12,18,48: 12-13) is most often linked with the 

proclamation of hope and salvation for exiled Israel. Furthermore, the designation of 

Yahweh as Creator occurs with specific reference to him as the Creator of Israel numerous 

times throughout Isa 40-55. 

Isa 43: 1 
1 But now says Yahweh, 

He who created you, 0 Jacob 
He who formed you, 0 Israel: 
"Fear not, for I have redeemed you... " 

Isa 51: 16 
16 ... stretching out the heavens 

and laying the foundations of the earth, 
and saying to Zion "You are my people. " 

This relationship between Yahweh as Israel's Creator and his promises of salvation to those 

he elected is central to Isa 40-55 (43: 7,14-15,16-21,45: 11-13,51: 13-16,54: 5-8). 152 A 

number of words and phrases describe the creative activity of Yahweh. Prominent among 

these are WIM (to create - 16x), 153 -121 (to form - 14x), ritp (to make - 23x), ýDp- (to do, 
TT 

-T IV-T 

151C. Stuhlmueller, "Yahweh-King and Deutero-Isaiah, " Biblical Research 15 (1970) 39 estimates that 
outside of the "Servant Songs, " creation vocabulary in reference to Yahweh occurs in one out of every four 
verses of Deut-Isa. 

The seminal essay by G. Von Rad, "The Theological Problem of the O. T. Doctrine of Creation, " in 
Creation in the Old Testarnent (ed. B. W. Anderson; London: SPCK- 1984) 53-64, in which he argues that 
the doctrine of creation "performs only an ancillary function" to the message of redemption, continues to 
shape the interpretation of the creation theology of Deut-Isa. See especially 56. 

In recent times, challenges have been raised to Von Rad! s statement, urging a recognition of the 
independent value of creation faith within Deut-Isaiahs proclamation. For instance, P. D. Hamer, "Creation 
Faith in Deutero-Isaiah, " VT 27 (1967) 298-306, supported by Ludwig, "Establishing of the Earth, " 345- 
357. Yet, in the final conclusion, the focus remains on Israel's redemption (see Hamer, 306). As summaried 
by B. W. Anderson, "Exodus Typology in Second Isaiah, " in Israel's Prophetic Heritage (Muflenburg FS; ed. 
B. W. Anderson and W. Harrelson; London: SCM, 1962) 185: "His redemptive acts are acts of creation; and 
his creative acts are acts of [salvation] history. " 
152A principle theme in Isa 40-55 is the affirmation of her divine election (42: 1-4.43: 20-21,44: 5,21-22, 
45: 4,9-10,51: 4,16,52: 5), Clements. "Beyond Tradition History, " 104-105. 
1531t is widely agreed that one of Deut-Isa major contributions to creation theology is the transformation of 
the term Ný;. What was previously a little used word becomes a central concept of creation which is then 
used to describe Yahweh's miraculous historical acts of salvation in the midst of chaos. See C. 
Stuhlmueller, "The Theology of Creation in Second Isaiah, " CBQ 21 (1959) 446-451. 
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to perform - 7x), , iný (to extend, to stretch out - 4x), Dp"i (to spread out [the earth, or 
T_ IF 

firmament] - 2x). What is notable in the application of this creation vocabulary is that these 

words are employed primarily to describe the redemption of Israel (51 occurrences) and less 

frequently the initial creation of the cosmos (15 times). 154 

3.2 The New Exodus as an Act of Creation 

Tbe depiction of Yahweh as Creator-Redeemer frequently places particular emphasis 

upon his role as the one victorious over chaotic powers (42: 5,44: 24-28,45: 18,51: 13-16). 

An important creation reference in Isa. 40-55 is that Yahweh "stretches out the heavens" and 

"establishes the earth" over the subdued waters (40: 12-31,42: 5,44: 24,45: 9-13,18,48: 13, 

5: 13,16). 155 

Another description of the restoration of Israel is of a new exodus (40: 3-11,41: 17- 

20,42: 14-17,43: 1-7,43: 14-21,44: 1-5,44: 27,48: 20-21,49: 8-12,50: 2,51: 9-10,52: 11- 

12,55: 12-13). 156 Although elsewhere in the OT the Exodus is described with creation 

language, Deut-Isa brings together most explicitly traditional depictions of the Creator's 

triumph over the waters of Chaos with the promise of a New Exodus which inaugurates the 

period of restoration (see 41: 17-20 and 43: 16-21). 

154C. Stulhmueller, Creative Redemption in Deutero-Isaiah (AnBib 43; Rome: Pontifical Biblical Institute, 
1970) 209-229. The entire chapter is devoted to a study of creation vocabulary. See also Ludwig, 
"Establishing of the Earth, " 347-356 for how creation vocabulary is linked to the subduing of chaos. 
155See Ludwig, "Establishing the Earth, " 346, Anderson, "Exodus Typology, " 184, N. Habel, "Yahweh, 
Maker of Heaven and Earth, " JBL 91 (1972) 334-335. 

The centrality of this "creation over chaos" theme has led a number of scholars to argue that Deut- 
Isa took over the existing cult tradition of the (annual) enthronement of Yahweh, part of which included 
remembering/re-enacting his victory in Chaoskampf, and extended it to the concept of eschatological 
redemption. R. Rendtorff, "Die theologische Stellung des Schdpfungsglaubens bei Deuterojesaja, " ZTK 
51(1954) 3-13 attempted to show the dependence of Deut-Isa upon established liturgy, in particular the power 
of Yahweh over Rahab and the primeval waters. C. Stuhlmueller. "Theology of Creation, " 437-445, sees 
liturgical hymns as one of the three important areas which form the background of Deut-Isa, the other two 
being the redemptive acts in history and a belief in the fulfillment of prophecy. See also Ludwig, 
"Establishing of the Earth, " 354, Miller, Isaiah 24-27,95-102. Miller understands the Divine Warrior 
depiction of Second Isaiah to reflect a transformation of the earlier usage in Isa 24-27. 
156See J. Muilenburg, "Isaiah 40-66, " IB (Nashville: Abingdon, 1956) 5.602. For an in-depth analysis, see 
B. W. Anderson, "Exodus Typology, " 177-195, Stuhlmueller, Creative Redemption, 59-94, and the extended 
bibliography Stuh1mueller cites on 59 n. 175. The exodus was an important point of reference in the 
proclamation of previous prophets, particularly in the Northern Kingdom. See Anderson, "Exodus 
Typology. " 181, esp. n. 7 and Stuhlmueller, Creative Redemption, 59-66. 

Deut-Isa alludes to the Flood tradition (54: 9-10, Gen 8: 21-22,9: 11-17), Paradise/Eden (51: 3), the 
stretching out of the heavens and the establishing of the foundations of the earth over the waters (40: 12-3 1, 
42: 5,44: 24,45: 9-13,18,48: 13,51: 13,16, ) and utilizes the idea of "chaos" (45: 18-19, Gen 1: 2). 



67 

The sequence of primeval creation, exodus, and new creation/new exodus occurs in 

Isa 51: 9-11. 

Isa 51: 9-11 
9 Awake, awake, put on strength, 0 arm of Yahweh, 

Awake, as in days of old, the generations of long ago. 
Was it not thou that didst cut Rahab in pieces, 

that didst pierce the dragon? 
10 Was it not thou that didst dry up the sea, the waters of the great deep; 

Thou didst make the depths of the sea a way 
for the redeemed to pass over? 

11 And the ransomed of Yahweh shall return, 
and come to Zion with singing; 
Everlasting joy shall be upon their heads... 

Order will be brought out of the chaos of the exile by the one whose power established the 

earth by subduing Chaos in the primeval past. In an inseparable manner, these verses bring 

to bear both the primeval history of the creation of the world (Urgeschichte ) and the 

salvation history of the Exodus (Heilsgeschichte ) upon the eschatological hope of the 

restoration of Israel. Ile redemptive activity of Yahweh in the present is a continuation of 

his ordering of the cosmos out of chaos. 157 

3.3 The Restored Land as the Paradise of Eden 

Both the way through the wilderness during the New Exodus (41: 17-20,43: 16-21,49: 8- 

12,55: 12-13, compare 35: 8-10) and the Land itself in the eschatological, day are depicted in 

terms of a transformation of wilderness to fertile gardens. 158 

Isa 51: 3 
3 For Yahweh will comfort Zion 

He will comfort all her waste places, 
And will make her wilderness like Eden, 
Her desert like the garden of Yahweh... 

This transformation from wilderness to garden is a promise not only regarding the Land, but 

the people of God. 

157Ludwig, "Establishing of the Earth, " 349, A. Bentzen, "On the Ideas of 'the old! and 'the new' in 
Deutero-Isaiah, " StTh 1 (1948-49) 183-187, B. W. Anderson, "Exodus Typology, " 190-195 
158As noted above, the rejuvenation of the land is an element often found in ChaoskanTf stories in the ANE. 
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Isa 45: 8 
8 Shower, 0 heavens, from above, 

And let the skies rain down righteousness; 
Let the earth open, that salvation may sprout forth, 
and let it cause righteousness to spring up also; 
L Yahweh, have created it. 

Isa 44: 2-3 
2 Thus says Yahweh who made you, 

Who formed you from the womb and will help you 
3 For I will pour water on the thirsty land, 

And streams on the dry ground; 
I will pour my Spirit upon your descendants, 
And my blessing on your offspring. 

These verses show the analogy between salvation and the restoration of creation. 

3.4 "Light to the Nations? " 

Does Isa 40-55 speak in terms of an unrelenting nationalism and ethnic 

particulariSM, 159 or do these chapters describe a Gentile mission, as many interpreters have 

argued? 160 If Gentiles are included in salvation, does this mark the lessening of the 

distinction between Israel as the elect nation and the Gentiles? The passages which have 

been understood to speak the most clearly of Yahweh's saving power being extended to the 

Gentiles are 42: 1-9,44: 5,45: 14,49: 1-6. We will consider these passages briefly. 

71be vast majority of commentators have argued that 44: 5 speaks clearly of the 

conversion of Gentiles. 161 

Isa 44: 5 
5 This one will say, "I am Yahweh's" 

Another will call himself by the name of Jacob, 
And another will write on his hand, "Yahweh's" 
And surname himself by the name of Israel. 

159N. H. Snaith, " The Servant of the Lord in Deutero-Isaiah, " in Studies in Old Testament Prophecy (T. H. 
Robinson FS; Edinburgh: T&T Clark, 1950) 19 1. 
160For instance, J. L McKenzie, Second Isaiah (AB20; New York: Doubleday, 1968), who writes on lvii, 
"The dominant theme of Second Isaiah is not salvation, but the mission of Israel for which the nation is 
saved... The idea of the mission of Israel... underlies most of the themes we identify as dominant in Second 
Isaiah. " Similarly S. Mowinckel, He That Cometh (Now York: Abingdon, 1956) 207 - "This clearly 
denotes some kind of active missionary calling. " For a good review, see R. Davidson, "Universalism in 
Second Isaiah" SJT 16 (1963) 166-173 and D. H. Odendaal, The Eschatological Expectation qf1saiah 40-66 
with Special Reference to Israel and the Nations (Presbyterian and Reformed Publishing Co., 1970) 171-195. 
161 See in particular Stuhlmueller, Creative Redemption, 129-131 and Westermann, Isaiah 40-60 (OTL; 
Philadelphia: Westminster, 1969) 137. 
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However, as Watts points out, the context of the entire address is exiled Israel, a people 

who have lost or denied their covenantal identity. Thus it can be argued that this verse 

speaks of "re-nan-dng" in a manner similar to covenantal renewal: what was true in the past 

is newly affirmed in the present. 162 Even if Gentiles are addressed, one point should not 

be lost: turning to Yahweh is synonymous with accepting the identity of an Israelite. To 

declare "I am Yahweh's" or to identify one's master by inscribing on the hand "Yahweh's" 

is concurrent with calling oneself "by the name of Jacob, " or surnan-dng oneself "by the 

name of Israel" (44: 5). For all, salvation is equivalent to their being identified with the 

people of Israel. 

Isa 45: 14b, where the nations declare "God is with you only, and there is no other, 

no god besides him, " is another verse which interpreters have referred to as showing the 

possibility of universal salvation in Deut-Isa. However, many have ignored the context of 

this declaration: "they shall come over in chains and bow down to you" (45: 14a). As 

Whybray points out, "as this confession is made by prisoners of war kneeling in chains 
before their Israelite conqueror, the situation can hardly be seen as an example of Israel's 

mission to the nations. This is rather an example of Israelite imperialism, spiritual as well as 

military. "163 The common mis-interpretation of this passage highlights one distinction of 

great importance: acknowledgment of Yahweh by the nations, homage given in fear by the 

conquered (see also 42: 12,52: 10,55: 5) is not the same as enjoying his salvation or being 

included among his people on equal status with Israel. Isa 49: 7 and 49: 22-23 restate the 

picture of 45: 14: the nations will plead for mercy in chains, bowing before Israel, and 
become slaves. 164 Perhaps the distinction between Israel and the nations is best 

summarized in Isa 43: 3-4. 

Isa 43: 3-4 
3 ... I give Egypt as your ransom, 

Ethiopia and Seba in exchange for you. 4 Because you are precious in my eyes, and honoured, and I love you, I give men in return for you, people in exchange for your life. 

162j. Watts, Isaiah 34-66 (WBC; Waco: Word, 1987) 144-145. 
163R. N. Whybray, The Second Isaiah (Sheffield: JSOT Press, 1983) 63. 
1641sa4l: 2-3.11-13,43: 14,45: 1-3,46: 1-2,47: 1-15,48: 14,49: 26,51: 7-8,23,54: 15 all speak of the 
nations, particularly Babylon, with contempt or hostility. 
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Although this passage is highly figurative, it emphasizes Israel's unique and special value 

before Yahweh. 7bus, the particularistic emphasis on Israel's identity as the chosen people 

of God and the recipients of Yahweh's eschatological salvation is maintained in Isa 40-55. 

Yet, to return to Isa. 45, although Israel's exaltation is emphasized in this chapter, the 

section does indeed climax with the cry, "Turn to me and be saved, all the ends of the 

earth! " (45: 22). Furthermore, in Isa 51: 4-5, which follows the declaration of the restoration 

of Israel to a paradisiacal state (51: 3), torah, 165 justice, and salvation/victory, key blessings 

upon Israel, are extended to the nations. 166 Finally, the attitude towards the Gentiles in 

these passages regarding the "Servant of Yahweh" (42: 1-9-"justice to the nations, " 49: 1-6- 

"light to the Gentiles, salvation to the end of the earth, ") forms a distinct contrast to 

nationalistic emphasis in the rest of Isa 40-55.167 

The emphasis upon the particularity of Israel, with the hope for full national 

restoration, is presented side-by-side with universalistic overtures in Isa 40-55. Most 

frequently expressed is the impending judgment and humiliation of the nations, particularly 

Babylon. Yet, other passages, especially the Servant passages of Isa 42 and 49, speak of 

the extension of salvation to the Gentiles. 'Ibis paradox is fundamental to the concept of 

mission in the OT: only through the glorification of Israel as a clearly demarcated ethnic, 

165H. Gese, Essays on Biblical Theology (Minneapolis: Augsburg, 1978) 81-84 has postulated an 
eschatological "Zion Torah" which is distinct from the Torah revealed at Sinai. Ibis "Zion Torah" is 
inclusive of all peoples. He writes: 

Accordingly we can distinguish in the OT between Zion Torah and Sinai Torah. ... even Torah is 
drawn into the eschatological dimension. At the conclusion of the process there is a new Torah... 
As Sinai has been replaced by Mount Zion, the world mountain, so Israel has been replaced by all 
the peoples. 

Gesc's proposal is developed by P. Stuhlmacher, "The Law as a Topic of Biblical Theology, " in 
Reconciliation, Law and Righteousness (Philadelphia: Fortress, 1986) 110-133. Yet, as we have seen above. 
the concept of Zion as cosmic mountain and therefore the place of Yahweh's revelation was already a deeply 
rooted aspect of the Israelite theology from the monarchical period. Sinai and Zion had co-existed (albeit at 
times uncomfortably) as key theological symbols from the beginning of IsraeFs national history. To speak 
of a time when one superceded the other is unfounded. 

As Von Rad, 07T 2: 294, has argued, sections such as Isa 2: 2-4 speak of a time in which the 
nations will no longer seek to settle disputes through warfare, but will come to Zion to hear the judgments 
of Yahweh on matters. War will be replaced by well-being when the entire world is ordered by Torah. 
166McKenzic, Second Isaiah. lxv-lxvi. 
167Many interpreters who speak of the universality of Isa 40-55 are in actuality referring primarily to the 
Servant passages and fail to recognize the over-riding nationalism of these chapters as a whole. 
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political and religious group is the offer of salvation made available to the nations. 168 

Universalism is a byproduct of national restoration. 

4. Isaiah 56-66 

4.1 The Emerging Distinction between the Nation of Israel and the People 
of God 

Like the preceding sections of the book of Isaiah, the prophetic utterances found in 

Isa 56-66 are a combination of oracles of judgment and promises of salvation. However, 

one of the central characteristics of the third section of Isaiah is that the line between 

judgment and the promises of restoration frequently divides Israel herself. The righteous 

and the ungodly are not only a comparison between Israel and the nations, these groups are 

contrasts between those within Israel herself. 169 Receiving the harshest rebuke in these 

oracles are the religious aristocracy and their exclusive claims to holiness (Isa 65: 5). The 

offerings and sacrifices of these priests are as offensive smoke before the face of Yahweh, 

and the prophet equates their cultic activities with pagan Canaanite practices. 

4.2 New Creation and the Faithful 

Ile juxtaposing of judgment against the rebellious and promises of salvation to the 

faithful is seen clearly in Isaiah 65, a description of the new creation. Chapter 65 begins 

with a demarcation in Israel between "a stubborn and rebellious people" (65: 1-7,11-2) and 

"my people who seek me" (65: 10,13-16). 170 Those who forsake Yahweh are destined for 

the sword and slaughter (65: 12), but the faithful are give the hope of a new creation. 

Isa 65: 17-19 
17 For behold, I create new heavens and a new earth; And the former things shall not be remembered or come into mind. 18 But be glad and rejoice forever in that which I create; For behold, I create Jerusalem a rejoicing, 

168See Davidson, "Universalism, " 176. 
169See the failure of social responsibility by those in power, 56: 9ff, 57: 1 ff. 
170'Mis relationship between judgment and salvation as being integral to the oracle has been forcefully 
argued by Hanson, Dawn, 135-146. 
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And her people a joy. 
19 1 will rejoice in Jerusalem, 

And be glad in my people; 
No more shall be heard in it the sound of weeping 

and the cry of distress. 

The new heavens and the new earth stand over against "the former things, " which "shall not 

be remembered or come into mind. " The eschatological hope of new creation in this final 

section of Isaiah restates many of the nationalistic hopes mentioned in preceding chapters of 

the book: possession of the Land, the re-establishment of Zion as the city of Yahweh and his 

people, regathering of the scattered of Israel, abundant progeny, the fertility of the land and 

the resulting abundance and joy. 171 

4.3 Worship in the New Creation 

Yet in a most arresting manner, included in the category of the "tears and weeping" 

of the former times are the cultic establishments of temple and priesthood. A primary 

contrast between the old and the new creation is between the former exclusivity of the 

priestly cult (with its abuse of power, trust in cultic activity, and its claim as the sole 

mediator of the presence of Yahweh) and the future intimacy between Yahweh and all 

humble Israelites. 

Isa 66: 2-4a 
2 But this is the man to whom I will look, 

He that is humble and contrite in spirit And trembles at my word. 

3 He who slaughters an ox is like him who kills a man; 172 
He who sacrifices a lamb like him who breaks a dog's neck; He who presents a cereal offering like him who offers swine's blood-, 
He who makes a memorial offering of fi-ankincense, like him who blesses an idol... 

171FOr an extended comparison with Isa 40-55, we U. Mauser, "Isaiah 65: 17-25, " Int 36 (1982) 181-82. He 
writes on 182, "In short, major themes in Isa 65: 17-25 focus traditions important to all sections of the Isaianic tradition in the OV 
172Tbe translation of the conjunctive element in 66: 34a is a central issue in understanding these verses. LXX, Vidg, and the DSS use the words comparatively - resulting in a condemnation of lawful rituals. Such 
a radical dismissal of divinely prescribed cultic rituals has no parallel in the OT. J. M. Sasson, "Isaiah lxvi 
34a, " VT 26 (1976) 199-207 proposes on 200 a translation which speaks of an abandonment of traditional 
rituals in favor of pagan rituals: "He who... would now... " Sasson's translation would continue the 
portrayal of the decline of the traditional priesthood. However, the radical nature of cultic reformation would be in keeping with the rest of Isa 56-66. 
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Thus, of chief importance in the presentation of the New Creation in the final chapters of 

Isaiah is a sharp critique of normative Israelite cultic: worship and the promise of intimate 

access to the presence of Yahweh to those who are lowly and humble (Isa. 65: 24). 71be 

disjunction between the two epochs, the former things and the new, addresses the heart of 

normative Israelite religion. The presence of Yahweh, once mediated through the cultic 

activities of priests, will be available for all who are humble and obedient among the faithful 

of Israel. 

4.4 The Nations in the New Creation 

The juxtaposing Of judgment against the rebellious and promises of salvation to the 

faithful is an important characteristic of this portion of the book of Isaiah, and is a necessary 

backdrop to the understanding of the new creation as spoken of in this section. The new 

creation is not the restoration of all Israel, it is the elevation of faithful Israel to life and 

existence as Yahweh intended. In this manner, the new creation in the last part of Isaiah is 

no longer a nationalistic hope, but a reward to the faithful, in both an individual and 

collective sense. This narrowing of the boundaries of the righteous within Israel is 

accompanied by a broadening of the idea of the participation of the Gentiles in Israel's future 

salvation. 

Isa 66: 20-23 
20 And they (the nations) shall bring all your brethren from all the 

nations as an offering to Yahweh... to my holy mountain Jerusalem, 
says Yahweh, just as the Israelites bring their cereal offering in a 
clean vessel to the house of Yahweh. 

21 And some of them also I will take for priests and for Levites, 
says Yahweh. 

22 For as the new heavens and the new earth which I will make 
shall remain before me, says Yahweh, 
So shall your descendants and your name remain. 23 From new moon to new moon, 
And from sabbath to sabbath, 
All flesh shall come to worship before me, says Yahweh. 

Contrasting the exclusion of some in Israel is the inclusion of some from the nations. Not 

only will "all flesh" come and worship before Yahweh (66: 23) and behold his glory (66: 18- 
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19), priests and Levites will be selected from among the Gentile pilgrims (Isa, 66: 21). 173 

ibis radical attitude of the inclusion of the believing Gentile is signaled from the very 

beginning of the third section of Isaiah (Isa, 56: 3,6-7). In the new creation of Isa 56-66, the 

ethnocentric boundaries to the sacred space of Zion are removed. Gentiles who are faithful 

to Yahweh enjoy the same privilege of access to Yahweh as ethnic Israelites who 

demonstrate fidelity to the covenant. 

71bis community of faithful Jews and Gentiles will remain eternally established 

before Yahweh, just as the new heavens and earth will be established in perpetuity (66: 22). 

The same type of cosmic oath used to establish the eternal standing of the nation Israel, the 

Davidic dynasty and the Levitical priesthood in Jer 31: 37,33: 17-26 in Isaiah guarantees the 

permanent ethnic inclusiveness of the eschatological Zion. 

Yet, even in what represents some of the most far-reaching universalism in the OT, 

the continuing priority of Yahweh's covenant with Israel remains. Not only is Zion 

preeminent as the spiritual capital of the world, political preeminence continues to be an 

eschatological hope. Mie Divine Warrior will arise and execute judgment on Israel's enemies 

(59: 17-19,60: 12,63: 1-6, also 61: 2 and 62: 4). 71be "wealth of the nations" will be brought 

to glorified Zion (60: 5,11,61: 6,66: 12 see also 60: 16). Foreign kings shall serve Israel 

(60: 3,10,12), and former oppressors will bow in recognition of Zion's status as "City of 

Yahweh" (60: 14). Thus, Israel will be vindicated before the nations of the world (61: 9, 

62: 1-2). Even in Isa 56-65, the most universalistic presentation of Yahweh's salvation in 

Isaiah, the message of hope makes a clear distinction between Israel as the covenant people 

of God and the nations. The eschatological age will see both Israel's national preeminence 

as well as the blessings of Zion being offered to the Gentiles. 

173Supporting this reading is E. Achtemeier. The Community and Message of Isaiah 56-66 (Minneapolis: 
Augsburg, 1982) 18, Watts, Isaiah 34-66,365, C. Westermann, Isaiah 40-66 (OTL; Philadelphia: 
Westminster, 1969) 426. The bringing back of Israelites scattered among the nations by foreigners is spoken 
of also in 14: 1-2,49: 22, and 60: 4. 
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5. Summary and Conclusions. 

5.1 Yahweh is the Creator-God. 

This assertion underpins both the depiction of judgment as chaos in Isa 24, as well 

as the hope of restoration depicted in each section we considered. Ile Isaianic corpus 

clearly establishes Israel's eschatological hopes on the belief that Yahweh, who in primeval 

times triumphed over, chaos, will in the future establish a new creation in place of the present 

chaotic situation. As has been well attested, Isa 40-55 in particular develops the theme of 

Yahweh as Creator-Redeemer. 

5.2 Covenant and World Order 

In Isa 24, chaos results as Yahweh judges his covenant people by means of the 

exile. The cosmos crumbles because the cosmic centre, Jerusalem, is destroyed. Iberefore, 

covenant and world order are linked, as in Jer 4. Because Zion functions as cosmic centre, 

her destruction signals the end of order, and the cosmos returns to chaos. 

5.3 Redemption as New Creation. 

In the three sections of Isaiah reviewed, eschatological redemption is pictured as a 

new creation. Yahweh, who created the world and who created Israel, will create Israel 

anew. The Chaoskcunpf pattern is utilized in Isa 24-27, and is used as well in tandem with 

the picture of the New Exodus in Isa 40-55 to describe Israel's restoration. The Land will 

be renewed to be as the Garden of Eden. 

5.4 Nationalism in the New Creation 

All three sections of Isaiah reviewed also apply creation language to nationalistic and 

ethnocentric interests. Ilie nation is re-established as the exiles return. Zion will be 

glorified, vindicated through the judgment of her enen-Aes. She will once again function as 



76 

the Cosmic Mountain, the centre and source of cosmic order and life. Israel will be raised to 

preeminence among the nations and enjoy the wealth of the nations given her in tribute. 

5.5 The Inclusion of the Gentiles in Eschatological Salvation 

Although all dime sections of Isaiah assert the strongest nationalistic hopes, they 

each also address the issue of the inclusion of Gentiles in eschatological salvation. In 24- 

27, the nations partake in the enthronement feast of Yahweh on Zion. The role of the 

Servant as "light to the Gentiles" and the offer of salvation to "the ends of the earth" are well 

known themes found in Isa 40-55. Finally, we find in Is 56-66 the breaking down of the 

boundaries of cult and race which qualified access to the divine presence. In the New 

Creation, worship will no longer lie in the exclusive confines of the priestly cult. Access to 

Yahweh's presence will be available to every Israelite who is humble in heart. Gentiles will 

even be selected for perpetual service to Yahweh on Zion. Thus in Isaiah, we find side-by- 

side firm nationalistic hopes and the most consistently inclusive attitude to the Gentiles in the 

OT Scriptures. 
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SECTION 7. CONCLUSION 

1. Yahweh, Creator of the World and Sustainer of the Land. 

Two major emphases of creation theology are manifested in the prophetic faith in 

Yahweh as the Creator. Jeremiah and the Isaianic: corpus repeatedly stress that Yahweh was 

the creator of the cosmos, the one who set in place the celestial lights and established the 

earth over the waters of chaos. As such, he was the all-powerful God, due the greatest 

reverence and honour. Yahweh was also the present-acting creator who sustained the land 

of Israel and its peoples. He ordained the cycles of rain which caused fertility and plenty in 

his land. This blessing was an extension of his covenant relationship with Israel. 

2. Covenantal Judgment and World Order 

An emphasis found in Jeremiah is that Yahweh, as the creator, will disrupt the cycles 

of nature in judgment for Israel's covenantal infidelity. 71iis relationship between covenant 

and creation is widened from a local to a cosmic scale in Jer 4 (described as the reversal of 

Gen 1) and Isa 24. In these chapters, the exile174 is described vividly as the end of creation 

and the return of chaos. Chaos is not a force which opposes the creator, it is the result of 

Yahweh's desolating covenantal judgement sent against his unfaithful people. Covenantal 

unfaithfulness threatens cosmic structure as covenantal judgement is described as the 

undoing of existence. The description of the exile as chaos also highlights the role of Zion 

in world order. When Jerusalem, the centre of the cosmos, is abandoned by Yahweh and 

destroyed, all of the creative order is undone. What is metaphorical on the physical end (the 

destruction of the Land as chaos) is a reality fi-orn a theological perspective. Creation and 

existence is defined by election and covenant: life depends on the covenant relationship 

between Yahweh and Israel. When Yahweh sends such decisive judgement against Israel, 

creation ceases and chaos is re-established. 

1741n post-cxilic readings, the Day of Yahweh. 
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3. Restoration as New Creation 

One of the chief reasons why Jeremiah and, Isaiah so fi-equently point to Yahweh as 

the Creator is to instill hope into the people of Israel in exile. 175 The one who created the 

world in primeval times has the ability to recreate Israel's future out of the chaos of the exile. 

Often, the Chaoskarnpf pattern becomes the model for describing the promise of New 

Creation (for example, Eze 39-48, Isa 25-27, Isa 51: 9-11 - the return as New 

ExoduslChaoskarapf ). Included in this pattern is the threat of chaos, the victory of the 

Divine Warrior, celebration and enthronement, the restoration of the fertility of the land, and 

the establishment of the divine sanctuary. 

4. The Restored Land as Eden. 

The fertility and abundance of the restored Land is often described utilizing Paradise 

imagery and many times with direct reference to "Eden. " Beyond natural plenty, the Land 

will be Paradise because it will again be the dwelling place of God (Eze 40-48). 71bus, the 

symbolic meaning of Paradise is applied to eschatologically glorified Israel. 

S. The Redeemed People of God as the New Humanity 

In both Jeremiah and Ezeldel, eschatological restoration involves the inner 

transformation of the Israelite which will enable faithfulness and loyalty to the covenant and 

its stipulations. Eze 37 describes this process specifically as a repetition of Gen 2, the 

"Spirit" bestowed in the new era animating covenantal life as the "breath" of God animated 

physical life at creation. 

0 6. The Cult in the New Creation 

Differing pictures of the cult and cultic practice are found in the prophetic books we 

have considered. Jeremiah foretells of the restoration of the Levites to a permanence in 

175Ezekiel accomplishes the same end through the vision of Yahweh's throne-chariot in the opening chapters 
of the book. 
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office equivalent to the "fixed decrees" which underpin the universe. As the cosmos is 

immeasurable, so too will be the members of the priestly tribe. 

In Ezekiel 40-48, the re-establishment of the Temple crowns the process of 

cosmogony. Because Yahweh dwells in the eschatological Temple, the entire Land itself 

becomes sacred space. Holiness and obedience must characterize each worshipper who 

lives in the Land. Ezekiel places great emphasis on cleansing and cultic purity of people and 

priests. This purity even extends to the specific depiction of the kitchens in the New 

Temple. Furthermore, this emphasis on purity demands the exclusion of foreigners from 

this sacred space. 

However, in Isa 56-66, a contrasting picture emerges. The new creation specifically 

marks the passing away of former cultic practices and the former boundaries used to 

demarcate sacred space and holy people. Access to God is available to all in Israel who are 

humble in heart. Gentiles are not only included among the worshippers in eschatological 

Zion, some are even selected to everlasting priestly and Levitical service. 

7. Nationalism and Universalism in the New Creation 

All the prophetic writings we examined depict the New Creation as a period of 

never-ending national glory and exaltation for Israel. Throughout these prophetic books, 

creation language and imagery is utilized to underpin nationalistic and ethnocentric hopes. 

Creation faith and creation language describe: 

1) the regathering, reunification and return of the tribes, 

2) the vindication of Israel through the judgment of the nations, 

3) the restoration of kingship, 

4) the preeminence of Israel, recognized by the nations through obeisance 

and tribute, 

5) the glorification of the Land, 

6) the return of Zion to her role as the Cosmic Mountain. 
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Even in the sections we studied which speak most clearly about salvation being extended to 

the Gentiles (Isa 40-55,56-66), the political domination of Israel is uncompromisingly 

portrayed. 

71be various depictions of Vilkerfahrt, the eschatological pilgrimage of the nations to 

Zion, bring to light a key discovery regarding the role of ethnocentric ideology in the new 

creation. Worship, not politics, becomes the possible point of inclusion. V61kerfahrt both 

acknowledges political preeminence and makes possible the sharing of Israel's blessings of 

Yahweh's presence and Yahweh's word (Torah) with the nations. (As we have repeatedly 

stated, this type of universalism is at the same time a manifestation of nationalism. ) 

Yet, as we have seen, the issue of cult in the new creation is marked by diversity in 

the prophetic writings to the same degree as the issue of national glorification is marked by 

unanimity. 17herefore, the diversity found in the OT scriptures themselves provides the 

basis for the diversity to be found in first century Judaism on one key issue: what are the 

essentials for belonging to the People of God, the people who have access to God? 

8. The Identity of the People of God in the New Creation 

In the three prophetic books we have surveyed, the eschatological identity of the 

People of God retains nationalistic hopes and ethnic boundaries. Both political dominion 

and the observance of the stipulations of covenant will be realities in the new era. Israel's 

election by Yahweh and to Yahweh is something carried into the future restoration. Creation 

language and imagery is widely used to support this belief. 

Yet, these prophetic books at times open the possibility of the Gentiles being 

included as worshippers in Zion. Nationalism and Mission are not seen in the prophets as 
being mutually exclusive realities in the New Creation. 
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Chapter 2. Wisdom Literature: 
Creation and Election in the Hellenistic Era 

SECTION 1. BEN SIRA: CREATION, COVENANT AND CULT 

1. Introduction 

The book of Sirach, or the Wisdom of Ben Sira, represents a direct response from 

conservative Palestinian Judaism to inroads which were being made by Hellenism into 

Jewish society and religion in the early second century BCE. Internal evidence indicates that 

the book by Jesus Ben Sira was published ca. 180 BCE in Palestine. 1 Portions of the 

Hebrew text have been discovered in various recensions among documents from the Cairo 

Genizah, Qumran, and Masada. As the autobiographical prologue to the Greek translation 

indicates, the book was translated into Greek by the grandson of Ben Sira, who published 

the work in Egypt sometime shortly after 116 BCE. 2 

Central to Ben Sires purpose in his writings was to identify the wisdom being 

sought after universally (frequently personified as Wisdom) with exclusive reference to 

conservative Judaism. 3 Hellenistic science and philosophy had shaken the traditional beliefs 

of many in Judaism, resulting in a loss of religious and social identity. Ben Sira was a 

lWhile the author seems to have been an eye-witness to the performing of priestly duties by Simon 11 (50: 1- 
21), his references to Simon also seem to indicate the death of the high-priest. The writing is clearly pre- 
Maccabcan. 
20ther Hebrew fragments also exist. The questions of text, dating and authorship are surveyed in detail in P. 
Skehan and A. A. DiLella, The Wisdom of Ben Sira (AD 39; New York- Doubleday, 1987) 8-10,51-62. 
See also G. Wier, Mensch undfreier Wille (WUNT 12; Tubingen: Mohr, 1971) 24-25 and G. Vermes, 
"Methodology in the Study of Jewish Literature in the Graeco-Roman Period " JJS 36 (1985) 149. 

Unless noted, all ET of the text of Ben Sira are taken from Skehan ; ýd DiLella, and Heb MS A, B. 
C, D and E are from M. H. Segal, Sefer ben Sira Hashalem (2nd ed.; Jerusalem: Bialik Institute, 1958). 
Also consulted was A. E. Cowley and A. Neubauer, The Original Hebrew of a Portion of Ecclesiasticus 
(Oxford: Clarendon, 1897). The Masada texts (Sir 39: 27-44: 17) are from Y. Yadin, The Ben Sira Scroll 
from Masada: With Introduction, Emendations and Commentary (Jerusalem: Israel Exploration Society, 
1965). LXX is from J. Ziegler, Sapientia ksu Fild Sirach (Septuaginta 12/2; GOttingen: Vandenhoeck & 
Ruprecht, 1965) with reference to A. Rahlfs, Septuaginta (Stuttgart: Deutsche Bibelgesellschaft, 1979). We 
will use "Ben Sire to refer to the author, and "Sirach" to refer to the book. 
30f course, it would be more proper to speak of "conservative Judaisms. " But we are referring to the broadest distinction between conservative Jews and liberalized Hellenistic Jews (those who consciously 
embraced Hellenism). 
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learned scribe, well-versed in, and to a degree appreciative of, international wisdom. 4 His 

quest for wisdom, in the sense of insight into world order and world history, concluded in a 

reaffirmation of the central ideas of Judaism: election, covenant, faithfulness to the Torah 

and the presence of Yahweh in the celebration of the cult. 5 

Many portions of his book reflect the desire to undergird three of the central ideas of 

Judaism. First, Ben Sira sought to reestablish the concept of Israel's election. Ile 

traditional understanding of the identity of Israel as the people of God, those elected into a 

special relationship with God and for a specific purpose in the world, had come under a 

cloud of doubt in the Hellenistic era. Such a claim could seem outdated in the midst of the 

new pluralistic era, both to those outside Judaism and most importantly to liberalized sectors 

within Judaism. Secondly, loyalty to the worldview and lifestyle portrayed in the Torah had 

been severely challenged by Hellenism both in the intellectual and social realm. By 

associating wisdom and Torah, Ben Sira sought to underscore the value of the Torah, the 

covenant between God and the elect nation. Thirdly, Ben Sira addressed his writing to the 

confusion and controversy surrounding the cult in the period in which he lived. Recent 

studies have shown conclusively that Ben Sira was a prieSt. 6 As a "temple state, " the cult 

4T. Middendorp, Die Stellung Jesu Ben Siras Zwischen Judentum und Hellenismus (Leiden: Brill, 1973) 7- 
31 has drawn up a list of Greek authors, including Sophocles, Xenophon, Euripides, Hesiod and Homer, 
whose writings seem to have influenced Ben Sira's work. J. Sanders, Ben Sira and Demotic Wisdom 
(SBLMS 28; Chico: Scholars Press, 1983) addresses at length evidence that Ben Sira was well acquainted 
with Greek writings and Egyptian wisdom. See as well M. Hengel, Judaism and Hellenism (2 vols.; 
London: SCM Press Ltd, 1974) 1.148-9. 
5The general view accepted by most scholars. See in particular Hengel, Judaism and Hellenism, 1.131-134. 
See also R. T. Siebeneck, "May Their Bones Return to Life! Sirach's Praise of the Fathers, " CBQ 21 (1959) 
411, and A. A. DiLella, "Conservative and Progressive Theology: Sirach and Wisdom, " in Studies in 
Israelite Wisdom (ed. J. L. Crenshaw; New York: KTAV, 1976) 401-416. 
6See particularly the work of H. Stadelmann, Ben Sira als Schriftgelehrter: Eine Untersuchung zum 
Berufsbild des vor-Makkab4ischen Sofer unter Beracksichtigung seines Verhaltnisses zu Priester-, Propheten- 
und Weisheitslehretum (WUNT 2/6; Tfibingen: Mohr, 1981) and S. M. Olyan, "Ben Sira! s Relationship to 
the Priesthood, " HTR 80 (1987) 261-286. Against many who have argued (1) that Ben Sira is more 
interested in ethical than liturgical concerns, (2) that he appreciates the temple ceremony but shows little 
interest in the cult itself, these authors have shown that Ben Sira! s critique of cultic abuses (versus a critique 
of the cult itself) in passages such as Sir 34: 18-35: 20 (31: 21-32: 20) is a critique (and appreciation)from 
within. Passages such as Sir 7: 29-31, which place in parallel relationship to God and relationship to the 
priesthood, should be read with their full weight. As our study reinforces, the priesthood and cult were of 
particular importance to Ben Sira as the culmination of IsraeVs election and her claim to wisdom. See 
Stadelmann, 40-55 and Olyan, 261-263 for reviews of previous positions on Ben Sira and the priestly cult. 
M. E. Stone, "Ideal Figures and Social Context: Priest and Sage in the Early Second Temple Age, " in 
Ancient Israelite Religion: Essays in Honor of F. M. Cross (ed. P. D. Miller, P. D. Hanson, S. D. McBride; 
Philadelphia: Fortress Press, 1987) 575-586 provides a succinct overview of the portrayal of the scribe in 
Sirach. 
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lay at the core of Israel's national and political identity. But turmoil had resulted in this area 

due to competing claims from different priestly families, conflicts between liberal and 

conservative elements, and the politicizing of the office of High PrieSt. 7 His attempt to link 

universal wisdom and the glory of creation to Israel's cult will be seen to be an important 

aspect of Ben Sira's nationalistic and ethnocentric concerns. As E. P. Sanders writes of 

even the proverbial and general wisdom found in Sirach, "Despite the universal tone of such 

passages and the use of various widespread wisdom motifs, the election and the covenant 

with Israel are never far from the author's mind., '8 More specifically, "The point of Ben 

Ben Sira's pronounced identification of wisdom and Torah, however, has not to do with the 

content of the instruction, but with the idea of election: only Israel really has wisdom. "9 

Alongside his interest in upholding the traditional beliefs of Judaism, Ben Sira's 

writings show a remarkable interest in the creation traditions of Genesis 1-3. Our study win 

focus on how these creation traditions were utilized by Ben Sim to reinforce the 

particularistic and nationalistic interests of conservative Judaism (election, Torah and cult). 

71be most developed references to Gen 1-3 and other creation traditions are found within 

sections which deal with the issue of Israel's election and unique role in the world. A 

regular procedure used in the various arguments presented by Ben Sim was to argue from 

the general to the specific, from the universal to the particular. As we shall see, creation 

tradition frequently provided the universal starting point in arguments which concluded by 

claiming Israel's exclusive possession of wisdom and the resulting glory of her cult. 

Furthermore, in concert with Zion tradition, Ben Sim utilizes Paradise imagery and tradition 

to illustrate the claim that covenantal life and the cult ordained by the covenant are 

7For the influence of the cult upon Israel's national identity, and for details of the controversy surrounding 
the Temple in Ben Sira! s lifetime, see Hengel, Judaism and Hellenism, 126-27,133-134. Both L Perdue, 
Wisdom and Cult: A Critical Analysis of the Views of Cult in the Wisdom Literatures of Israel and the Ancient Near East (SBLDS 30; Missoula: SchoLvs Press, 1977) 192-195 and Olyan, 267-285 also deal with 
the historical situation with much detail.. 
8Sanders, PPJ, 329. Similarly, J. Marb6ck, Weisheit im Wandel: Untersuchungen zur Weisheitstheologie 
bei Ben Sira (BBB 37; Bonn: Hanstein, 1971) 130-13 1, who also notes the connection between wisdom and 
the election of Israel. However, Marb6ck, 61-3,72,79-80 downplays the ethnocentric emphasis in the identification of wisdom with Torah, feeling that the link between wisdom and creation gives a universalistic theme which is held in tension with the nationalistic elements of the book. 
9Sanders, PPJ, 331 n. 6. 
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actualizations of the glory and perfection of Paradise. Finally, we shall see that Ben Sira is 

an example of the "nationalistic" exegesis found throughout this period, where the narratives 

of Gen 1-3 began to be read fi-om a specifically ethnocentric perspective and with an 

ethnocentric purpose. The evidence we examine will show that in Sirach, creation, covenant 

and cult stand in a continuum which reinforces the ethnocentric boundaries of the people of 

God. 

2. Nationalism in Ben Sira 

As the prayer recorded in Sir 35: 22-36: 20 shows, Ben Sira was nationalistic and 

this-worldly in his hopes for the future. He longed for the defeat of Israel's enemies 
(probably a direct reference to the Seleucid government) and the glorification of Zion. 

Sir 35: 22b-36: 12 
22b God indeed will not delay, 

and like a warrior, will not be still 
Till he breaks the backs of the merciless 

23 and wreaks vengeance upon the nations; 
Till he destroys the scepter of the proud 
and breaks off short the staff of the wicked; 

25 Till he defends the cause of his people, 
and gladdens them by his saving help. 

36: 1 Come to our aid, God of the universe, 
2 and put all the nations in dread of you! 
3 Raise your hand against the foreign nations, 

that they may see your mighty deeds. 
4 As you have used us to show them your holiness, 

so now use them to show us your glory. 
5 Thus they will know, as we know, 

that there is no God but you. 

6 Give new signs and work new wonders; 7 show forth the splendor of your right hand and arm; 8 Rouse your anger, pour out wrath, 9 humble the enemy, scatter the foe. 
10 Hasten the ending, appoint the time 

when your mighty deeds are to be proclaimed: 
11 Let raging fire consume the fugitive, 

and your people's oppressors meet destruction; 
12 Smash the heads of the hostile rulers, 

who say, "There is no one besides me! " 

God is urged, as the Divine Warrior, to judge and utterly destroy all who oppress Israel. As 
Israel's judgment by its subjection to the nations had been a sign of God's holiness, so the 
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judgment of the nations will be a witness to God's glory (36: 4). The God of the universe is 

the one who will vindicate Israel and humble the nations (36: 1). The ethnic dualism 

between Israel and the nations is pointedly reinforced by the sharpness of the language used. 

The prayer concludes with a concern for national salvation which blends together 

Exodus tradition and Zion theology. 

Sir 36: 13-20 
13 Gather all the tribes of Jacob, 
16 that they may inherit the land as in days of old. 
17 Show mercy to the people called by your name: 

Israel, whom you named your firstborn. 
18 Take pity on your holy city, 

Jerusalem, the foundation for your throne. 
19 Fill Zion with your majesty, 

your temple with your glory. 
20 Give evidence of your deeds of old; 

fulfil the prophecies spoken in your name, 

in the call for a repetition of GoSs act of salvation in the Exodus, for the regathering of 

Israel and for the fulfillment of God's unique purpose for Zion through her restoration as 

God's dwelling place, 10 the prayer underscores the fact that Ben Sira. stands firmly within 

the nationalistic outlook found in the writings of the prophets. 11 We now examine how this 

nationalism is evident in Ben Sira! s interpretation of Gen 1-3. 

3. The Interpretation of Gen 1-3 and the Election of Israel 

3.1 Sir 33: 7-13 

An example of an "ethnocentric" interpretation of Gen 1-3 is Sir 33: 7-13, where the 

ethnic dualism between Israel and the Gentiles is explained in terms of God's sovereignty as 

Creator and as an extension of his ordering of the cosmos. Setting out the parallel halves of 

the passage illustrates the direct correlation drawn between creation and election. 

10See Sir 49: 12. 
11 See J. L. Crenshaw, Old Testament Wisdom: An Introduction (Atlanta: John Knox, 1981) 166-167 and 
Hengel, Judaism and Hellenism, 1.134, who writes, "In general, Ben Sira shows a considerablepolitical 
interest in a nationalistic Jewish sense, which culminates in a completely this - worldly expectation of 
salvation for his people. " Compare Sir 17: 17,35: 22ff, and particularly 50: 25-26. 

My whole being loathes two nations, the third is not even a people. 
Those who live in Seir and Philistia, and the foolish folk who dwell in Shechem. 
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Sir 33: 7-13 
7 Why is one day more important than another, 

when the same sun lights up 
every day of the year? 

8 By the Lord! s knowledge they are kept distinct; 

among them he designates seasons and feasts. 

Some he exalts 
and sanctifies, 
and others he lists as ordinary days. 

10 So, too, all people are of clay, 
for ftorn earth humankind (Adam) 

was formed-, 
11 Yet in the fullness of his understanding 

the Lord makes people unlike: 
in different paths (destinies) he has them 
walk. 

12 Some he blesses and makes great, 
some he sanctifies and draws to himself. 
Others he curses and brings low, 
and expels them from their place. 

13 Like clay in the hands of a potter, 
to be molded according to his pleasure, 
So are people in the hands of their Maker, 
to be requited according as he judges them. 

Ile central issue of this passage is the election of Israel from among the nations and her 

unique identity in relationship to God (y 12). God has blessed and made her great, a 

reference to the covenant of Abraham (Gen 12: 2, Sir 44: 21-23, compare Gen 15: 5,22: 17, 

24: 60,28: 14, Ex 32: 13, Deut 1: 10). The people of Israel are those whom God "sanctifies 

and draws to himself" a description used of the priesthood in the OT (Num 16: 5-7, Eze 

40: 46,42: 13,45: 4). In contrast to her are the Gentile nations, described in terms of the 

Canaanites who God cursed, made low and expelled "from their place" (Gen 9: 25-27, Ex. 

33: 1-3, Deut 34: 1-4, lSam. 2: 6-8). Thus, the thrust of the poem is directed against those 

who would question Israel's special election, an issue, as we have noted, raised in particular 

by Hellenistic Jews. 12 

In order to support this claim of Israel's special status, Ben Sira interprets Gen 1-2 

in a ethnocentric fashion. The parallelism between 33: 7-9 and 33: 10-12 is certainly 

intentional. Although the beginning and source of each day is the sun, God decreed that 

certain days would be sanctified and exalted (Gen 1: 14, particularly the Sabbath and the 

feast days of Israel's cultic calendar). 13 Following the logic of this argument, Ben Sira 

applied the determinative function of God's wisdom to manldnd. With clear reference to 

Gen 2, he states that all human beings, like Adam, are formed from dust. 

12See Skehan and DiLella, 400. 
13j. Snaith, Ecclesiasticus or The Wisdom of Jesus, Son of Sirach (CBC; Cambridge: CUP, 1974) 161-2. 
The importance of the issue of the cultic calendar during this period wiU be examined in the chapter on Apocalyptic Literature. 
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Yet although they share the same point of origin, like different days their destinies can be 

very contrasting. As the Sabbath and feast days are sanctified and distinguished from other 

common days, so too Israel is uniquely set apart from the nations unto God. 14 The Lord 

who distinguished between days has also in the MIness of wisdom made distinctions 

among humanity. Although formed from the same mortal clay as all other humans, Israel is 

blessed and exalted because of God's election. As we shall see in Sir 17: 11-14, it is the 

election of Israel to receive the gift of Wisdoni/Torah which imparts glory to the humble 

origins she shares with all humanity. Thus, the emphasis in this passage is not on the 

mortality which is common to all humans, but on the exaltation of Israel fi-om. the common 

clay through divine election. 15 

Ben Sira continues in the imagery of Gen 2 by utilizing the anthropomorphic picture 

of God as potter found in the second creation narrative. The Maker who formed Adam out 

of clay (Gen 2: 7) has the right to exercise free determination over the material he uses in his 

work. 16 Ben Sira roots Israel's special existence before God in the right of God as Creator, 

illustrated by reference to Gen 2. In our study of Gen 1-2, we established that the creation 

narratives were forward looking to the election of Israel, but were not nationalistic in and of 

themselves. This passage shows that in the intertestamental period the creation stories began 

to be interpreted as having specific reference to Israel's special status. 

14This analogy between the sanctification of the Sabbath and the election of Israel is also found in Jub 2: 19, 
21,31. 

A similar line of reasoning to Sir 33: 7-13 occurs also in b. Sahn. 65b. A Roman officer asked 
Rabbi Akiba (early 2nd century CE), "Wherein does the Sabbath differ from any other day? " He replied, 
"Wherein does one man differ from another? " - "Because my Lord (the Emperor) wishes V Rabbi Akiba 
yl re lied, "The Sabbath too, then, is distinguished because the Lord wishes it so. " 

Contra Levison, Portraits of Adam, 41-42. While mortality unites all mankind (as Levison points out), 
Ben Sira! s emphasis is that election elevates and distinguishes Israel from all other humans. 
160ther references to God as potter include Isa 29: 16,45: 9,64: 7, Jer 18: 3-6, WisSol 15-, 7, Rom 9: 20-23. 
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3.2 Sir 15: 11-18: 14 

Similar use of the creation narratives occurs twice in Sir 15: 11-18: 14, an extended 

section on the issues of sin ("where does sin originate? ") and divine justice ("does God 

observe sin? "). 17 

Creation, Free-will and Covenantal Faithfulness: Sir 15: 11-20 

Sir 15: 11-20, the introduction of this section, states that God is not the author of sin. 

Rather, 

Sir 15: 14-18a 
14 It was he, from the first, when he created humankind, 

who made them subject to their own free choice. 
15 If you choose, you can keep his commandment; 

fidelity (Heb-understanding) is the doing of his will. 
16 There are poured out before you fire and water, 

to whichever you choose you can stretch forth your hands. 
17 Before each person are life and death; 

whichever he chooses shall be given him. 
18 Copious is the wisdom of the LORD... 

Human sin is not the result of divine determinism or divine failure (15: 11-13,19-20), but is 

the result of human choice. From the beginning, humanity has been left to their own free 

choice (Sir 15: 14 Verse 14a in MS A and MS Bmg reads "God in the beginning 

created Adam" (O"TR K'I= MM'I=M The conscious borrowing of the vocabulary of 

Gen 1: 1 (Mltý RýZ rrOWýM) and 1: 27 (pnwrm t: -), *R R-CII) shows that the intended TTTV 

background for what follows is the creation stories. As we discussed earlier, one of the 

central themes of Gen 2-3 is that life is sustained by fidelity to YahweWs command and 

death is chosen by breaking faith through disobedience. This theme of the freedom of the 

will to choose life or death is repeated in Sir 15: 14: every human faces the same decision 

between life or death as the first man. This belief that mankind was created with free will is 

a fundamental idea in Ben Sira's anthropology. 19 

17j. L. Crenshaw, "The Problem of Theodicy in Sirach: On Human Bondage, " JBL 94 (1975) 51-52. 
18Compare Gen 6: 5 and 8: 21. 
19For a full discussion, see Maier, Mensch undfreier Wille, 91-97,0. Rickenbacher, Weisheitsperikopen 
bei Ben Sira (Gdtfingen: Vandenboeck und Ruprecht, 1973) 146-147, Levison, Portraits ofAdam, 34-35. 
However. Maier does point out that while Sir 15: 14 and 27: 6 speak of 'is, as a "neutral inclination, " Sir 
2 1: 11, where"IN, possibly is the word translated tvv&np. seems to look ahead to the Rabbinic concept of 
"131. See also J. Haspecker, Gottesfurcht bei Jesus Sirach: Are religiose Struktur und ihre literarische und 
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Ben Sira establishes the covenantal context of the exercise of free will by the 

language he draws upon. The decisions exercised in free will deal with choices for 

covenantal fidelity, of "keeping the commandment" (j-ij*P) and "doing God! s will, " of 

responding to the covenantal summons of Deut 11: 26- 8 and 30: 15-20 to choose between life 

and death (Sir 15: 15-17). Thus Ben Sira takes the implicit Torah-theology of Gen 2-3 and 

rereads it with more explicit reference to Israers covenant with God. 20 The covenantal 

context of his anthropology comes into full light as the didactic poem continues. 

Creation and World Order. Sir 16: 26-30 

Continuing the discussion on sin and divine justice, the didactic poem found in Sir 

16: 24-17: 14 forms the central core of the extended section on divine theodicy (15: 11-18: 14). 

While the obvious dependence of this text upon the Genesis creation narratives has been 

noted by many scholars, 21 our study will show that the interpretation of Gen 1-3 in this 

section continues (from 15: 14-18) to establish the contrast between the general humility and 

mortality of humanity and the special glory given Israel by her election and the gift of the 

Torah. In this section, the scribe's argument builds from creation to covenant, a sequence 

we shall continue to see as our study of Sirach progresses. 

doktrintlre Bedeutung (AnBib 30; Rome: Biblical Institute, 1967) 245 n. 46. On the defense of the doctrine 
of the freedom of the will against certain Hellenistic ideas, see Hengel, Judaism and Hellenism, 1.140-141. 
20Contra Levison, Portraits ofAdam, 35, who concludes, "This combination of Genesis I and 6 expresses 
Ben Sira's main response: wisdom, the choice to fear God, is universally accessible to all people. The -131 
as a neutral capcity is the ability with which God endows all since the creation. " 21Middendorp, Die Stellung Jesu Ben Siras, 51-55, G. T. Sheppard, Wisdom as a Hermeneutical Construct: 
A Study in the Sapientializing of the Old Testament (BZAW 151; Berlin: de Gruyter, 1980) 72-83, Skehan 
and DiLella, 281-282, Snaith, Ecclesiasticus, 85-87. 
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Sir 16: 26-30*22 
26 When God created his works from the beginning, 

After making them he assigned them [their] portion. 
27 He set in order his works forever, 

And their authority unto their generations. 
They neither hunger nor grow weary, 
And they cease not from their work. 

28 No one thrusts aside its neighbour, 
They will never disobey his word. 

29 After this the Lord looked upon the earth, 
and filled it with his good things; 

30 with all kinds of living beings he covered its surface, 
and to it they return. 

26 'Ev lalact ic*opt'oi), r& c"pya a*bToij' 6ue &pX% 
xal &nb notAcew, ainCov Sttaret%ev gept8a; ao', rcZv. 

God's creative activity in Genesis 1 is rehearsed, with emphasis placed upon the precision 

by which the cosmos was carefully ordered according to God's determined plan. 23 The 

phrases in 16: 26a, "When God created (961=)" and "from the beginning (VjWIn)" are the 

words of Gen 1: 1 modified by temporal indicators (R-Im n1viR"In, compare also Gen 2: 4). 
VV...: 

The division of creation into portions (1 6: 26b)24 recalls the series of separations/divisions 

which formed the creative process in Gen 1: 4,6,7,18. The authority or dominion of the 

heavenly bodies (16: 27) reflects Gen 1: 14-19, where the heavenly lights 'rule' over the 

night and day, and determine signs, seasons, days and years. 25 The mention of God 

"looking" upon creation and filling it with "good" things (16.29) seems to be a reference to 

the phrase occurring throughout Gen 1, "And God saw that it was good. "26 Finally, "all 

22Unless noted, ET for Sir 16: 26-17: 14 is by Sheppard, Hermeneutical Construct, 73. 
23Most probably a direct response to the'skepticar wisdom school. See Hengel, Judaism and Hellenism, 
1.145, Crenshaw, "The Problem of Theodicy, " 52, Sheppard, Hermeneutical Construct, 74. Compare Ps 
104: 24-30. 
2471be Heb text must be reconstructed at this point. Following Segal, Sheppard, Hermeneutical Construct 
and RSV, we are reading "portions" (Gk- pqt5aq, Heb rendered as Mrpýn). R. Smend, Die Weiseit des 
Jesus Sirach erklart (Berlin: Reimer, 1906) and Skehan and DiLella follow the Syriac and translate as "tasks" 
(Heb rendered as MYri). 
25Sheppard, Hermeneutical Construct, 74, J. G. Snaith, "Ben Sira! s Supposed Love of Liturgy. " VT 25 
0975) 167-74 and Ecclesiasticus, 85. "After this" (v 29) makes it clear that vv 27-28 refer to the heavens, 
see W. 0. E. Oesterley, The Wisdom ofJesus the Son of Sirach or Ecclesiasticus (Cambridge Bible for 
Schools and Colleges; Cambridge: CUP, 1912) 114. 

Middendorp, Die Stellung Jesu Ben Siras, 30, argues that Ben Sira is dependent upon the Stoic idea 
of a universal Reason in these verses and those which follow. However, his argument is reliant upon 17: 5, 
which the majority of scholars agree is a late addition to the text. As J. Marb6ck, "Gesetz und Weisheit: 
Zurn VerstAndnis des Gesetzes bei Jesus S ira, " BZ 20 (1976) 138, and Sheppard, Hermeneutical'Construct, 
73, point out, if Stoic principles are in any way present, they have been transformed by association with the 
imagery of the OT so that they are fully consonant with Ben Sias overall conservatism. 
26The text of verse 29b is corrupt. As it stands in our Greek text,, tCov dyaMv alkot seems to be a 
reference to the creation of vegetation upon the earth (Gen 1: 11- 12). However, S mend, 154-155, follows the 
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kinds of living beings" (16: 30) corresponds to the animal life mentioned in Gen 1: 20-25. 

Ben Sira is closely and deliberately dependent on the text of Gen 1-3, which as we shall see, 

he begins to interpret with a nationalistic emphasis. 

Wisdom and Paradise Tradition: Sir 17: 1- 10 

As Ben Sira continues his retelling of the creation accounts with the story of the 

creation of humanity, his dependence upon Genesis remains evident. 

Sir 17: 1-17: 4 
1 God created man out of dust 

And turned him back thereunto. 
2 He granted him a fixed number of days 

And gave him authority over all things on the earth. 
3 He clothed them with strength like his own, 

And made them according to his own image. 
4 He put the fear of them upon all flesh, 

And caused them to have power over beasts and birds. 

K, 5ptoq c"latcrev tic y7-1; a'vOpconov 
icdt ndkiv a'7r&xpF-VF-v 6T& d; au'Tn'v. 
ýgtpa; diptOgof) wd icatpbv Uacev aindit; 
icdt Ucoicev ajukdt'; t4ouoiavcCov en' abTýý. 
icaY ýainbV27 ' Mxyev ainob; icy ' 3 ev XI)v 
icdt icai etic6va ab-zotj EE'Mobjaev ccbr0;. 

4 F'-'NlCF-V T6V 0600V aýToib bet 7ca"; oapicb; 
%f icat icammopivuetv Npicov xdt nerewCov. 

Sir 17: 1 is a combination of the beginning and the end of the second account of 

creation (Gen 2: 7,3: 19). 28 To this is added in 17: 2a a reference to Gen 6: 3. These 

statements regarding human mortality are both drawn from judgment contexts (Gen 3: 19 - 

the judgment after Adarrf s sin, Gen 6: 3 - the judgment after the sin of the Watchers) but are 

used by Ben Sira as simple statements which emphasize human mortality. 29 

Syriac and amends the text to "he blessed, " which could either reflect the verdict of Genesis, "it was good, " 
(Gen 1: 4,10,12,18,21,25), or refer to the blessing of the fish and fowl on the fifth day of creation (Gen 
1: 22). For a full discussion, see Sheppard, Hermeneutical Construct, 75. 
27With Ziegler, Rahlfs, Smend, 155, and G. H. Box and W. 0. E. Oesterley, "Sirach, " in APOT (2 vols.; 
ed. R. H. Charles; Oxford: Clarendon, 1913) 375 reading ýain& in place of Gk taln6v;. 
28TIhe Hebrew trih is rendered literally as "Adam" by the Syriac. See Oesterley, Ecclesiasticus and 
Sheppard, Hermeneutical Construct, 75. 
29As L. Alonso Sch6ckel, "Ibe Vision of Man in Sirach 16: 24-17: 14, " in Israelite Wisdom: Theological 
and Literary Essays in Honor of Samuel Terrien (ed. J. Gammie, et al; New York: Scholars Press, 1978) 236 
points out, the sequence we have come to expect is image of God, dominion over earth and sin-death. Ben 
Sira begins with mortality (through man's association with all earthly creatures, 16: 30) and then moves to 
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Sir 17: 2b-3 cites Gen 1: 26-28, the creation of mankind in the image of God and the 

resulting authority given to humanity over the earth. As the planetary bodies are delegated to 

exercise dominion over the heavens (Sir 16: 27/Gen 1: 14-19), so humanity is delegated rule 

over what has been created upon the earth. The two clauses of 17: 3 stand as a parallelismus 

membrorum. God clothing humanity "icaU Lain6v AGXi)v" is the equivalent of his 

creating humanity "icai etic6va 6ý11" The icdt which connects the clauses is 

epexegetical, so we can paraphrase this verse, "The Creator clothed humanity with his own 

io%, 6;, that is, he made them according to his image. "30 Ile strength of Yahweh is very 

often in the OT a reference to his "mighty acts" in the Exodus, his victory over the ruling 

earthly powers (Ex 9: 16; 15: 6; 32: 11; Nurn 14: 13; Deut 9: 26,29; 26: 8). 31 However, 

strength is also linked with wisdom, knowledge, and understanding (see Sir 9: 14,1 Sam 

16: 18, Jer 9: 22,10: 12 and 51: 15, Job 26: 12, Dan 2: 23, compare 1: 4, WisSol 9: 2,10: 1-2 

with particular reference to Adam). 32 Given the wisdom emphasis of 17: 1-10, it is probable 

that Ben Sir has interpreted "image of God" in terms of sharing in divine wisdom. His 

selection of the word TIDAO%Ijq instead of saying directly "wisdom" or "understanding" 

could be the result of his literary desire to knit together various primeval anthropological 

statements. Gen 3: 6 provides the possible play on words: TV "strength" for -111U "skin. "33 

these other themes. Therefore, in this passage, human mortality is not associated with sin or judgment. It is 
the way humanity was created. 

Sir 25: 24 has long been interpreted as being the first mention of the beginning of sin and its 
consequences with reference to Eve. See Jervell, Imago Dei, 40-41. B. Malina, "Some Observations on the 
Origin of Sin in Judaism and St. Paul, " CBQ 31 (1969) 24, F. R. Tennant, Sources of the Doctrines of the 
Fall and Original Sin (Cambridge: CUP, 1903) 111-121, N. P. Williams, The Ideas of the Fall and of 
Original Sin (London: Longmans, 1927) 54. Recently, this generally held position has been challenged with 
some success by J. Levison, "Is Eve to Blame? A Contextual Analysis of Sirach 25: 24, " CBQ 47 (1985) 
617-623. As the context of the passage is not nationalistic, we will not take space here to enter into the 
debate. The one thing to note for our study is that if the traditional interpretation is correct, it shows that 
Ben Sira is well aware of a "Fall tradition" which he deliberately surpresses when he utilizes Gen 1-3 to 
enhance the election of Israel. 

Sir 39: 12-41: 13 is similar in many ways to Sir 15: 11-18: 14 in that it praises God as creator and 
speaks of the frailty of humanity with specific reference to Gen 1-3. Sir 39: 12-41: 13 is covenantal but the 
context is not nationalistic, so we will not treat this passage with any detail. 
30Jervell. Imago Dei. 25. 
31Jervell, Imago Dei, 25. 
32See A. Caquot, "Israelite Perceptions of Wisdom and Strength in the Light of the Ras Shamra Texts " in 
Israelite Wisdom: Theological and Literary Essays in Honor of Samuel Terrien (ed. J. Gammie, et al; 

Re; 
York: Scholars Press, 1978) 25-33. 
33Sheppard, Hermeneutical Construct, 76-77. Unfortunately, no Heb manuscripts exist for 16: 27-18: 14. 
We have referred to the reconstruction by Segal. 
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The endowment with divine strength/wisdom is thus the presupposition for the authority 

over the earth delegated to humanity by God described in 17: 4, a citation of Gen 1: 28 and 

9: 6 (compare Sir 17: 2a). 

Thus, in Sir 17: 1-4, the writer has skillfully drawn out statements from the primeval 

narratives and woven them together in setting out the initial description of his 

anthropology. 34 In view of the larger question of theodicy, the description of mankin& 

sovereignty is to emphasize the orderliness of God's creation. 35 The description of 

humanity as being created in humbling circumstances (from dust, returning to dust after a 

limited life-span) yet being honoured because God has delegated to them the rulership of the 

earth simply reflects the understanding given by the Genesis traditions themselves. As we 

shall see, this general description of the creation of humanity is leading towards a specific 

description of Israel as elect nation. 

In Sir 17: 6-10, Ben Sira continues to expand upon the wisdom motifs already 

present in the text of Gen 2-3.36 

Sir 17: 6-1037 
6 Discretion, with tongues and eyes and ears, 

And an understanding heart he gave them. 
7 With wisdom and knowledge he filled them; 

Good and evil he showed them. 
8 He put into their hearts the fear of him, 

Showing them the grandeur of his works, 
9 That they may glory in his wondrous deeds 
10 And praise his holy name. 

6 StapoiAtov icalt ykCoacav icdt 6ýOaXgo-6q 
ona icat icapStav e lp I Molcev StavoetioOat 6, rot;. 

7 ý=TAgijv crov&ccK MxXilou aýTob; 
icat ayaE)d lcdt icaica ýndct4cv albTdt';. 

34Reproduced here (with minor modification) is Sheppard! s analysis comparing Sir 17: 1-4 with Genesis 
traditions, Sheppard, Hernwneutical Construct, 78. See also Marbock, Weisheit hn Wandel, 137. 

la - Gen 2: 7 
lb - Gen 3: 19 
2a - Gen 6: 3 
2b - Gen 1: 26b, 28b 
3a - Gen 3: 21 
3b - Gen 1: 26a, 27a (9: 6b) 
4a - Gen 9: 2 
4b - Gen 1: 28,9: 2 

35Crenshaw, "The Problem of Theodicy, " 52. 
36See Snaith, Ecclesiasticus, 87.17: 5 is seen by the vast majority of scholars to be a later Stoic addition. 37ET follows Skehan and DiLella, but reading the verbs in the past tense with RSV. 
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While man is given senses and faculties for learning, the text emphasizes that wisdom, 

knowledge and understanding are all bestowed by the Creator himself. Understanding 

(ý=Tknlv) is by endowment, not by deduction (a distinction which takes on it full 

importance in 17: 11, where ý=TkMv is linked with "the Torah of life"). In contrast to 

Gen 2: 17 and 3: 5,22, Ben Sira makes "good and evil" the very subject which God himself 

teaches humanity. 38 The positive reading of "good and evil, " combined with the important 

wisdom terms "discretion and understanding" (17: 6), "wisdom and knowledge" (17: 7), and 

"the fear of the Lord" (17: 8), establish the theme of divinely imparted wisdom in Ben Sim% 

reading of the creation narrative. 39 Ben Sira's emphasis in this passage is not focused upon 

rational ability4O or rational relationship4l but upon revelation. Wisdom is not only simply 

"observed truths" but a revelatory gift from God. By interpreting Gen 2-3 in this manner, 

Ben Sira has prepared for the full identification of wisdom with Torah. 

The Interrelating of Creation, Torah, and Election: Sir 17: 11-14 

Following the portrayal of Adam in Paradise, the text moves almost imperceptibly 

and without transition from a focus on Eden to a description of the theophany at Sinai and 

the giving of the Law (Sir 17: 11-14)ý42 

38Maier, Mensch undfreier Wille, 73 denies that "good and evil" is a reference to Gen 2-3. He has proposed 
Deut 1: 39 and Isa 7: 15 to be the background to this phrase. Given the numerous allusions to Gen 1-3 in 
this section, and Ben Sira's freedom in transforming OT traditions, Maier's position cannot be sustained. 
39Sir 40: 27 - "The fear of God is a very Eden of blessing. " The fear of God is identified with wisdom in Sir 
1: 16,19,20,21: 11. P. Beentjes, "Full Wisdom is Fear of the Lord: Ben Sira 19: 20-20: 31 -Context, Composition and Concept, " Estudios Brolicos 47 (1989) 2745 has demonstrated how 18: 15-23: 27 is made 
up of two sections which both equate wisdom and the fear of the Lord. Thus, these sections on the fear of 
the Lord link together the preceding section (Sir 15: 11-18: 4) and the following section (Sir 24), both which 
identify wisdom and Torah. 

Fear of God is certainly a central theme in Ben Sira. It is refered to over 60 times. See Haspecker. 
Gottesfurcht bei Jesus Sirach, 82-105 and Rickenbacher, Weisheitsperikopen bei Ben Sira, 12. 
40Contra Snaith, Ecclesiasticus, 87. 
41Contra G. Von Rad, Wisdom in Israel (Nashville: Abingdon, 1972) 255-256. 
42See Haspecker, Gottesfurcht bei Jesus Sirach, 150-155. 
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Sir 17: 11-14 
11 He set knowledge/wisdom before them. 

The law of life he gave them for heritage. 
12 He made an everlasting covenant with them, 

And showed them his judgments. 
13 Their eyes beheld his glorious majesty, 

And their ear[s] heard his glorious voice; 
14 And he said unto them, Beware of all unrighteousness 

And he gave them commandment, 
to each man concerning his neighbour. 

9-. f 11 

npoýNlcev avrotý entavlgily 
icdt v6go; ýoA; bcXijpo86njaev avrolt; 

12 bta"niv alCovo; E"-c;, rrlaev gef a-brCov 
icd, L, ra xpiliam aikol-j i=68et4ev wkdt; 

13 Ma%etov 86411; etSov ol 6ýOaXgol a-6TCov 
ical 864av ý(ovAq albroýB Aico-oc; cvc6 oZh; aý, rCov. 

14 ical c'tTcev aindt; npoatxvre dm6 navrb; &Sbco-o 
iccft &eret%aro ai), rdt; bcdoup ncptroýB nXilatov. 

The purpose of the wisdom emphasis in Ben Sira's reading of the creation narratives 

in 17: 1- 10 becomes evident. The two clauses in verse 11 are in a chiastic structure, 

indicating the identification of wisdom (ýntoAgq) with Torah (v6[lov ýAq). 43 This 

parallelism occurs also in Sir 45: 5, where Moses is said to receive the "v6gov ýA; ical 

txvaAg%. "44 As Sheppard writes, "... in order to sustain the common nexus between 

wisdom as delivered to humanity in the garden, though chronologically at creation, and 

wisdom given as the Torah, though chronologically at Sinai, the writer merely juxtaposes 

the two themes together without a temporal transition. "45 Wisdom links together creation 

and covenantffi As mankind was the goal of creation, so Israel was the goal of the creation 

of mankind. Cosmos, earth, mankind, Israel all stand in the flow of the same creative 

activity, and each reflects the wisdom and order in the planning of God. The promise of 

primeval history isfuYlIlled within the boundaries of covenantal life. 

43So E. J. Schnabel, Law and Wisdomfrom Ben Sira to Paul: A Traditional Historical Enquiry into the 
Relation of Law, Wisdom, and Ethics (WUNT 2/16; Tubingen: Mohr, 1985) 70, Hengel, Judaism and 
Hellenism, 1.138-139, Jervell, Imago Dei, 31-32 and many others. 

The nationalistic claims to wisdom are a new step in Israel's wisdom tradition. Specific reference to 
Israel in OT Wisdom literature is all but non-existent. See Rickenbacker, 159. 
"Note the similarities in the description between Sir 17: 11-14 and Sir 45: 1-5. 
45Sheppard, Hermeneutical Construct, 82. 
46For the linking of creation and covenant in the OT, compare Isa 40: 28,42: 5,44: 24,45: 12,49: 24-28.5 1: 
9-10andPs33,136,148. See R. Murphy, "Wisdom and Creation, " JBL 104 (1985) 3-4 and Von Rad, "The 
Theological Problem of the Old Testament Doctrine of Creation, " 133ff, although (as we discussed earlier) 
Von Rad argues for the secondary nature of creation theology to the centre of Israers theology. 
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When we compare Sir 17: 1-10 (humanity in Paradise) with Sir 17: 11-14 (Israel at 

Sinai), we find that Ben Sira was very deliberate in his association of Paradise and Sinai. 

The word of God which sustains cosmic order (16: 28) also establishes social order in Israel 

(17: 14, note the repetition of "neighbor" in both verses). In the garden, God fills humanity 

with ý=Agijy. At Sinai, God set before Israel ý-noTf1gily. As seen above in 17: 11, 

tntc; TkMv is identified with the v6go; ý(Lfjq. Certainly 17: 7b and 17: 12b show an 

intentional parallelism. 

7b icdt &yao& icdt icaic& i)ýSstkcv ainotq. 
12b icalra rpigara ak6D imtktýev albrdt'q. 

God teaches humanity "good and evil" in the Garden, and teaches Israel "his judgments" at 

Sinai. At creation, eyes and ears are given to humanity (17: 6). Of Israel at Sinai, Ben Sira 

writes, "Their eyes beheld his glorious majesty, And their ears heard his glorious voice" 

(17: 13). The knowledge, wisdom and understanding with which mankind is endowed 

(17: 6-7) are given so that the gift of the Torah and Covenant at Sinai can be perceived and 

understood (17: 11-12). 47 Much more is involved here than reflections upon mankind 

having been created with the capacity for moral choice, capable of Reason. 48 Humanity was 

created in the "image of God" to hear, learn, and respond to the Wisdom of God, the 

Wisdom which, having been present in Paradise, was again imparted from heaven to the 

people of God at Sinai. Ben Sira thus tied together the description of the attributes with 

which God has endowed man in the Creation with Israel's reception of and response to the 

Torah. 

The overlap between creation and election is brought full circle in 17: 17, a 

recapitulation of the opening verse of the poem but this time with Israel, not creation, as the 

subject. 49 

471f we are correct that Ben Sira associated "image of God" with "Gods wisdom, " then we have here in Sir 
17: 1-14 a specific reading of Gen 1: 26 which nationalizes the concept of "image of God. " 
48Contra Jervell, Imago Dei, 25,26-27, who places Sir 17 in his "ethical-anthropological" category. The 
ethical-anthropological category of interpretation which Jervell names is one of the two streams of on-going 
Adam tradition, the other being the historical-speculative. Sections such as Sir 17 show the inherent 
weakness of studies such as Jervell's, which approach the study of Adam tradition from strict categories. The 
Adam tradition utilized in Sir 17 reflects the ethics of free-will, the ideas of the wisdom schools, as well as 
an emphasis on covenant and election. 
49This parallelism is certain in the Gk and reflects the most widely accepted Heb. reconstruction. 
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Sir 17: 17 
He appointed a ruler for every nation, 
But Israel is the Lord's own portion 

Sir 16: 26 
When God created his works from the beginning, 
After making them he assigned them their portions (Mj-rpýr7/pzpt8a; ). 

The idea that God appointed angelic beings to rule over other nations is frequent in 

intertestamental literature. In contrast to this is God's direct rulership over Israel, his "own 

portion" (Deut 32: 8-9). In a way similar to Sir 33: 7-13, Ben Sira portrays this ethnic 

distinction between Israel and the nations as an extension of the ordering of the cosmos. 

Just like God in creation apportioned to each of his works responsibility over part of the 

whole, so in apportioning the nations, he has claimed Israel as his own portion. 50 The 

theme of the orderliness of creation has moved from the universal to the national: God! s 

ordering of the heavens (16.24-28), his ordering of the earth (16.22-17.10) and the ordering 

of the nation of Israel. 51 

A call to repentance closes this section which emphasized the special election of 

Israel. 

Sir 17: 25-26 
25 Return to the Lord, and give up sin, 

Pray before him and make your offenses few. 
26 Turn again to the Most High and away from sin, 

Hate intensely what he loathes. 

The call to repentance is not directed towards mankind in general but specifically towards 

Jewish apostateS. 52 Those who are addressed are called to "return, " to "tum again. " We 

should note that the section began with a charge to "act faithfully" and "keep the 

commandments" and thus choose life instead of death (15: 15-20). Gods justice is evident 
in the fact that he has created man with free will and gives him the opportunity to repent. 53 

5()This idea occurs again in Sir 24: 12, which we examine below. For creation as an act of apportioning (separating, dividing, assigning) in Sirach, see M. Tsevat, "pýLl, " TDOT 4.45 1. 
5lMarbock, Weisheit im Wandel, 136. 
52Contra Alonso SchOckel, "The Vision of Man in Sirach. " 242-244. 
53Skehan and DiLella, 282. See 17.6a - Btapoý)Xtov, "discretion, " is the same Gk term used by the 
grandson to translate 'IXI. 
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Add to this the warning of Sir 41: 8 and we see that much of the motive in the writing of Ben 

Sira is to call those who have forsaken the Law to repentance. 54 

Sir 41: 8 
8 Woe to you, ungodly men, 

Who have forsaken the Law of the Most I-Egh God! 
9 When you are bom, you are bom to a curse; 

And when you die, a curse is your lot. 

Writing in the decade before the encounter between Judaism and Hellenism would reach its 

confrontation point with the building of the gymnasium in Jerusalem and the rise to power 

of Jason and Menaleus, it seems that Ben Sira still saw a hope that the apostates would 

return to covenantal faithfulness. The section ends by contrasting the Creator God with the 

frailty of human beings, emphasizing the mercy of God shown to the humble. Thus he 

highlights the privilege of Israel and the Torah (to a large degree through association with 

creation themes) and then challenges apostates to return to the God who elected them. 

3.3 Summary 

Sir 15: 11-20,16: 26-17: 17 and 33: 7-13 are clear examples of how Ben Sira 

interpreted the creation narratives of Gen 1-3 is a way which enabled him to argue from 

creation to election. His interpretation of the creation narratives prepared the way for his 

equation of wisdom with Torah and for his portrayal of Israel as fulfilling God's purpose in 

creating humanity. As God apportioned his creation, he apportioned humanity, claiming 

Israel as his own portion. As he arranged the cosmos in eternal order so that "no one thrusts 

aside its neighbour, " he ordered Israelite life through an everlasting covenant, which gave 

"comniandment to each man concerning his neighbor. " As he gave Adam eyes, ears and 

understanding to receive wisdom, so it is said of Israel at Sinai "their eyes beheld his 

glorious majesty, their ears heard his glorious voice. " As he gave Adam wisdom and 

54Ben Sira highlights honouring one! s parents (3: 3.14-16) and almsgiving (29: 12,35: 2) as forms of 
atonement. His interest in the cult and honour of the Torah would indicate his value of the entire sacrificial 
system prescribed by the Law, although he warns that acts of repentance must be accompanied by a change in 
action (7: 8-9,34: 18-20). For complete studies in this area, see the extensive study of A. Blichler, "Ben 
Sira's Conception of Sin and Atonement, " JQR 13 (1922-23) 303-35,461-502,14 (1923-24) 53-83 as weU 
as Sanders, PPJ, 338-346. 



99 

knowledge and taught him good and evil, so he set knowledge before Israel and said to them 

"Beware of all unrighteousness. " 

In portraying Sinai as a re-enactment of Paradise, particularly as the place where 

wisdom is bestowed, Ben Sira establishes the unique claims of the elect people of God. 

Israel has been distinguished from the rest of humanity to be, by virtue of her reception of 

the gift of the Torah, what true humanity is intended to be. In the texts we have examined, 

creation imagery and theology have been adopted and adapted by Ben Sira to reinforce the 

boundaries and distinctives of the elect people of God. 

4. Nationalistic and Particularistic Results 
of the Identification of Wisdom with Torah: Sir 24 

Sir 24 lies at the centre of the book of Sirach for very specific reasons. In it, Ben 

Sira states his basic theme: Wisdom "is the book of the covenant of the Most High God, the 

Law which Moses commanded us as an inheritance for the congregations of Jacob" (24: 23). 

Wisdom, that which is most universal in its ordering of creation, history and society, is 

equated with that which is most particular to Israel, the Torah. Our study of this section will 

show the great degree to which the creation narratives and Paradise imagery are utilized to 

support this ethnocentric and nationalistic claim. 

4.1 Wisdom in Creation and Election: Sir 24: 1-8 

In the opening paragraph of his work, the writer asserted that wisdom was "created 

before all things" (Sir 1: 4). Now, in Sir 24, wisdom is personified as singing her own 

praises and proclaiming her glory before her people (Israel, 24: 1) and the council of God 

(24: 2). 55 Her poem concerns her origin, past activities, and ongoing function. Her speech 

begins in verse 3 with immediately identifying herself with the creative activity of God 

spoken of in Gen I and 2. 

55Marb8ck, Weisheit im Wandel, 58. The entire question of whether Wisdom is a hypostatisfintermediary 
or a poetic personification of divine imminence is far too wide ranging to address at this point. We are following, among others, MarbOck, Weisheit im Wandel, 129-130 and Dunn, Christology, 170-172 in 
understanding Wisdom in Ben Sira to be a personification. 
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P-yd) =6 cn6garo; bVicyrou t4ýUov 
icall k OgtXMI icareicdX-oVayAv 

I came forth from the mouth of the Most I-Egh, 
and as a dark cloud I covered the earth. 

More than just asserting her divine origin, the first clause of 24: 3 equates wisdom 

with the word of God which initiated the process of creation (Gen 1: 3). 56 The second 

clause recalls both Genesis 1: 2 and 2: 6. Behind the Greek 6giXXii most probably lies the 

Hebrew "cloudy darkness, dark cloud. "57 It is likely that Ben Sira selected this word 

because of its dual associations with Ion "darkness" in Gen 1: 2 and with 1A "cloud, rain- 

cloud, dark cloud" in Gen 2: 6.58 

Three elements common to Gen 1: 2 and 2: 6 are all attributes which Ben Sira wishes 

to ascribe to wisdom. 59 First, the references to the "darkness" of Gen 1: 2 and the "dark 

cloud" of Gen 2: 6 stand at the beginning of their respective creation narratives and are the 

initial references to activity in their creation accounts. Secondly, the very ambiguity of the 

meaning of both "darkness" and "dark cloud" leave an openness to speculation as to whether 

they were themselves active and included in God's creative process. Thirdly, the imagery of 

both verses could be interpreted as expressing "cosmic dominion": "upon the whole 

surface" is used in both Gen 1: 2 OM ýD) and 2: 6 (1: 0 ýD) to describe the area of the activity 

of the "darkness" and the "dark cloud. " In identifying wisdom with the darkness of Gen 1: 2 

and the cloud of Gen 2: 6, Ben Sim has attempted to establish the role of wisdom in creation: 

created before the world, she was included in initiating and cooperating in the creation of the 

entire cosmos and is ruler over all creation. 60 

56Von Rad, Wisdom, 160. Marblick, Weisheit im Wandel, 59 understands the background to be passages 
such as Ps 147: 16-19, Isa 45: 23,48: 3,55: 11, where Gods word is active in both establishing creation and determining Israers history. 
57Sheppard, Ifermeneutical Construct, 23. The Hebrew text must be reconstructed for Sir 24. For a 
retroversion of the Heb of Sir 24, see P. Skehan, "Structures in Poems on Wisdom: Proverbs 8 and Sirach 
24. " CBQ 41 (1979) 374 and Segal. 
58AIthough mt is translated in the LXX as nftj "stream. spring/source" in Gen 2: 6, in Job 36: 27 it is 
translated ve#ITI "cloud. " Both Targurn Onkelos and the Palestinian Targum translate it 12D, "cloud. " See 
Von Rad, Wisdom, 160 n. 19 and Sheppard, Hermeneutical Construct, 23-25 who presents detailed 
arguments to support this grammatical understanding. 59TIle interpretation of Sir 24: 3 closely follows the work of Sheppard, Hermeneutical Construct, 25-26. 60 Many scholars have written concerning the relationship between Ben Sira and Proverbs 8. See for instance Sanders, Ben Sira and Demotic Wisdom, 3-21, Middendorp. Die Stellung Jesu Ben Siras, 78-85 and E. G. Bauckmann, "Die Proverbien und die SprUche des Jesus Sirach, " ZAW 72 (1960) 33-63. Though 
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The idea of cosmic dominion is drawn out in Ben Sira 24: 4-6.61 

Sir 24: 4-6 
41 dwelt in high places, and my throne was in a pillar of cloud. 
5 Alone I have made the circuit of the vault of heaven 

and have walked in the depths of the abyss. 
6 In the waves of the sea, in the whole earth, 

and in every people and nation I have gotten a possession. 

The boundaries of Wisdoms domain (throne) were marked off when she "walked round" 

the entire cosmos, a formal symbol that seals a legal claim to possession of territory. 62 Her 

claim in exclusive ("Alone I have made... ") and universal (Sir 24: 5-6). Her activity and 

authority have no ethnic or national boundaries. Her creative role and cosmic rule parallel 

the universal kingship of Yahweh over his creation. 63 Thus, the first step in Ben Sira! s 

argument which will culminate in reaffmning the election of Israel is to establish in the 

broadest terms the universality of wisdom. 

However, a closer look at the images used to express Wisdods cosmic dominion 

reveals that the imagery used parallels key traditions about Israel's salvation history. As in 

patriarchal tradition Abraham was instructed to "walk through the length and the breadth of 

the land" (Gen 13: 17) to establish the boundaries of the land promised him, we noted above 

that wisdom also performed a similar legal act in establishing her claim to the entire cosmos 

specific opinions are. diverse as to details of the relationship, the general consensus is that Ben Sira was 
consciously standing in the position of a successor to the tradition recorded in Proverbs. Sir 24, in 
particular, shows dependence and continuity with Prov 8-9. See J. A. Davis, Wisdom and Spirit: An 
Investigation of I Cor 1: 18-3.20 Against the Background ofJewish Sapiential Tradition in the Hellenistic- 
Roman Period (Lanham, MD: University Press of America. 1984) 152, R. A. F. Mackenzie, Sirach (Old 
Testament Message 19; Wilmington, Delaware: Michael Glazier, Inc., 1983) 101, Sheppard, Hermeneutical 
Construct, 22. 

H. Conzelmann, "Ile Mother of Wisdom, " in The Future of our Religious Past (ed. J. Robinson; 
NY: Harper and Row, 197 1), has attempted to argue that Sir 24 is an almost unretouched Isis hymn adapted 
by Ben Sira. However, Sanders, Ben Sira and Demotic Wisdom, 45-50. has responded to Conzelmann point 
by point and has shown that the hymn consistently reflects existing Israelite traditions, particularly Prov 8. 
61Smend, 216-17. 
62, Gen 13: 17, the instruction to Abraham. Also Joshua 1: 3. See Von Rad, Wisdom, 160. D. Daube, 
Studies in Biblical Law (Cambridge: CUP, 1947) 37-39, illustrates the various symbols employed to 
illustrate the acquisition of property. He points to the "walking about" of Abraham, as well as Gen 28: 13, 
where Jacob lies down on the ground, as signs of ownership. "These expressions, whether or not recognized 
off icially by Heb Law, existed in popular legal thought, practised in the everyday life of Israel. They would 
be introduced as having legal effect in saga and legend. " Sir 24: 5-6 seems also to contain echoes of Job 9: 8, 
22: 14,38: 16, passages which describe Gods traversing of the universe. Sheppard, Hermeneutical Construct, 
36-39 argues for direct literary dependence on Job, and against a borrowing of the language of Isis aretalogies. 63Schnabel, 17, writes, wisdom's rule "is clearly the expression of its divine function: in the activity and 
rule of wisdom God himself rules and is active. " MarbOck, Weisheit im Wandel, 62, notes that statements 
of universal omnipotence are made only with reference to God in the OT. 

ACMIý 
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(24: 5). In verses 4-6, Exodus tradition underpins the text. Wisdoms trek is described in 

the terminology of the sacred wilderness traditions. She "encamped/dwelf' in the high 

places, enthroned in the "pillar of cloud: '64 Like Israel, she goes through the depths of the 

sea, seeldng a permanent lodging place. The description of wisdom in Sir 24: 1-6 

establishes a unity between creation and the salvation history of Israel. 65 

By his selection of imagery, Ben Sira has prepared the way to move from the 

universal description of Wisdom to his theme of Israel's election. The central element of 

Israel's election is her being designated as the home of wisdom. 

Sir 24: 7-866 
7 Among all these [nations] I sought a resting place (&Vdmaumv); 

I sought in whose territory (inheritance - xXilpovogig) I might lodge. 
8 71ben the Creator of all things gave me a commandment, 

And the one who created me assigned a place for my tent. 
And he said, "Make your dwelling in Jacob, 

and in Israel receive your inheritance. " 

8 rke &vreiX=6 got 6 icft(YTn; &ndvuov, 
icat 6 imlcya; ge icarýnauaev AvmMAv gov 
ical Ellnev'Ev Iamop icacacncAvwov 
iccet & lapaijX icaraxXijpovogA"n. 

WisdonYs search for her resting place and inheritance comes to a conclusion by the 

Creator's instruction and decree. She is to dwell in Jacob (24: 8). With this statement, the 

transition from the cosmic and universal to the particular and ethnocentric begins. We 

should note two things in particular in this passage. First, Israel's election is due to God! s 

election of her as wisdom's home. Thus, the claim that universal wisdom dwells in Israel is 

a primary way Ben Sira affirms IsraeVs unique identity in history and among the nations. 

Secondly, even as Ben Sim is in the midst of establishing this particularistic claim, he 

employs universal language in reference to God: God is the creator of "all things" and the 

64See Sheppard, Hermeneutical Construct, 27-32, who argues that icaceak-6vwa may likely reflect the 
Hebrew' mn, the technical term in Numbers regularly used to indicate Israers temporary lodgings at various 
points in the wilderness journey. See Num 33: 1. This is supported by the phrase in the Syriac version, 
pitches her tent. " 

Both throne and cloud, in this case either the pillar of cloud that accompanied Israel in the 
wilderness or the cloud of incense and smoke in Israel's worship, are well-known theophanic images. 71us, 
as with the Genesis material seen above, the ambiguous symbols of the Exodus tradition that are either 
directly associated or closely associated with God are clarified by Ben Sira to be references to divine Wisdom. 
65Marbock. Weisheit im Wandel. 131. Wisdom is active in history throughout Ben Sira. See in addition to 
Sir 24, Sir 1: 9-10,17: 6-9,43: 3 3. 
66RSV. 
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creator of "Wisdom" (Sir 24: 8). As we noted earlier, Sir 24 is an example among Ben 

Sira's discourses which move from creation to election, from the universal to the particular. 

Alongside the reflection of Exodus tradition in Wisdorn' s search for a resting place, 

we should note at the same time that such a quest is also a part of Zion tradition, in which 

Yahweh, symbolized by the ark, searched for a resting place. 

Ps 132: 8-14 
8 Arise, 0 LORD, and go to thy resting place, 

Thou and the ark of thy might... 
13 For the LORD has chosen Zion; 

He has desired it for his habitation: 
14 "This is my resting place for ever, 

here I will dwell, for I have desired it. " 

Ibe election of Zion by Yahweh as the place of his presence is central to much of the 

theology of the OT and becomes increasingly evident in Sir 24 through the association of 

wisdom and CUlt. 67 

4.2 Wisdom in Zion: Sir 24: 9-12 

Having described the process by which Israel was elected to be the home of 

wisdom, Ben Sira portrays her ongoing activity among the people of God. 

Sir 24: 9-12 
9 He created me from the beginning, before the world, 

and unto eternity I shall not cease: 10 In the holy tent I ministered before him, 
and thus in Zion I was established. 

II In a city beloved as me I rested, 
and in Jerusalem was my authority, 

12 1 took root among an honoured people 
and in the portion of the Lord, his inheritance. 68 

12 icd tpptýoaa & Xa8 BeSo4acpIvo). 
& gepiSt ic-opio-o, ic%ilpovogia aumu. 

Again, he begins by first referring to the universal then moving to the particular. Wisdom 

was created before all things and shall exist. forever. But the locative tv (n) employed in 

each of the six phrases in Sir 24: 10-12 (as it was twice in 24: 8) makes it precisely clear 
where universal wisdom is currently to be found. Wisdom's resting place is in Zion. Note 

67See Rickenbacher, Weisheitsperikopen bei Ben Sira, 159-162. 
68Translation by Sheppard, Hermeneutical Construct, 45-47. See Deut 12.5-14 for the promise of "rest, inheritance and abode. " 
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the references to Zion as "a city as beloved as me" and the descriptions of Israel as "an 

honoured people, " "the portion of the Lord, " "his inheritance. " As we noted previously in 

17: 17, the phrase "the portion of the Lord (24: 12)" is a key expression used in Ben Sira to 

describe Israel's special identity among the nations (also 44: 2). Both of the central ideas of 

Zion theology, the cult (v 10) and kingship (v 11), are identified as expressions of divine 

Wisdom. Thus Ben Sira has recorded the cosmic biography of Wisdom, from her divine 

origin and activity in the creation of the world, through identification with the election and 

salvation history of Israel, to final expression in the cult and kingship in Jerusalem. In 

doing so, he has skillfully woven together creation tradition (Gen 1-3), Exodus tradition and 

Zion tradition. 

4.3 Zion as an Experience of Eden: Sir 24: 13-22 

The movement of wisdom from the universal to the particular began with a rereading 

of the creation narratives. To further illustrate his point, Ben Sira returns to Paradise 

imagery, developing the imagery of "planting" began in 24: 12 by picturing Wisdom in terms 

of the Garden of Paradise. 69 The imagery of Gen 2: 6, "And out of the ground the LORD 

God made to grow every tree... " is applied by Ben Sira in reference to Wisdoas lush 

growth in Jerusalem (cf. Eze 31: 2b-9). 

Sir 24: 13-16 
13 1 was exalted like a cedar in Lebanon 

and like an olive tree on Mount Hermon. 
14 1 was exalted like a palm tree in Engedi 

and as the rose bushes in Jericho 
as a fair olive tree on the plain 
and I was exalted as a plane tree by the waters. 15 As cinnamon and asphalthus of perfumes 
and as choice myrrh I put forth a pleasant scent. As galbanum, onyx and stacte, 
I was as the smoke of incense in the tent sanctuary. 16 1 spread my branches like a terebinth, 
and my branches were branches of glory and grace. I am like a grape vine putting forth lovely shoots, 
and my flowers are the fruit of glory and wealth. 

691n 24: 12, Wisdom says that she "took root" in Israel, paralleling the many OT traditions of "planting" or "rooting" associated with Israel's dwelling in the land of promise. See Ex 15: 17and 2 Sam 7: 10-11. 
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"The city of Jerusalem has been painted as a wonderland of Wisdom, a restoration of the 

garden of Eden. "70 Some scholars have seen in these verses specific reference to the Tree 

of Life, such as occurs in Prov 3: 16,18YI Elsewhere in Sirach, Wisdom is described by the 

metaphor of a tree whose branches give life (1: 20) and which protects from the heat (14: 26). 

While the analogy between wisdom and the Tree of Life cannot be made conclusively in 

these verses, the general imagery of the section is clear: those who partake of Wisdom enjoy 

the sustenance of the Garden of Paradise. 

The botanical references also serve to sketch a visual geographic image by describing 

the terrain of Palestine. Hermon and Lebanon (v 13) are in the north, Engedi and Jericho 

(v 14) are in the south, the coastal plain (v 14) is in the west and "the waters" (v 14) of the 

Jordan are found in the east. 72 At the centre of the picture stands the Temple in Jerusalem, 

described in a way which associates wisdom and the cult. 

Wisdoids dwelling in the temple and her service there is certainly the high point of 

the idea of her "dwelling in Jacob. "73 In 24: 10, Wisdom described her dwelling in Israel in 

terms of the function of the high priest: "in the holy tent I ministered before him. " One line 

of interpretation which is certainly valid in terms of the overall theme of the chapter is that 

wisdom's association with the cult is a manifestation of her association with the Torah. 

"The worship of the Tabernacle was the carrying out of the Law, so that, as personified, 

70Sheppard, 11ermeneutical Construct, 52. 
71 See MarbOck, Weisheit im Wandel, 74, and P. E. Bonnard, La Sagesse en Personne annoncle et venue: 
Jisus Christ (Paris: Les tditions du Cerf, 1966) 73-74. Bonnard points out the association of cedars with 
the Garden of Eden in Eze 31: 3-9. See also H. Ringgren, Word and Wisdom: Studies in Hypostatization of 
Divine Qualities and Functions in the Ancient Near East (Lund: OhIsson, 1947) 137-14 1, who notes that a 
tree or vine with life-giving or extending qualities is an important image in many religions of the Ancient 
Near East. He writes on 141 regarding Wisdom as the Tree of Life in Prov and Sirach, "Some of the 
symbols are rather faded, but there is evidence enough to prove the relationship of Wisdom to the tree of 
life. " 

For an analysis of the tree imagery of Sir 24: 10-17 against its OT background, see A. Fournier- 
Bidoz, "Uarbre et la derneure: Siracide XXIV 10-17, " VT 34 (1984) 1-10. For the ANE background to tree 
of life imagery, see B. Reicke, "The Knowledge Hidden in the Tree of Paradise, " JSS 1 (1956) 193-201 and 
R. Gordis, "The Knowledge of Good and Evil in the OT. " JBL 76 (1957) 123-138. B. S. Childs, "Tree of 
Knowledge; Tree of Life, " IDB 4 (Nashville: Abingdon, 1962) 695-697 notes that "life understood as a 
material substance that can be possessed by eating is a widely spread notion belonging to the oldest 
mythologies of the Ancient Near Fast. Compare Prov 11: 30,13: 12t 15: 4, where specific types of obedience 
to Wisdom results in a Tree of Life. See also Eze 47: 12/Rev 22: 2,1 En 24Aff, 2 En 8: 3f. 
72Mackenzie, Sirach, 101. 
73See H. Gese "Wisdom, Son of Man, and the Origins of Christology: The Consistent Development of 
Biblical Theology, " IIBT 3 (1981) 35, Schnabel, 23, and Stadelmann, 51-53. 
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Wisdom could be said to minister before God. "74 But 24: 15 goes further than this 

identification of wisdom and Torah. Here wisdom is described as the spices which make up 

the anointing oil (Ex 30: 22ff) and the incense offering (Ex 30: 34ff) used by the high priest, 

both symbols of the divine presence in the CUlt. 75 Wisdom is equated with the immanence 

of God in Israel's cult. 

The occurrence of this central claim of Zion theology (divine immanence) in 

conjunction with extended Paradise imagery is consistent with the Zion tradition contained in 

the OT and which we examined earlier. The experience of the worshipper in the sacred 

space of Zion being aldn to entering into Paradise may be further recollected in the invitation 

extended by wisdom in 24: 19-22, "Come to me-and eat your fill of my produce. " While 

this image of worship as a feast is found in certain Zion Psalms (for instance, Ps 38: 7-9, 

discussed above), Sir 24: 19-22 is very possibly a restatement of Gen 2: 16, "And the LORD 

God commanded the man, saying, "You may freely eat of every tree of the garden... " 

4.4 Wisdom and Torah: Sir 24: 23 

At this point, the chapter makes explicit all that has been implied in the description of 

wisdom up to t is pomt. 

Sir 24 
23 All these things are the book of the covenant of God Most High, 

The Torah which Moses commanded us 
[as a] possession/heritage in the assemblies of Jacob. 

23 rdgra ndvra Ptp%o; Sta""; eeou- i)ytc; To*o 
v6gov O'v &eTcUaTo AýCtv Mco-uoij; 
x%npovogiav crovaycoydtq Imccop 

The words ntýna n6vca indicate that what follows serves as a summary and explanation of 

the entire preceding section of the Wisdom hymn. 76 It is significant that this is the only 

section of the Wisdom hymn which neither employs descriptive simile, (comparing Wisdom 

74Box and Oesterly, APOT, 1.397 
7517or much greater detail, see Sheppard, Hermeneutical Construct, 55-61 and Schnabel, 23-24. MarbOck, 
Weisheit im Wandel, 74 notes that wisdom turns the entire land into a sanctuary. 

Compare 1 En 26. where the righteous partake of the Tree of Life and enter the Temple like a 
fragrant incense offering. 
7611engel, Judaism and Hellenism, 1.103 n. 348, Sheppard, Hermeneutical Construct, 61. 
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to being "like" or "as" something), nor links Wisdom to a historical action. The hymn here 

moves from metaphorical and historical images to precise definition, from association to 

identification. All previous imagery was intended to point towards this equation between 

wisdom and Torah. Wisdom is Torah, the book of the covenant between Israel and 

Yahweh. 77 

Through its identification with wisdom, Torah acquires a cosmic and universal role, 

not only regulating human behavior, but active in creating and sustaining both cosmic order 

and salvation history. 78 Because Israel is the dwelling place of Torah/Wisdom and the chief 

beneficiary of her rule, Exodus/Sinai becomes the high point of creation, and salvation 

history the fundamental purpose of world history. The universal aspect of the Torah does 

not do away with the particularism of Israel. Rather, it heightens it by making the particular 

have universal significance. In the same way that the idea of the cosmic mountain in Zion 

theology declared that Zion was the centre of the world, the meeting place between God and 

man, and the place where Paradise could be experienced, so Ben Sines identification of 

Wisdom as Torah gave to Israel's identity the same proniinence in cosmic order. In a period 

in which the traditional understanding of the election of Israel was deeply challenged, Ben 

Sira's associating of creation tradition with Torah by means of equating Torah with wisdom 

was an important way in which the ethnic identity of the people of God was reasserted. 

77Contra Rickenbacker, Weisheitsperikopen, 166f, who claims that Israel is never the object of covenant in 
Sirach. Rickenbackees thesis that covenant is directed only towards humanity, the patriarchs and David 
ignores the link between Covenant and Law throughout Sirach. See Schnabel, 72. 

Schnabel, 62, writes: "The terms -n-M/v6po; and refer, in the vast majority of the 
passages, specifically to the Mosaic Torah. " Similarly, see Hengel, Judaism and Hellensim, 1.138-139 
("tora is no longer instruction in general but as a rule the particular tora of Moses, ") and Sanders, Ben Sira 
and Demotic Wisdom, 24-26. On the issue of Stoic concepts involved in Ben Sira's portrayal of wisdom and 
Law, Schnabel's criticisms are addressed particularly towards 1. MarbOck, "Gesetz und Weisheit. " For a 
complete review and critique of previous discussions of the identification of Wisdom and Torah, see 
Schnabel, 10-15. 

G. Sheppard, "Wisdom and Torah, The Interpretation of Deuteronomy Underlying Sirach 24: 23, " in 
Biblical and Near Eastern Studies (LaSor FS; ed. G. A. Tuttle; Grand Rapids: Eerdmans, 1978) 166-176 has 
shown that the book of Deuteronomy has influenced Ben Sira in his description of Wisdom as Torah in 
24: 23. 

For the importance of the written Torah for Ben Sira, see Schnabel, 31-42 and H. M. Orlinsky, 
"Some Terms in the Prologue to Ben Sira and the Hebrew Canon, " JBL 110 (1991) 483-490. 
78Against those who have argued that the cosmic dimension of the Torah led to its identification with 
cosmic wisdom (e. g. Marb6ck, Weisheit im Wandel, 89-94, and "Gesetz " 6-13), our study adds agreement to 
the conclusion of Schnabel, 80, "The apparent universalistic dimension ýf the Torah in Ben Sira should be 
regarded as the result, rather than the cause, of the identification of law and wisdom. " 
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Conversely, when wisdom is linked with Torah, the book of Israel's covenant with 

Yahweh, the result is that what was universal in scope now takes on very specific and 

particularized expression. In Sir 24, the aspect of Torah most specifically emphasized is not 

the ethical commands regarding one! s neighbor (as in 17: 14), but the cultic expressions of 

covenant (24: 10-17). 79 Wisdom fulfils a priestly role, ministering in the sacred tent. 

Wisdom "is the divine shekinah on Zion... i. e. the cult which, as revelation on Sinai, forms 

the centre of the Torah. "80 Wisdom is the cloud of incense in the Holy Place, made up of 

the spices of the Garden of Paradise. Cosmic wisdom manifests herself in the Temple cult. 

The cloud that hovered over creation, and the cloud that served as the protecting pillar of the 

Exodus, is the cloud of the Divine presence in Israel's worship. Thus wisdom, when 

identified with Torah, serves as the bridge which unites creation with salvation history, and 

further, unites creation and salvation history with the Temple cult. By establishing the cult 

as one of the primary expressions of the Wisdom which dwells in Israel, Ben Sira both 

heightens the importance of the cult and gives Wisdom its most particularistic context. 

The equation of Wisdom with the Torah has long been noted by most scholars as 

Ben Sids most unique contribution to the Wisdom schools. Using creation imagery and 

references to the creation story, Ben Sira has answered two key questions about wisdom 

with fully ethnocentric conclusions. Where is wisdom? Wisdom resides in the Temple on 

Zion. What is wisdom? Wisdom is Torah, the book of the covenant between Israel and 

God. 81 

79Certainly, the ethical commands of Torah are important to Ben Sim. In fact, in Sir 31: 21[34: 18]- 
32: 20[35: 20]. a long section dealing with the cult, the abuse of the cult is addressed (31: 21-31[34: 18-261), 
followed by a portrayal of ethical behavior as "spiritual sacrifice" (32: 1-7[35: 1-7]). However, the cult is not 
replaced by ethical conduct or inner attitude, for the righteous are portrayed as faithful in their cultic offerings 
(32: 8-11[35: 8-11]). For a complete survey of wisdom and cult, see Schnabel, 23-24. 

For the Torah as the regulator and rule of the cult, see Schnabel, 51-52. 
80Gese, "Wisdom, " 34. 
8ISee D. Harrington, "The Scribe According to Ben Sim, " in Ideal Figures in Judaism (ed. J. J. Collins and 
G. W. E. Nickelsburg; Chico: Scholars Press, 1980) 182. 
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4.5 Concluding Associations of Torah and Paradise: Sir 24: 25-31 

Having stated clearly the equation of Wisdom with Torah, Ben Sira moves towards 

the conclusion of his poem with two final references to Paradise. The first is in w 25-27. 

Sir 24: 25-27 
25 Which [the Torah] is full of Wisdom like the Pison 

and like the Tigris at the time of first fruits, 
26 which overflows like the Euphrates with insight 

and as the Jordan at harvest time. 
27 Which makes instruction flow like the Nile 

and as Gihon at the time of vintage. 

The Torah is compared with the rivers of Paradise (Gen 2: 10-14), plus the two most 

important rivers of the Near East. 82 The Pison is not mentioned elsewhere in the OT, thus 

clearly signaling that we have here a reference to Genesis 2. The inclusion of the two 

additional rivers, the Jordan and the Nile, which are strategically linked with the Euphrates 

in the middle of the list, is meant to recall the traditional boundaries of the Land promised to 

Abraham (Gen 15: 18; Deut 1: 6-8). 83 If Marb6ck is correct in associating the waters of 

Paradise with eschatological texts in the OT which use similar river imagery (Eze 47, Joel 

4: 18, Zech 14: 8), 84 then Ben Sim may be inferiing with this imagery that the blessing of the 

eschatological age is available in the present through the Torah. As with the description of 

the Garden of Paradise above, reference to the rivers of Paradise fuse together Eden and 

Israel by the mingling of creation and election tradition. It is in Israel, because of the 

inheritance of the Torah, that Wisdom overflows its banks and brings forth the life of 

Paradise. Ben Sira will conclude the entire poem by comparing himself to an ever-widening 

river (vv 30-31). 

82By placing the Pison and Gihon at the beginning and the end of the listý Ben Sira includes the two 
additional rivers in the list of rivers in Paradise. Sheppard Hermeneutical Construct, 69. See also J. 
Blenkinsopp, Wisdom and Law in the OT (Oxford: OUP, 1983) 144 for understanding the reference to the 
rivers in this section as a midrash on Gen 2: 10-14. 

See Ringgren, Word and Wisdom, 141 for the association of Wisdom with water/water of life in the ANE. Rickenbacher, Weisheitsperikopen bei Ben Sira, 109-110 surveys this theme in Ben Sira. 83See Mackenzie, Sirach, 103, Stadelmann, 251, Sheppard, Hermeneutical Construct, 70. 84MarbOck, Weitsheit im Wandel, 78. Compare Ps 36: 9,46: 5 as well as the general salvific symbolism of 
water in Isa 12: 3,41: 18, Jer 31: 12. 
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The second concluding reference to Paradise tradition is in vv 28-29. 

Sir 24: 28-29 
28 The first man did not know her perfectly, 

the last one has not fathomed her, 
29 for her thought is more abundant than the sea, 

and her counsel deeper than the great abyss. 

In the context of the references to the Garden and Genesis 2 throughout Sir 24, the 

first man mentioned in Sir 24: 28 is certainly Adam. It is possible that this imperfect 

knowledge of Wisdom by Adam is Ben Sim% interpretation of the prohibition of Gen 2: 15- 

17, although this cannot be said conclusively. Certainly the emphasis in this passage is not 

on the inability of Adam but on the unfathomability of wisdom even by the first man, the 

one who was above all in glory (49: 16). As Sheppard writes: 

Even as the'first man, 'Adam, obtained Wisdom in the garden and could not 
master her, the same applies to 'the last [man]' who meets her again in the 
form of the Torah in the Promised Land. Hence, the glorification of 
Palestine as Eden, based on the unique presence of wisdom within it, finds 
its justification in a wisdom interpretation of the Genesis narrativeS. 85 

4.6 Summary 

The use of Paradise imagery throughout Sir 24 reveals the deep acquaintance of Ben 

Sira with the Zion tradition of the OT which describes the Temple as the sacred space of 

Paradise. In Sir 24, we therefore have evidence of both of the major sources of creation 

tradition in the OT: the narratives of Gen 1-3 and Zion theology. In Sirach, Zion theology 

retains its strong nationalistic viewpoint. What we should take careful note of is how the 

narratives of Gen 1-3 were now also interpreted from a similar nationalistic framework. 

Ben Sira utilized both streams of creation tradition in the OT to enhance the national identity 

of Israel as the elect people of God. 

Ben Sira introduces the figure of Wisdom into both these creation traditions. He 

extended the definition of wisdom by rooting it in creation and primal time, and after taking 

wisdom to its most universalistic breadth, he then establishes it in a most particularistic 

85Sheppard, Hermneutical Construct, 71. We note a consistency in the way Sirach treats Gen 2. He, 
begins with the image of the dark cloud, 2: 6-7, relates Wisdom to the Garden in 2: 9, and finally relates 
Wisdom to the rivers of Paradise 2: 10-14. He closes with a reference to the first man's inability to 
comprehend wisdom, perhaps his understanding of 2: 15-17. 
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dimension: the election of Israel. 86 Creation takes wisdom to its most universal application, 

election takes wisdom to its most ethnocentric implication. As we shall continue to see in 

our study of Ben Sira, creation becomes a stepping stone to establishing Israel's unique 

status as the people of God. 

In conclusion, we note that in a number of ways the identification of Wisdom with 

Torah has resulted in a nationalistic or particularistic reinterpretation of creation tradition. 

1)lle first feature we observed was the reinterpreting of the creation narratives in 

such a way as to allow for Wisdom to be involved both in creation and in Paradise. 

2)Having associated Wisdom with creation, Ben Sira. then associates Wisdom with 

the central historical traditions of Israel: the promise of Land to Abraham, the Exodus and 

Wilderness journey, and Zion theology. Wisdom is depicted as the guiding force in 

salvation history, particularly the election of the Land and Zion by God as his dwelling 

place. By reading the role of Wisdom first into creation and then into the Exodus and the 

establishment of Zion, Ben Sira establishes a firm link between creation and election. 

3)Wisdom is equated with Torah. Ben Sira, first expands the definition of Wisdom 

to its most universal dimension by associating it with creation, then narrows it to its most 

exclusive manifestation by equating it with Israel's covenant. This gives to Torah a 

universal dimension and to Wisdom an ethnocentric location. 

4)Wisdom. is identifled with Israel's cult, thus elevating the stature and importance of 

the cult. 

5)Wisdom also is introduced into the creation tradition of Zion theology. Wisdods 

presence in Jerusalem turns Palestine into Paradise. 7be plants of the Garden of Eden and 

the Rivers of Eden receive a wisdom interpretation that reinforces this picture of the result of 
Wisdom's glorious presence in Israel. Those who have access to the Torah have access to 

the life of Paradise. 

86Marböclr, "Gesetz und Weisheit" 13. 
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6)Because Ben Sira so carefully associated Wisdom with creation and with salvation 

history, the identification of Torah with Wisdom results in Torah being present at creation, 

and participating in ongoing history. 

7)When Torah takes on universal significance by being identified with Wisdom, the 

particularism of Israel, the inheritance and inheritors of the Torah, is underscored. 

5. The Glory of God in Creation, Covenant and Cult. 

Sir 42: 15-50: 24 

A third major section of Ben Sira which uses creation imagery to establish Israel's 

identity as the people of God is the poem on the glory of God. This poem or hymn extends 

from 42: 15-50: 24 and deals with the revelation of divine glory in creation, history and cult. 

Two larger sections can be delineated, the creation hymn (42: 15-43: 33), and the praise of 

the Fathers (44-50). Ile Praise of the Fathers itself has two distinct sections, the 

recollection of great biblical figures (44-49) and the conclusion to the entire poem, the praise 

of Simon 11 (50), who was high priest from 219 to 196 B. C. E. Various words for glory 

and splendor "ITM, MIRM, -11,77,1Rn, all usually translated in the Gk as 864a) are 

employed by Ben Sim throughout this extended section. 87 We will examine how Ben Sira 

utilized the theme of the glory of creation and of primal time to enhance his portrayal of the 

priestly cult, and thus in turn, to enhance Israel's status in the world. 

87As will be discussed below, the"Ilmn/ 86ta of Yahweh, revealed in his works in creation (42: 16) is also 
expressed in the Fathers, of whom it is said, "great glory ("11= ='I/, noX%hv 864av) did the Most High 
apportion [to them]. " 

The idea that the creation hymn is an introduction to the Praise of the Fathers was developed by J. 
Marb6ck, Weisheit im Wandel, 148-50. He based his argument on what he believed to be occurences of the 
word '11= throughout both sections. Marb6cles treatment of -n= (almost as a technical term) has made 
his finding vulnerable to criticism, especially as the Masada text has shown that in two of his references, 
42: 25 and 43: 1, the word translated 86ýa is "rin, not "n=. This has led scholars such as T. R. Lee, 
Studies in the Form of Sirach 44-50 (SBLDS 75; Atlanta: Scholars Press, 1986) 4-6, to argue against the 
direct connection made by MarbOck between the creation hymn and the "Praise of the Fathers. " However, 
when it is seen that Ben Sira employs a handful of terms that convey the idea of glory/beauty/splendour. the 
connection between the two sections becomes clear. The theme is not contained in a single term but is 
carried by a number of similar terms. For the use of "IIMD in Ben Sira, see also Rickenbacher, 
Weisheitsperikopen bei Ben Sira, 46-48. 
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5.1 The Glory of God in Creation: Sir 42: 15-43: 33 

The creation hymn begins with a statement of theme. 

Sir 42: 15-1788 
15 Now will I recall God's works; 

what I have seen, I will repeat. 
Through the LORD's word came his works; 

he accepts the one who does his will. 
16 As the shining sun is clear to all, 

so the glory89 of the LORD fiRs his works; 
17 Yet even God's holy ones must fail 

in recounting all his wonders, 
Though the LORD has given his hosts the strength 

to stand firm before his glory. 90 

22 How beaýtiful are all his works... 
25 ... can one ever see enough of their splendor? 91 

The works of creation are infused with the Creator's glory. Tbe celestial host that dwell 

with God, perhaps identified with the celestial lights, are unable to manifest sufficiently 

praises for God, and can only "endure before his glory" because he has enabled them to do 

so. The term 'nz: ) indicates the transcendent splendour of God (v 17) as well as the 

revelation of this splendour in creation (v 25) which leads to honour and reputation (v 16). 

Having opened by pointing to the glory of the Creator, the hymn closes with the command 

"Lift up your voices to glorify the LORD" (42: 30). Thus the meaning of "glory" in this 

section refers both to the splendour of the individual as well as the praise or honor 

(glorifying) which is given in response to seeing this splendour. This two-fold emphasis on 

glory is seen throughout 42: 15-50: 24. 

The poem goes on to describe God's glory in the heavens (43.1). 92 the moon (43.6- 

9), 93 and the rainbow (43.11-12). 94 Creation reflects the glory and splendour of God. 

88ET by Skehan and DiLella. 
89Mas-'11=[D1, MS B-11: 0, Gk-86ý%. 
90Mas & MS B-1"113D, Gk-86413. 
91Gk- 86tav, Mas- U-irt, splendour. See Skehan and DiLella, 488 and 492. 
921-mr. 1 - MS B. The Gk reads in reference to the firmament, "the appearance of heaven in a spectacle of 
glory (86tij; ). Mas is damaged at this point, but the verse is restored by Yadin, Ben Sira Scroll, to agree 
with MS B. 
93Mas. -jj, -jj, MS B-'rinl, Gk-864a. It seems likely that the calendrical disputes within Judaism, evident in 
I Enoch, Jubilees and in the DSS, may have also influenced this passage. 9443.11: Mas - text ruined. MS B marg reads "71= followed by Cowley-Neubauer, Smend and Yadin, Ben 
Sira Scroll. MS Btext reads-n-11M. 43.12: Mas & MS Btext rinizzz, MS Bmarg 1"11=2. 
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Thus, the glory seen in creation results in giving glory to God. Creation points back to its 

Creator. As Ben Sira summarizes, "He is the all... For he is greater than all his works" 

(Sir 43: 27b, 28b). 

5.2 The Praise of the Fathers: Sir 44-49 

Looking back to the opening of the creation hymn, we should note that although the 

introduction and conclusion of this opening section make reference to the glory of God 

(42: 15-16,22-25), each line of the body of the text (42: 18-2 1) praises the wisdom of God 

which orders creation. 95 This close association of glory and wisdom certainly points ahead 

to the Praise of the Fathers. Ibis is clearly seen in the closing line of the creation hymn and 

the opening line of the Praise of the Fathers. 

Sir 43: 33-44: 2 
43: 33 It is the LORD who has made all things, 

and to those who fear him he gives wisdom. 
44: 1 1 will now praise those godly people, 

- our ancestors, each in his own time - 2 The Most High's portion, great in glory, 
reserved to himself from ancient days. 

In 43: 33, God gives wisdom to the pious (Ui-j%)rj)ý6 and in turn, in 44: 1-2, it is to pious 

(-ton) men that "great glory" (-n= : n/noXXhv 8gav) is attributed. Both the theme of glory 

and the theme of wisdom enable Ben Sira to make a transition from creation to election. 

National Epic. Ismel as God's Portion. 

Israel's heroes are celebrated as those who were "great in glory. " If we understand 

this poem as continuing the theme of the creation-hymn, this phrase would mean those in 

whom Yahwelf s glory was manifest upon earth and who as a consequence attracted to 

themselves honor and reputation. 97 God's splendour and wisdom, revealed in creation, has 

95Compare Sir 16: 24-17: 14,39: 14-35. Creation witnesses to the wisdom of God. See Marbock, Weisheit 
im Wandel, 147-151. 
96Compare Sir 37: 26, "One wise for his people wins a heritage of glory and his name lives on and on. " 

Some see the reference to the MI-11orl as a specific reference to the religious/political group active 
from the Maccabean period on. See for insUmce Siebeneck, "Sirach's Praise. " 417. On whether such a firm 
identification is fully warranted, see Hengel, Judaism and Hellenism, 1.153. 
97The opening prologue of the "Praise of the Fathers" speaks three times of the "glory" alloted to pious 
heroes. We have quoted 44: 2 above. 44: 7 states "All these were honoured in their generations, And in their 
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also been revealed in this line of celebrated men, those elected by God to lead Israel 

throughout the course of her salvation history. 98 As is Sir 17: 17 and 24: 12, the phrase in 

44: 2, "the Most High's portion, " is a reference to Deut 32: 7-9Y9 The heroes of Israel are 

those elected in distinction to the rest of humanity into a special relationship with God and a 

divine destiny. Tbus, as in Sir 16: 26-17: 17 and in Sir 24, here Ben Sira has moved 

immediately from creation to election and covenant. 71be glory described in the creation 

hymn is an introduction to the glory of Israel's heroes, which in turn serves to introduce the 

glory of Israel's cult. 

The election-covenant theme is evident throughout the entire structure of the poem. 

The first seven figures, Noah, Abraham, Isaac, Jacob, Moses, Aaron and Phineas, all are 

mentioned with particular reference to the covenant established by God through them. 100 

This emphasis on covenant is shown by the fact that following Phineas an aside is made to 

the covenant with David (45: 25), a figure who at this point is chronologically out of place 

and who will be described at length two chapters later (47: 1-11). 101 These covenants are 

the starting points for the validation of the election of Israel (44: 18,20,22) and of the royal 

(45: 25,47: 11,22) and priestly (45: 12,24-25) institutions established in her history. 

The bestowal of covenants introduces the theme of covenantal faithfulness. 

Explicitly with Noah (44: 17-18), Abraham (44: 20), Jacob (44: 23), Moses (44: 4-5), Aaron 

(45: 17), Phineas (45: 23-24, "he was zealous in the fear of the Lord, and stood fast, when 

the people turned away"), Joshua (46: 6-7, "he wholly followed the Mighty One" and with 

days had glory" (MS B- cnnnn). Glory is specifically attributed to Abraham (44: 19-20, nl=), Moses 
(45: 2, the MS B is mutilated, Gk reads 6gotwcv aikov sgT ayi v), Phin (45: 23, following IW eas 
Smend's restoration of the damaged MS B), Elijah (48: 4. UotdaO% Heb should be rendered literally, How 
terrible were thou, Elijah; he who is like thee shall be glorified ("IRM") - See Oesterley, Ecclesiasticus, 
326), and Nehemiah (49: 12, Mas & MS B-TIKI). We will deal at length with the glory ascribed to Aaron 
and Simon IL 
98B. Mack, Wisdom and the Hebrew Epic: Ben Sira's Hymn in Praise of the Fathers (Chicago: University of 
Chicago Press, 1985) 52. Mack underscores the uniqueness of the Praise of the Fathers in light of the fact 
that the glory of Yahweh given to these men was usually reserved in priestly traditions for descriptions of the 
Cult. 
99Reading here pýi 

1 1, "portion, " in place of RSV pý7, "apportioned, " See P. W. Skehan, "Staves and Nails 
and Scribal Slips (Ben Sira 44: 2-5), " BASOR 200 (1970) 70-71, and Skehan and DiLella, 498. 
10OThe verse regarding Enoch, 44: 16 is found in MS B and Gk but not in Mas or Syr. Most scholars agree 
that it is a later interpolation. See Skehan and DiLella, 499. 
10IMack, Wisdom and the Hebrew Epic, 39. For the importance of covenant in the Praise of the Fathers, 
see as well Siebeneck, "Sirach's Praise, " 418. 
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Caleb "restrained the people from sin"), the judges (46: 11),. Samuel (46: 14), and Josiah 

(49: 2-3), piety is manifested as covenant keeping, Torah faithfulness, zeal for the Law and 

teaching the statutes of the covenant. Particularly with Phineas, but with other heroes as 

well, covenantal zeal was specifically manifested in removing defilement caused by foreign 

influences. 102 The application of this aspect of piety to Ben Sira! s own times is immediately 

evident. Thus, wisdom, piety (which is Torah faithfulness) and glory are linked in "The 

Praise of the Fathers. " 103 

It has long been recognized that the Praise of the Fathers reflects the nationalism 

found throughout the book of Sirach. In imitating the panegyric style of other Hellenistic 

works which glorify past national heroes, the Praise of the Fathers functions to show that 

the Jews do not fall behind their Hellenistic contemporaries in any claim to an illustrious 

history or tradition of wisdom. In fact, her heroes were the bearers of the very glory of 

God. Furthermore, the "illustrious men of the past were the concrete expression of Israel's 

exclusive possession of true wisdom. " 104 Thus the great heroes of Israel's past, as 

manifestations of God's glory and wisdom, are another way in which Ben Sira can secure 

the identity of Israel as the elect people of God. 

1021'erdue, Wisdom and Cult, 192-195. Perdue, with many other scholars, argues that the emphasis on 
Phineas has a probable historical root: Ben Sira supported the Zadokite (specifically Oniad claim) to the high 
priestly office against other competing priestly families, particularly the Tobiads. However, Olyan, "Ben 
Sira! s Relationship to the Priesthood, " has shown that throughout his writing (most scholars consider 51: 12 
in Heb MS Ba later addition) Ben Sira emphasizes a pan-Aaronid priesthood, thus in fact arguing against the 
exclusive claims of the Zadokites. 
1031le opening stanza of the book links wisdom with the fear of the Lord: God "exalted the glory of those 
who held her fast" (Sir 1: 19). Similarly, Sir 4: 13. In Sir40: 27, the fear of theLord is spoken of in 
imagery that employs paradise language. The Masada text reads, 

nnerl -n= ýz ýDi / nz-1m 1-1= ty-. Iýtk ntt-j, 
"The fear of God is a very Eden of blessing and its canopy over all that is glorious, " or "The fear of God is 
like an Eden of blessing; and the glory of its canopy is over all. " MS, B is complete, reading as above, 
except for the last word, which is shown clearly by Masada. The glorious canopy is based on Isa 4: 5, an 
eschatological text. The reference to Eden may reflect Isa 51: 3, in addition to Gen 2-3 and Eze 28. 
104Seibeneck, "Sirach's Praise, " 413. Hengel, Judaism and Hellenism, 1.136 sums up the apologetic 
attempt of Ben Sira as follows, "The holy literature and history of Israel with its great men and acts is far 
superior to non-Jewish, Greek history and literature (44: 3-9), and the'inspired wisdom' of the soper and the 
prophetic tradition entrusted to him and guided by God is completely in a position to keep within bounds the 
threatening influences of 'Greek wisdom', which only rests on human reasoning. " 
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But beyond the individual heroes, the nationalistic thrust of this passage moves 

beyond the praise of specific individuals to the glorification of the institutions and offices 

which they represent. As Burton Mack writes; 

Ben Sira! s figures are certainly not heroes of achievement... They are to be 
remembered, and their glory noted under a single aspect only. Tbey are ideal 
figures of official functions, the very functions requisite to a social 
construction of Israel's history. 105 

in this sense, the Praise of the Fathers is a defense of the social and religious offices and 

structures prescribed in the Torah, the ideal society of priests, scribes, warriors and Idngs to 

which much of conservative Judaism desired to return. Against the secularization of Jewish 

life through Hellenistic influence, the praise of the past reflects the critique of the present, 

and calls for a restoration of loyalty to the ideology of covenant and cult, a return to divinely 

ordered life. 106 The cry, "May their bones return to life" (46: 12,49: 10), which ends the 

sections in the Hymn on the judges and the prophets, calls not so much for personal 

105Mack, Wisdom and the Hebrew Epic, 179. 
106The clear deliniation between the priestly covenants and the royal covenants may itself reflect Ben Sira! s 
critical attitude towards the politicizing of the high priestly office. See Perdue, Wisdom and Cult, 194. 

Simon 11, glorified in Sir 50, had been able to secure from Andochus III legal guarantees that the 
Jewish religion, its cult, and the Temple, would be free to perform its role and function without interference 
from the Seleucid government. This was a great victory for conservative forces within Judaism. However, 
upon the death of Simon 11, tensions arose between his two sons, Onias 111, who assumed the office of high 
priest, and Jason, who would soon lead the attempted Hellenstic reform after displacing his brother by buying 
the office of high priest from Andochus IV. The vacillation and vulnerability of Onias III was a well- 
founded concern for conservative Jews in Jerusalem. Ben Sira desired to inject into this situation the 
question of theodicy in the political leadership of the country. The God of Israel demands covenant fidelity of 
those whom he entrusts to lead the nation. To meet this demand means honour and glory, both for the 
individual leader and the nation as a whole. To rebel against the Torah and the covenant means shame and 
destruction, again both for leader and nation. Ibis political-theodicy is one of the themes of the "Praise of 
the the Fathers. " 

interspersed among sections that recount the glory of men who are honoured in Israers history, we 
also find remembrance of those who received shame, not glory (Solomon, 47: 20-21, Rehoboam and 
Jeroboam, 47: 23). Ben Sira summarizing the folly of Israel's kings: 

Sir 49: 4-7 
4 Except David, Hezekiah, and Josiah, they all did corruptly; 

And forsook the law of the Most High, the kings of Judah, 
till they were ended. 

5 So he turned their horn backward, and (gave) their glory (0-n=) 
to a foolish, foreign nation; 

6 And they set on fire the holy city, and made her ways desolate. 
If a leader forsakes the Torah, his personal sin and lack of understanding result in Gods wrath and judgement 
upon the nation. 

The Hebrew text of Sir 45: 26, and Sir 50: 23-24 personalize this admonition to faithfulness directly 
to the sons of Simon. Thus, it is clear that Ben Sira intended the Praise of the Fathers as an admonition 
addressed to the Jewish leadership of his day to return to covenant fidelity. 
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resurrection, but the institutional rebirth of those who will lead in the divine correction of a 

society going wrong-107 

Thus the Praise of the Fathers points back to Israel's national heritage as an ethnic, 

social and religious entity. In recalling the glory of the heroes of the past, Ben Sira is able to 

link the glory of God with the central ideas of Judaism: (1) the election of Israel, (2) piety as 

Torah faithfulness and zeal for the Law, (3) the Aaronic cult and Davidic kingship as 

expressions of covenant. The heroes of Israel's past are expressions of offices and 

institutions divinely ordained by God. Thus, the hymn both legitimates the value of these 

offices and institutions as well as critiques implicitly their current practice. As in Sir 17 and 

Sir 24, in Sir 42: 15-50: 24 creation themes are used to establish Israel's claim to a unique 

and special ethnocentric and nationalistic identity. 'Me glory of God, witnessed in the 

creation, is also manifested upon the heroes of her salvation history. As we shall see, the 

culmination of this movement from creation to election is the glory of God in the cult. 

5.3 The Glory of the Priestly Office: Sir 47: 7-8,50: 5-20 

As L. Perdue writes, the extensive references to the cult throughout the book of Ben 

Sira demonstrates 

the absorbing interest of this Palestinian sage in the cultic institutions and 
practices existing during the Hellenistic period of Jewish history. 1()8 

Furthermore, 

... Sirach regards cultic religion as an essential and important part of both 
Israel's religious heritage and the wise man's own religious devotion. 109 

107See Siebeneck, "Sirach's Praise, " 411-28 and Mack, Wisdom and the Hebrew Epic, 179-184. 108Perdue, Wisdom and Cult, 188. Consult Perdue, 188-211 for an extensive analysis on the cult in Ben 
Sira. Central references to the cult in Ben Sira. include 7: 8-10,29-31,24: 10-15,31: 21-32: 20,38: 9-11, 
45: 14-16,23-26,46: 16,47: 2,49: 1.50: 1-21. Schnabel, 24, notes that Ben Sira has selected to honour 
kings who were particularly champions of the cult: David (47: 1-11), Solomon (47: 12-23), Hezekiah (48: 17- 
22), and Josiah (49: 1.3). 
109Perdue, Wisdom and Cult, 211. 
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Thus, the cult for Ben Sira lies at the core of Israel's identity as the elect people of God. In 

this composition regarding the glory of God, it is not surprising to find that for Ben Sira the 

Temple is the chief location of this manifestation of divine immanence. Sir 49: 12 says: 

12 In their days they built the house 
and raised a temple holy to the Lord, 
prepared for everlasting glory. 

Above all, the foremost manifestation of God! s glory in humanity occurs in the high priestly 

office. 

Ben Sira described Aaron as follows: in Sir 45: 7b-8. 

Sir 45: 7-8110 
7 He made an everlasting covenant with him, 

And gave him the priesthood of the people. 
He blessed him with His glory (1-==), 
And girded him with exceeding great glory (IRVI). 111 

8 He clothed him with the perfection of glory (MIRM), 
And adorned Oirnmll) him with glory (-n==) and strength 

The splendour of Aaron's appearance clearly echoes the instruction of Ex 28: 40 "And for 

Aaron's sons you shall make coats and girdles and caps; you shall make them for glory 

(-n=) and splendour The parallelism of the lines in Sir 45: 7b-8 shows that -n= 

is not a technical term clearly distinct from the other Hebrew words for glory in these 

verses, 'Wrl and rl"Itknrl. In the "piling up" of terms for glory in these 2 verses it is obvious 

that Ben Sira is making a point. The garments of the high priest symbolize the, presence of 

the glory of God in the worship of the cult. 

Simon 11 is also described by various terms for glory. Ben Sira, writes of Simon 11 

fulfilling his priestly office on the Day of Atonement: 112 

I 1011eb from MS B, ET follows MS B, except reading the last phrase of verse 7 with MS B marg and Gk- 
See next footnote. 
11 lFollowing MS B marg ('IR*n MUMM) and Gk (86ti1q), with Skehan and DiLella, 509 and Box and 
Oesterly. APOT, I A86. MS B text-CIA'l MWInn-towering horns of a wild ox has been unduly influenced 
by Num 23: 22,24: 8. 
112This is the majority view, although F. O'Fearghail, "Sir. 50: 5-21 - Yom Kippur or the Daily Whole 
Offering? " Bib 59 (1978) 301-16 has made a strong case for considering the description to be of the daily 
whole offering. Such a conclusion would add further weight to the association of cult with Paradise. Every 
day in Israel is an opportunity to partake in Paradise! 
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Sir 50: 5-20 
5 How glorious was he (MS B-rril -, in)113 when he looked forth 

from the Tent, And when he went out from the house of the veill 
6 As the morning star fi-om amid thick clouds; 

And as the full moon in the days of the solemn feast 
7 And as the sun dawning upon the temple of the King; 

And as the rainbow seen in the cloud... 114 
11 When he put on his robes of glory (MS B- -il=) 

And clothed himself in robes of glory/beauty (MS B- MNW) 
When he went up to the altar of majesty, 
And made glorious (MS B-'r MWI) the court of the sanctuary. 

12 ... Round him a crown of sons... 
13 All the sons of Aaron in their glory (MS B-t: -n==)... 
20 ... 

And the blessing of the Lord was on his lips. 
He glorified himself/he gloried (MS B- MKMM) with the name of the Lord. 

Clearly, Ben Sira is at pains to identify the office and ministry of Simon 11 with Aaron, the 

father of the priesthood, by the parallel descriptions of the glory of their appearance. Ben 

Sira! s desire to champion and authenticate the role of Simon R is evident with force here. 

But further, by describing the glorious appearance of Simon II in comparison with the 

celestial lights, Ben Sira links him to the descriptive language of the creation hymn, with its 

emphasis upon the glory of the celestial realm. 11us, he reinforces the theme of the unity 

between the glory of the Creator visible in the creation, and the manifestation of divine glory 

in Israel's worship. The glory of the Creator fills the creation, but it is particularly in the 

celebration of the cult that the immanence of Yahweh is witnessed and experienced. 

The shekinah of God's presence is the crowning gift of the priesthood. 

Sir 45: 25c 
25c An inheritance of fire in the presence of his glory (MS B IT=) 

was the inheritance of Aaron unto all his seed. 
And now bless ye the Lord, the good, 
who hath crowned you with glory (NIS B -n=)... 115 

The meaning of glory, particularly as it is associated with the cult, is being clothed in beatific 

splendour, the sign of the presence of Yahweh. 

Thus, Ben Sira has drawn a direct line from the glory of creation to the glorious men 

of the elect, covenant people, and finally to the chief manifestation of God's glory, Israel's 

113MS B is the same here as in 46: 2. which speaks of Joshua. Translation basically follows Cowley- 
Neubauer. 
114Gk expands to kv vqtXat; 86ý%. 
115Translation by Cowley-Neubauer, following MS B. 
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cult. But this line of argument from creation to cult is made even more explicit by the short 

paragraph which immediately precedes the description of Simon II. 

5.4 The Transition to the Present through the Past. The Glory of the Cult in 
Urzeit-Endzeit Imagery: Sir 49: 14-16 

In the verses which immediately precede the description of Simon II, the Hebrew 

text would be translated as follows: 

Sir 49: 14-16 
14 Few have been formed of earth like Enochl 16 

- he was bodily taken away. 
15 If, like Joseph, he had been born a man, 

Then, his corpse also would have been cared for. 
16 Shem and Seth and Enosh were honoured, 117 

But over all the living is the glory of Adam. 

16 I= =1 M =71 

mn mtkw -, ri-ý: ) ým 

16 I: Ilg iccet F., no e'v &vopcýaot; UoýdoNoav, 
icdt imep n6tv ýQpov b T5 icTiact ASag. 

The figure of Enoch had already attracted to itself a developed tradition in Second Temple 

Judaism. Shem, the son of Noah, was the father of the Semites to which Israel traced her 

ancestry. Enosh, Seth and Adam are the early primeval figures. 118 Ibis reference to 

primeval figures seems abrupt and out of place in the flow of the hymn. Following the 

prologue (44: 1-15), the catalogue of honoured persons began with Noah (44: 17) and ended 

with Nehemiah (49: 13). The sense of a "leap-back" to primal history in 49: 14-16 is 

intensified by the fact that the verses which follow in Sir 50 are made in reference to the high 

priest Simon 11.119 This sense of interruption caused by 49: 14-16 has caused some 

116This translation from the Hebrew texts is by Lee, Studies, 231-232. The Masada text shows that 44: 16 
is not in this position in the original Heb text, and that Ben Sira's list of the Fathers begins with Noah. 

Yadin, Ben Sira Scroll, 38, followed by Lee, suggests a "restoration" of 44: 16c and b between 
49: 14a and 49: 14b. The translation which Lee offers for these verses continues, "A sign of knowledge to 
generation upon generation / He walked with Yahweh / And also... " In v 15, the construction is Of 
an unreal condition. Compare Gen 13: 16. 
117MS B reads ripM "were visited, " but Smend, Box and Oesterley, APOT, and Lee, Studies, all emend to 
1-1=2. Note here Is 44: 13, which speaks of the idol maker who "shapes it into the figure of a man, with the 
beauty of a man, " C; ý nýýW:, ) Qjlký n13; 1nD,. VVI- 118Compare, I Chr 1: 1 and Luke 3: 38, where these three names occur in genealogies. 
119According to Josephus (Ant. 12.224,229,238,19.298), Simon 11 was in office during the conquest Of 
Jerusalem by Antiochus III in 199/198. See Hengel, Judaism and Hellenism, 1.131. 
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commentators to consider them a later addition, made in order to include early heroes who 

had gained importance in intertestamental eschatological speculations. 120 Box and Oesterley 

understand the return to the figure of Enoch and the tracing back of antediluvian figures to 

Adam as a stylistic manner by which to close the hymn proper and mark a transition to what 

they see to be an appendix regarding Simon 11.121 However, Lee has recently re-argued 

convincingly the proposal set forth earlier by Peters, that Sir 44: 14-16 serves as an 

Oberleitung to the "praise of Simon. " 122 

Immediately after remarking that "over all the living is the n-IRM of Adard' 

(49: 16b), Sirach describes Simon as "the leader of his brethren and the MIRM of his people" 

(50: 1). rrlým serves to link both the two poems together and more specifically the two 

individuals, Adam and Simon IL In Greek literature in praise of rulers and heroes, the 

subjects are often placed in direct apposition to the gods from whom they are said to 

descend. 123 Having traced Simon's heritage from Noah, the father of the "remnant" and 

everlasting covenants (44: 17-18) to Nehemiah, the rebuilder of ruins, Sirach attempts to 

heighten the honour and glory of Simon by linking him with the great figures of the early 

chapters of Genesis, Adam and Enoch. "Thus the enumeration of the antediluvian figures, 

who became the source of much apocalyptic speculation in Judaism and early Christianity, is 

placed immediately before Ben Sira! s celebration of Simon H as a way of amplifying this 

great high priest all the more. " 124 Reference is made to the glory of primal time in order to 

enhance the honour and glory of Simon, and therefore the Temple and Israel's cult. Adam 

is remembered as the first highly honoured patriarch of Israel, the beginning point of the 

catalogues of figures of her salvation-history, and in particular, as the forefather and 

progenitor of Simon U. Primeval glory is now manifested in the high priest of Israel, and 

120Middendorp, Die Stellung Jesu Ben Siras, 135 and Snaith, Ecclesiasticus, 248. 
121Box and Oesterley, APOT, 1.506. Smend, 412 also regards 44-49 as one unit with 50 as an appendix. 
122N. Peters, Das Buch Jesus Sirach oder Ecclesiasticus (EHAT 25; Minster i. W.: Aschendorff, 1913) 422, 
cited by Ixe, Studies, 11,232-234. 
123Lee, Studies, 233-234 notes three examples. 1) Isocrates places Evagoras alongside Zeus (Evag. 12-23); 
2) Xenophon traces Agesiaus' lineage back to Heracles (Ages. 1.2), 3) Theocritus places Ptolemy in side-by- 
side relationship to Zeus (Id. 17: 1-4,13-18). 
124Lee, Studies, 233-234. 
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his performance of her cultic worship. 125 Once again, Ben Sim has used creation imagery 

to enhance Israel's claim to having a preeminent role among the nations. 

Although claiming for Adam a glory "above all living things, " Ben Sira does not 

specify the basis for this claim. The precise meaning of "the glory of Adam" is elusive, but 

in the context of both the creation hymn and the Praise of the Fathers, it would seem to be 

associated in some way with a splendor which results from an immanent manifestation of 

the Creator's presence, as well as honour and renown due to this glorification. 126 As we 

shall see, reference to "the glory of Adam" occurs four times in documents from Qumran, 

(4Q504 2: 1-12 equates the glory of Adam with him being created in the image of God, IQS 

4: 23, CD 3: 20,1 1QH 17: 5 each promise the covenanters, the glory of Adam as an 

eschatological reward). 127 

A theme closely associated with glory in the Praise of the Fathers is wisdom: the 

heroes of Israel were pious men, great in glory, to whom God bestowed wisdom. In 

sections of Ben Sira we have examined earlier, wisdom is one of the chief characteristics 

attributed to Adam. Edmund Jacobs has concluded that 49: 16 indicates that Adam is 

regarded as the sage par excellence. 128 As we have seen in Sir 17: 1-10, the first humans are 

endowed with wisdom, knowledge and insight, God himself teaching them "good and evil. " 

Being in God's image and empowered by God's own ! oX-o;, they exercise dominion over 

all creation. We determined the meaning of "image" and "strength" to be related to sharing 

125Such a link between creation and cult has already been seen in Sir 24: 10, where the Wisdom of God, after 
her activity in creation is pictured as "ministering" in the cult in Zion, and following on in 24: 15, where the 
spices of Eden make up the incense used in functions of worship. 
126The matter is complicated by the fact that the Gk translation of Sir 49: 16b leaves out the Hebrew noun 
rinn, and further, fails to provide a verb for the clause. The Greek also adds kv &vOp6not; to the first 
clause and &, qj iviloet to the second. 

Is the verb "to be" understood, in which case the translation would be "Adam il above/over all the 
living in the creation, or is M46(; Ncrav, supplied from the first clause, to be interposed, in which case the 
translation would be "Adam is gloriftedlhonored above all the living in the creation"? 
127See J. Marb8ck, "Henoch-Adam-der Ttronwagen, " BZ 25 (1981) 108, who developes the connection 
between Sir 49: 19 and the DSS. 
128E. Jacobs, "Lliistorie dIsradl vue par Ben Sira, " in Milanges Bibliques Rldigis en Lhonneur de Andri 
Robert (Paris: Bloud & Gay, 1957) 293-4. 
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in the Wisdom of the Creator. Thus, it is very possible that the glory of Adam is somehow 

connected to his being endowed with wisdom. 129 

Another idea occurring in 49: 16 which was common in Judaism during this period is 

the claiming of Adam as the first patriarch of Israel. 130 The establishing of a direct line 

between Israel and Adam enabled Israel to claim for herself the primeval glory and wisdom 

of Adam, the very characteristics Ben Sira was so firmly attempting to claim exclusively for 

Israel. But what is most evident at this point is the same sense of a realized eschatology 

described by means of the Urzeit-Endzeit motif as we saw in the Zion theology found in Sir 

24. As the Temple on Zion is the actualization of Paradise, so too the primeval glory of 

Adam finds its present fulfillment in the person of Simon 11.131 

The association between primal time and the priesthood of Simon is also evident in 

the description of Simon in Sir 50: 12. 

12 He was like a young cedar of Lebanon; 
And they [the priests] surrounded him like the trunks of palm trees. 

As we saw in Sir 24: 13-17, similar tree imagery (including specifically references to cedars 

and palm trees) was used to associate Palestine, as wisdom's home, with the Garden of 

Eden. 

In these ways, the description of Adam is drawn in to enhance the claims of the 

priesthood of Simon Il. Ben Sim identifies the glory of Paradise with the glory of the 

priestly ministry. 'I'lie glory of God, revealed in creation, which rested supremely upon 

129Compare the Urmensch tradition in Eze 28 with its emphasis on wisdom. See also 2 Enoch 30: 11. 
LAE 12: 12ff closely associates Adam being in "the image of God" with angelic-like existence. For 
additional comparative texts, see Marbock, "Henoch-Adam-der Ilronwagen, " 108. 
130See Jervell, Imago Dei, 34, and R. Scroggs, The Last Adam: A Study in Pauline Anthropology (London: 
Blackwell, 1966) 22. 
13 ISome scholars have argued that the passage is eschatological and conclude that it therefore must be a later 
addition to the text. See Middendorp, Die Stellung Jesu Ben Siras, 135 and Snaith, Ecclesiasticus, 248. 
Other scholars who consider the passage to be eschatological include Jervell, Imago Dei, 45, Jacobs, 
"Uhistoire. " 2934. An excellent overview of treating Adam in Sir 49: 16 as an eschatological or messianic 
reference is found in J. D. Martin, "Ben Sira! s Hymn to the Fathers: A Messianic Perspective, " in Crisis and 
Perspectives: Studies in Ancient Near Eastern Polytheism, Biblical Theology, Palestinian Archaeology and 
Intertestamental Literature (OS 24; Leiden: Brill, 1986) 117-119. 

MartiWs earlier work, "Ben Sira -A Child of His Time, " in A Word in Season: Essays in Honour 
of William McKane (ed. J. D. Martin and P. R. Davies; JSOTSupp 42; Sheffield: JSOT, 1986) raised a 
number of common areas between Ben Sira and apocalyptic literature: an interest in the structure of the 
cosmos, historiography, the relationship of astronomy to the calendar, etc. Both Hengel, Judaism and 
Hellenism and J. J. Collins, The Apocalyptic Vision of the Book of Daniel (HSM 16; Missoula: Scholars 
Press, 1977), though in different ways, have tied together pious scribes to the rise of apocalyptic literature. 
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Adam, the crown of creation, is the glory manifested in the high priestly service of Simon 

IL Once again, creation imagery is adopted. to bolster the particularistic identity of the people 

of God. 

5.5 Summary: From Creation to Covenant and Cult. 

In both Sir 24 and Sir 43-50, Ben Sira moves thernaticallyfrom creation to election 

and covenant to cult. In Sir 24, the unifying motif is wisdom: the wisdom by which the 

world was created has taken up abode in the Temple of Jerusalem and transformed it into 

Paradise. In Sir 43-51, the unifying motif is glory: the glory of God which is witnessed in 

creation expresses itself also in the heroes of the covenant and in the celebration of the cult. 

In the same way that "over all the living is the glory of Adam, " so Simon H is "the leader of 

his brethren and the glory of his people. " 

Furthermore, in both Sir 24 and Sir 43-50, what Hes between creation and cult is a 

section which addresses the issue of Israel's election and covenants. Ben Sira used both 

motifs of wisdom and glory to affirm the special identity of Israel in the world: she is the 

portion of the Most High. But in both these units, the description of the cult is a high point 

in the development of the composition. Although overstated, there is much to be said for E. 

Jacob's remark, "If his attitude towards the cult places him in the line of prophetic 

preaching, e. g. 34: 18-35: 15, it is nonetheless true that during his time the cult was about the 

only meansforIsrael to aff"Inn its identity. "132 Covenant and cult are the two primary ways 

to illustrate Ben Sira's claim that Israel uniquely is the possessor of wisdom. 

In Sirach, creation themes and creation theology were used to introduce and establish 

these two key areas of Israel's identity as the people of God. As we have noted regarding 

these two passages, Den Sira links together creation and cult, both in the overall structure of 

themes (creation, election/covenant, cult) and by the immediate association of the cult with 

Paradise imagery (the temple as Eden in Sir 24, the analogy between the glory of Adam and 

132E. Jacob, "Wisdom and Religion in Sirach, " in Israelite Wisdom: Theological and Literary Essays in 
Honor of Samuel Terrien (ed. J. Gammie, W. Brueggemann, W. L. Humphreys, J. Ward; Mssoula: Scholars 
Press, 1978) 260 n. 32, emphasis mine. 
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the glory of Simon II in 49: 16-50: 1). Thus, the employment of creation imagery to directly 

enhance the status of the cult is another example in our investigation of how creation themes 

were utilized in affirming Israel's identity of the people of God in Second Temple Judaism. 

Conclusions 

6.1 The Central Aspects of Israel's Identity: Election, Torah and Cult 

In studying the book of Sirach, it is evident that in the crucial period preceding the 

full confrontation between Judaism and Hellenism in Jerusalem Ben Sira attempted in his 

writing to reaffirm the chief boundary markers of Judaism. Israel has been elected to be "the 

Portion of the Most High, " the Torah and the practice of covenantal faithfulness is Wisdom 

itself, and in the cult is expressed the fulfillment of Gods intention in creating humanity. 

6.2 The "Nationalistic" interpretation of Gen 1-3 

Our study shows that Ben Sira. is well acquainted with the creation aspects of Zion 

theology, and he maintains the nationalistic elements when he utilizes the creation imagery 

found in Zion tradition. What emerges with great clarity in Sirach is the application of Gen 

1-3 in specifically nationalistic ways, the development of an "ethnocentric hermeneutic" that 

read these text with the purpose of linking them to Israel's election, covenant/Torah and cult. 

In Sir 33: 7-13, the precedent of God distinguishing between days (Gen 1: 14,2: 1-3) 

is the foundation of arguing his election of Israel from among the nations. As God ordered 

the cosmos through separation and distinction, he so distinguished Israel from among the 

nations. The picture of the Creator as Potter (Gen 2: 7) closes this passage on the 

determinative prerogative of Gods wisdom. In Sir 15: 11-20, the implicit Torah theology 

which underpins Gen 2-3 is made an explicit illustration of the need to choose Torah 

faithfulness and covenantal fidelity. In Sir 17: 1-10, having interpreted the creation stories of 

Gen 1-2 with extended wisdom themes, Ben Sira proceeds to equate wisdom with Torah. 
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He moves from Eden to Sinai without a break, thus emphasizing the continuum he sees 

between the wisdom given Adam (equated with him being in the image of God) and the 

wisdom given Israel, the Torah which distinguishes her as the covenantal people of God. 

The promise of primeval history is fulfilled in covenantal history. 

In Sir 24: 3, Gen I. (creation by word) and Gen 2: 6 (the dark cloud which watered the 

earth) are interpreted as indicating Wisdorrf s involvement in creation. Next, the theme of 

the quest for the land (evident in Patriarchal tradition, Exodus tradition and Zion tradition) is 

read in terms of Wisdom's search for a dwelling place on earth and eventual abode in 

Jerusalem. Thus, the role of Wisdom in creation prepares for her eventual manifestation 

within Israel as the sheldnah of the cult and the Torah of the covenant. 

6.3 From the Universal to the Particular 

To establish the identity of Israel as the elect people of God Ben Sira argues fi-om the 

universal to the particular. In Sir 17: 1-10 and Sir 24, Wisdom is first given her most 

universal breadth by associating her with the process of creation, which in turn prepares the 

way for depicting her in her most ethnocentric aspect, the equation of Wisdom with Torah. 

Similarly, in Sir 43-50, the theme of God's glory is first introduced in its broadest 

manifestation in creation, then given its most narrow historical expression in the heroes of 

Israel and the glory of the cult. In both Sir 24 and Sir 43-50, the argument flows from 

creation to election to cult. Thus, creation is used to depict the Wisdom and glory of God in 

their most universal application in preparation for describing them in their most 

particularistic expression: as the unique possessions of Israel. The universal breadth gives 

all the more force then to the claim that the wisdom and glory of God are to be found within 

the boundaries of the elect people of God. In this way, the creation stories and creation 

tradition provide the groundwork for election. 
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6.4 The Cult and Paradise 

In Sirach, the cult is given specific identity as the place where universal wisdom is 

expressed and the glory of God is manifested. To reaffimn the value of the cult, one of the 

chief "identity badges" of Judaism, Ben Sira often uses Paradise imagery. Describing Zion 

in terms of Paradise was central to the Zion tradition of ancient Israel (reflecting cosmic 

mountain imagery in general). Ben Sira is unique because he draws his association between 

Paradise and cult directly from the text of Gen 1-3. In Sir 24, Wisdom's presence turns 

Palestine into Paradise. References to the plants of Eden and the Rivers of Paradise serve to 

underscore that those who have the Torah have access to the life of Paradise. In Sir 43-50, 

the glory of God in creation is manifested uniquely upon the high priests of Israel (Sir 47: 7- 

8,50: 5-20). In particular, the glory of Adam which was "above all the living" is realized in 

the person of Simon IL clothed in primeval glory as he functions in cultic service (49: 16- 

50: 20). Ben Sira utilized Paradise tradition drawn from Gen 1-3 to enhance the appreciation 

of the value of Israel's cult. 
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SECTION 2. THE WISDOM OF SOLOMON: CREATION, COVENANTAL 
NOMISM AND THE PEOPLE OF GOD 

1. Introduction 

The Wisdom of Solomon was written in Alexandria between 50 BCE and 50 CE. 133 

Composed in Greek, it was addressed to the Jewish community in Alexandria which seems 

to have been experiencing both persecution from outside forces and internal division through 

the influence of Hellenism upon its members. 134 The book, aimed at encouraging the faith 

of the community, was written as a protreptic, "an appeal to follow a meaningful philosophy 

as a way of life, " and reveals that the author was well acquainted with Hellenistic 

philosophy and literary style135 while at the same time having a thorough-going 

acquaintance and fluency with the Old Testament. 136 It is now widely accepted that the 

133There is no uncontestably clear evidence given by the text as to the specific time when the Wisdom of 
Solomon was written. The author is familiar with the LXX, so his work must have been done sometime 
after 200 BCE. The acquaintance of Paul and perhaps Matthew with the book (or possibly with tt-affition 
contained in the book) means that it was written before their writings. D. Winston, The Wisdom of 
Solomon (AB 43. New York: Doubleday, 1979), perhaps overemphasizing aspects of polemic in the book, 
argues for a date between 37-41 CE, during the persecution of the Jews by Caligula. An earlier date is more 
widely accepted. For extensive discussion on the dating, see C. Larcher, Le Livre de La Sagesse ou La 
Sagesse de Salomion (3 vols.; Paris: Gabalda, 1983-1985) 1.141-161, and Winston, 20-25. 

The edition used of the LXX of WisSol is Sapientia Salomonis (Septuaginta Vetus Testamenturn 
Graecum XII/l; ed. J Ziegler GOttingen; Vandenhoeck & Ruprecht, 1962), except where noted. Unless 
noted, the ET follows the RSV. 
134This is widely agreed upon by scholars. For instance, J. Reider, The Book of Wisdom (New York: 
Harper and Row, 1957) 10-11, "There can be no doubt that the purpose of the Book of Wisdom is primarily 
to strengthen the faith of the pious Jews-, " and Winston, 63. "The author is primarily addressing his fellow 
Jews in an effort to encourage them to take pride in their traditional faith. He seeks to convince them that 
their way of life, rooted in the worship of the One true God, is of an incomparably higher order than that of 
their pagan neighbors, whose idolatrous polytheism has sunk them into the mire of immorality. " 
135G 

. W. E. Nickelsburg, Jewish Literature Between the Bible and the Mishnah (London: SCM, 1981) 175, 
following J. M. Reese, Hellenistic Influence on the Book of Wisdom and Its Consequences (AnaBib 41; 
Rome: Biblical Institute Press, 1970) 117-121. As noted by Nickelsburg and Reese on the pages cited, as 
well as E. Schilrer, The History of the Jewish People in the Age of Jesus Christ Q vols.; revised and ed. G. 
Vermes, F. Millar, M. Goodman; Edinburgh: T&T Clark, 1986) 3.569-570, the author employs Hellenistic 
rhetorical devices, including diatribe, syncrisis (Pt 3 is an extended syncrisis), aporia, and paradeigma. The 
influence of the kingship tracts is noted below. He is well acquainted with Hellenistic science and 
philosophy, although he has been accused of using Greek words and ideas without a complete understanding 
of their meanings. 
136See in particular P. W. Skehan, The Literary Relationship between the Book of Wisdom and the 
Protocanonical Wisdom Books of the OT (Washington: Catholic University of America, 1938) along with 
the articles by Skehan, "Borrowings from the Psalms in the Book of Wisdom, " CBQ 10 (1948) 384-397, 
"Isaias and the Teaching of the Book of Wisdom, " CBQ 2 (1940) 289-299. See also Reese, Hellenistic 
Influence, 36-37,50,154, and in its entirety, G. Ziener, Die theologishe Begriffssprache im Buche der 
Weisheit (BBB 11; Bonn: Peter Hanstein, 1956). 
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book is a structural unity. 137 The sub-division of the book is debated. For this study we 

understand it to be divided in three parts: Part 1- the "book of eschatology" (chaps. 1-5), 

Part 2- the "book of Wisdom" (chap s. 6- 10) and Part 3- the "book of history" (chaps. II- 

19). 

Many have understood the author to be broadening the boundaries established by 

conservative Judaism, universalizing concepts such as righteousness and wisdorn. 138 

Other scholars, however, understand the purpose of the author in a very different way. For 

example, we can cite the words of A. DiLella: 

Though he employed some of the language and techniques of the Greek 
philosophers, Pseudo-Solomon's purpose was not to reconcile Judaism with 
Hellenism -a task that Philo attempted a few years later - but rather to 
prevent the Hellenization of Judaism ... 

139 Pseudo-Solomon was a 
conscientious and convinced Jew who in no way compromised his religious 
beliefs when utilizing the resource of Greek humanism to convey his 
message. 140 

As we consider how creation tradition and creation theology was used to support Israel's 

election and covenantal faith in WisSol, we must also have an eye out to clarify whether the 

Judaism portrayed in WisSol indeed remains nationalistic and ethnocentric. Does the author 

use the creation story and creation theology to emphasize and reinforce Israel's identity as 

the elect people of God and the traditional manner in which her faith had been understood 

and expressed? As we found in Sirach, does the author of WisSol likewise interpret Gen 1- 

3 to reflect covenantal faith, the function and role of the Torah and the special identity of 

Israel as the people of God? 

137SCe in particular Reese, Hellenistic Influence, 122-145 who points to the use of 'flashbacle techniques. 
138See for instance Reese, Hellenistic Influence. 67,77-78,109-112,143-145,156 and Ziener, 
Begriffssprache, 160. Reese, Hellenistic Influence, 144-145 agrees with Ziener that the "enlargement of 
perspective from the covenant with Israel to the saving love of God toward all men is characteristic of the 
entire book. " 
139DiLella, "Conservative and Progressive Theology, " 409. 
140I)iLella, "Conservative and Progressive Theology, " 411. See also D. B. Garlington, The Obedience of 
Faith: A Pauline Phrase in Historical Context (WUNT 2.38. TUbingen: Mohr, 1991), 69-89 whose study on 
faith and infidelity affirms that the author of WisSol ultimately defines these terms in relationship to 
covenantal nomism. and that he looked for the ultimate reign of Israel over the nations. 
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2. Creation, Covenantal Nomism and the Reward for Righteousness 
in WisSol 1.5 

2.1 Death is not the intention of the Creator: WisSol 1: 11-15 

WisSol 1-5, in the guise of an appeal to Idngs, charges the faithful of Israel to live 

according to righteousness ("love righteousness, " 1: 1-5). 141 An ultimatum is issued to 

refrain from the way of error, for to choose not to foRow Wisdom is to choose death. 142 

WiSSol 1: 11-15143 
11 Keep yourselves therefore from profitless grumbling; 

Restrain your tongue from speaking against (God). 
For stealthy utterance will not go unpunished, 
And a lying mouth slays the soul. 

12 Court not death by your erring way of life, 
And do not draw to yourselves destruction 
by the works of your hands. 

13 Because God made not death, 
Nor does he rejoice in the destruction of human beings; 

14 For he created all things that they (human beings) might live, 
And the creatures of the world are wholesome, 
And there is not a destructive drug in them, 
Nor is the kingdom of Hades upon earth. 

15 For righteousness is immortal. 

13 o'Tt 6 Ocb; Odvarov obic Lnotllc; cv 
OW T6PICCUM be 6710Aq ý&T(ov. 

14 gimaev y&p ei;, r6 eivatra 7Edvra, 
icdt ocoAptot c(t yevtaet; Tol-) ic6(; go-o 

A variety of words are used to indicate death: avatpetv VuXAv (v 11), Odvaroq (v 

12), &=Xeia (v 13), UtOpo; (vv 12,14). Death is not only physical death , but has to do 

with the issue of the immortality of the soul (evil actions "slay the soul, " v 11). 144 The 

1411he figurative 'royal address' reflects the idea popular in the Hellenistic world which regarded kingship as 
the model of human excellence. Many treatises'on kingshiV were written (e. g. Dio of Pmsa! s four orations 
on kingship, seemingly presented to Emperor Trajan and PlutarcWs To an Uneducated Ruler). Although 
these were formally addressed to rulers, the wider readership who desired to incorporate the "kingly ideal" into 
their own moral lives was the audience primarily in mind. See Reese, Hellenistic Influence, 71-74,149-150, 
R. T. Siebeneck, "The Midrash of Wisdom 10-19, " CBQ 22 (1960) 176, Winston, 101. 
142COmpare Prov 8: 32-36. See Von Rad, Wisdom, 163. 
143English translation follows that by J. P. Weisengoff, "Death and Immortality in the Book of Wisdom, " 
CBQ 3 (1941) 111. 
144P. Heinisch, Das Buch der Weisheit (EHAT 24; Mfinster Aschendorff, 1912) 21ff, H. Backers, Die 
Uhsterblichkeitslehre des Weisheitsbuches (Minster Aschendorff, 1938) 18-24, R. J. Taylor, "The Just: 
Their Condition and Reward According to the Book of Wisdom I-V, " (2 vols.; Ph. D. Dissertation, Louvain, 
1965) 2.62 all understand death to embrace in some way both physical and spiritual death. 

R. Schatz, Les i&es eschatologiques du livre de la Sagesse (Paris: Librairie Orientaliste Paul 
Geuthner, 1935) 60f, Winston, 107, F. R. Tennant, "The Teaching of Ecclesiasticus and Wisdom on the 
Introduction of Sin and Death, " JTS 2 (1901) 218, J. A. F. Gregg, The Wisdom of Solomon (Cambridge 
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author of WisSol links death to ethical behavior: unrighteous actions lead to death, and by 

implication, a righteous life avoids death. 

As Larcher has shown, the admonition contained in WisSol 1: 13-15 utilizes the 

creation narratives of Gen 1-3 in explicit support of the claim that "God did not make (oibic 

ýnotilaev) death, " and that it is contrary to his desire for mankind (1: 13, also 11: 25-26). 145 

God created mankind to share in his life (cf. 2: 23) and created the cosmos to assist the life 

of man, not to contribute to his death (1: 14). The yevtoet; of the world (LXX Gen 2: 4) 

are aeyrýptot: they contribute to the life of mankind in a beneficial and positive manner, both 

in the present life and towards immortality. 146 This idea is restated in the negative in 14c: 

nothing in nature has the "poison of death" (4dpgaicov WOpov). 147 Nothing in creation 

caused Adam to die. He experienced death as judgment for disobedience to Gods 

commandment. The life-assisting function of nature proves that Death is not the sovereign 

of the world (1: 14d). 

The claim that "Bticatoo-6vT1 y&p aOdvar6; LaTtv" brings to a close this section 

which began with the warning "do not court death by your error" (1: 12). Both the context 

and scope of the discussion become clear. The creation narratives of Gen 1-3 are the setting 

of the discussion of righteousness and error. Immortality defines the life God created Adam 

to enjoy and death is that which resulted from Adam's transgression. While other passages 
in the book reveal the author's full acquaintance with Platonic ideas of the 'immortality of 

the soul, ' it is crucial to note that the writer modifies the concept of the immortality of the 

soul by placing it in the context of the Genesis tradition which links the life of humanity to 

obedience to God's command, to righteous living. 148 In primal time and in present time, 

Bible for Schools; Cambridge: CUP, 1909) xiv, 7, E. G. Clarke, The Wisdom of Solomon (CBC; 
Cambridge: CUP, 1973) 20, and Weisengoff, "Death, " 113-115, see a reference only to spiritual death. 

However, Larcher, 1.197-198 makes the point that physical death cannot be totally excluded because 
of the context of Genesis 1-3 in which these verse must be discussed. For a full discussion on death in 
WisSol, see Taylor, The Just, 2.43-66. 
145Larcher, 1.197. Understanding ýd)vco)v in v13 to be a exclusive reference to mankind, following 
Heinisch, 22-33, Larcher, 1.198, Schfitz, 55, and Weisengoff, "Death, " 120. 
146This is the first occurrence of a theme that is fully developed in the third part of the book, that the 
cosmos is an agent of the Creator which helps and saves the righteous, thus assisting the Creator in his 
desire to bring the righteous to immortality. See Ziener, Begriffssprache, 137-138. 
1470p4a)cov is a neutral word for drug, 6XtOpou is synonym for Gdvato;. No plant or animal has the 
power to destroy man's spiritual destiny. Weisengoff, "Death, " 122. 
148L. archer, 1.205. 
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righteous actions preserve the intention of the Creator that humanity should share in his 

immortality. 

2.2 The Speech of the Ungodly - Their Reasoning and Lifestyle: 
WisSol 1: 16-2: 11 

This section continues the theme that death (an eternal destiny apart fi-orn God and 

his life) is a deliberate choice made in opposition to the will of the Creator and the purpose 

of his creation. The dtaepCt; (apostate Jews, not simply the dfto;, "ungodly, " 1: 16)149 

who experience this death do so as a result of their own choices and actions. Death is 

personified as a friend with whom the ungodly make a covenant (1: 16, compare Isa 28: 15) 

through their actions (1: 11- 12) and materialistic perspective (2: 9). 

The ungodly choose Death because "they reasoned unsoundly" (koytodpzvot obic 

6p6k, 2: 1). The impious believe that physical death is the termination of a short and 

trouble-filled life (2: 1,3,4). 

WisSol 2: 2150 
2 By mere chance did we come to be, 

and thereafter we shall be as though we had never been, 
for the breath (h nvoiý in our nostrils 
is but a puff of smoke (icanv6q); 
our reason is a mere spark within our throbbing heart. 

This portrayal of humanity in WisSol 2: 2 is in direct contradiction with the creation 

accounts of Gen 2: 7. In contrast to WisSol 2: 2, where A nvoii is ican-v6q, in Gen 2: 7 7cvohv 
ý(A; is the breath of God. 151 Thus, the "foolish reasoning" of the ungodly is a rejection of 

the portrayal of God's creation of Adam in Genesis. Their understanding of the origin and 
final end of man results in a resolve to live a selfish, hedonistic life (2: 6-11). 

149Sec WisSol 3: 10: The "etcrcPCt; " are ", rot "Ptou dirocTdvTcq, " "those who revolted from Yahweh, " and Taylor, The Just, 1.36-42. W. Foerster, "dc; Eph;. cFc9vd;, " TDNT 7.185-191, J. A. Ziesler, The Meaning 
of Righteousness in Paul (SNTSMS 20; Cambridge: CUP, 1972) 95-96, Larcher, 1.212 and J. P. 
Weisengoff, "The Impious in Wisdom 2, " CBQ 11 (1949) 45-60. 
15OTranslation by Winston. 
15IWeisengoff, "Impious, " 41-42. 
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2.3 The Speech of the Ungodly - The Persecution of the Righteous Man: 
WisSol 2: 12-20 

71be speech of the ungodly continues in WisSol 2: 12-20 with their attack upon the 

"righteous man. "152 The impious seek to destroy the righteous man because he actively 

opposes their manner of life and thus has become a burden to them (2.12-14). 

WisSol 2: 12 
12 Let us lie in wait for the righteous man, 

Because he is inconvenient to us 
And opposes our actions; 
He reproaches us for sins against the Law, 
And accuses us of sins against our paideid. 

12 ic&I 6vctStýet ýWtv &gaprn'jgara v6goij 
icdt tptýijgtýet Wtv &gapWjgara mi8etaq hgCov. 

The parallel construction of the final phrases of v 12 makes clear the specific reason of this 

opposition: these works are sins against the Law and "our paideia . "153 Thewordv6goq 

stands in synonymous parallelism with ncttBetct; iv(ov. Paidea and Law are again linked in 

6: 17-18.154 The Law is not a synonym for general wisdom or wise principles, but Torah 

in both its revelatory and regulatory aspects. The principal opponents of the righteous are 

not their non-Jewish neighbors, but apostate Jews. 

The righteous man is said to claim to be "a wise man, " to have "knowledge of God" 

(2.13). This knowledge is not observed knowledge, or knowledge gained through 

education, but revealed knowledge. The specific emphasis of this knowledge is the belief in 

the eschatological reward for righteousness, linked with the claim that he is a "son of God" 

(2.16). The knowledge of God that is of utmost importance in WisSol is the knowledge that 

152G. W. E. Nickelsburg, Resurrection, Immortality, Eternal Life in Intertestamental Judaism (HTS 26; 
Cambridge: Harvard University Press, 1972) 48-66 has shown that the Gattung of this story of "the 
persecution and exaltation of the righteous person" is the wisdom tale. Compare the wisdom tales of Joseph 
and his brothers (Gen 37ff), the story of Ahikar, the book of Esther and Daniel 3 and 6. 
153Sin in Wisdom: dýLdpTTipa - 2: 12,4: 20,11: 23,12: 19,17: 3; dRap-ita - 1: 4,10: 13; dýtaprwk6q - 4: 10, 
19: 13; dtRapcdvctv - 11: 16,12: 2,11,14: 31,15: 2,15: 13. With the possible exception of 10: 13, "sin" in 
WisSol describes transgression against God which incurs his punishment and judgment, 

As Ziener, Begriffssprache, 99-104 has shown, in WisSol the concept of paideia does not have the 
anthropological orientation of Hellenism, but instead, is theocentric in character. God educates his people 
through his salvific works and through his law, in order to draw them into a right relationship with him. 
He disciplines and tests them. See especially the references on 101. 
154Hellenism was defined by the idea of paideia. As Isocrates wrote, "those who share in our education have 
more right to be called Hellenes than those who have a common descent with us, " thus declaring that being a 
'Hellene' was not "a matter of descent but of disposition. " Isocrates, Panegyr. 4,50, cited by Hengel, 
Judaism and Hellenism, 1.65. 
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leads to immortality (compare 5: 7). The righteous man claims to possess insight into the 

way of life that leads to immortality. I-Iis own example confirms that this way is life lived 

under the guidance of Torah. Insight from God and a special relationship with God 

characterize the claims of the righteous man, mirroring two central possessions claimed by 

traditional Judaism - revelation (Torah) and election. 

This knowledge of God and relationship with God is externalized in distinctive 

practices. 

WisSol 2: 15-16b 
15 ... because his manner of life is unlike that of others 

and his ways are strange. 
16a We are considered by him as something base, 
l6b He abstains from our ways as from impurities. 155 

to 15 on &6goto; ordtiq a'%Xot; 6 pio; 6, roio, 
icdt 4vUaygtvat alrpipot aikot. 

16a d; icip8ilXov E', Xoyi(; Ngev aik(ý, 
16b lcdt WXvratcC5v 688v ýg(ov 6; dn6 6ca()apat6v 

9 Verse 15 makes it clear that agapApam v6gov and 6papAgam natScta; hIlrov refer to 

the transgressions against the Mosaic Torah. 156 Ibe phrase in 15a, dAgoto;, rdt'; dk%ot;, 

is a comparatio conipendlaria and contrasts the righteous man against "others. "157 Ibe 

righteous man stands in contrast to the accepted norm. The form of comparison shows that 

the righteous man is distinct not only from the impious who desire to destroy him, but 

distinct from the general expectations and way of life of "all others. " In the eyes of society, 

the ways of this righteous man are "strange. " The first part of the story of the righteous man 

ends with the resolve of the ungodly to make a trial of his faith through insult, torture, and 

finally death (2: 17-20). 158 

155The ET follows the RSV for 15-16a, and Nickelsburg, Resurrection, for 16b. 
156Ziener, Begriffssprache, 93. 
157"The real meaning is 'unlike to others's lives'" Reider, 67; see Winston, 120. In contrast, compare 
WisSol 7: 3, where Solomon asserts his common origin with the rest of humanity: "My first sound. like that 
of all (6gotav ndatv), was crying. " 
158jt is widely accepted that the picture of the righteous man in WisSol 2-5 is modeled closely upon the 
figure of the Servant of Yahweh in Isaiah. See Nickelsburg, Resurrection, 62-65, J. Jeremias, "Wi; Oeo%" 
TDNT 5.678, M. J. Suggs, "Wisdom of Solomon 2: 10-5, A Homily Based on the Fourth Servant Song, " 
JBL 76 (1957) 26-33 and Skehan. "Isaias, " 289-299. G. Ziener, "Der Verwendung der Schrift int Buche der 
Weisheit, " Trierer Theologische Zeitschrift 66 (1957) 139-143 has argued that, in addition to Isaiah, Ps 89 
(LXX 88) may have influenced he composition of WisSol 2-5. For an extended analysis and bibliography, 
see Winston, 119-120. 
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WisSol 2: 16 is the only occurrence of the word &ca0ap&a in the book of 

WiSdOM. 159 The issue of impurity would further underscore the attitude of separatism with 

which the ungodly charge the righteous man. Similar charges against the Jews of 

"aloofness" and "particularistic behavior" is well attested in other writings of the period. 

Various sources show that traditional Jewish practices done in keeping with the Torah were 

viewed with both suspicion and contempt in the Hellenized world. Apart from the hostile 

myths that grew up about Judaism, the exclusive nature of Jewish practice and the sense of 

segregation which resulted clashed with the Hellenistic emphasis on paideia and "world- 

citizenship. " 

Excursus: Examples of charges of segregation and exclusivity against Judaism. 

Hecatacus of Abdera (300 BCE) 
"The sacrifices that he (Moses) established differ from those of other nations as 
does their way of living, for as a result of their own expulsion from Egypt he 
introduced an unsocial and intolerant mode of life. "160 

Philostratus (c170-240 BCE), Life of Apollonius of Tyana 
"For the Jews have long been in revolt not only against the Romans but against 
humanity; and the race that has made its own life apart and irreconcilable, that 
cannot share with the rest of mankind in the pleasures of the table nor join in 
their libations or prayers or sacrifices, are separated from ourselves by a 
greater gulf than divides us from Susa or Bactra or the more distant Indies. 
What sense then or reason was there in chastising them for revolting from us, 
whom we had better have never annexed? -161 

Lysimachus (2nd or I st century BCE? ) 
Moses instructed the Jews, upon expulsion from Egypt: "to show goodwill to 
no man, to offer not the best but the worst advice and to overthrow any temples 
and altars of the gods which they found. "162 

Diodorus (Ist century BCE) (reporting a view with which he does not agree) 
"... having organized the nation of the Jews, had made their hatred of manldnd 
into a tradition; and on this account had introduced utterly outlandish laws: not 
to break bread with any other race, nor to show them any goodwill at all.,, 163 

1591n the LXX the emphasis of the term is usually placed upon cultic impurity. The cultic emphasis of 
dKaOapc; ta would be particularly applicable to participation in the various pagan cults which the author of 
WisSol frequently assails. See F. Hauck, "icaOap6;, " TDNT 3A27-428 who writes that physical uncleaness 
by infection, disease, or sexual/reproductive functions could render one cultically unclean, and that the term 
dicaGap-zo; is particularly used for activities connected with idolatrous cults. 
160M. Stem. Greek and Latin Authors on Jews and Judaism (Jerusalem: The Israel Academy of Sciences and 
Humanities; Voll-From Herodotus to Plutarch- 1974; Vol 2-From Tacitus to Simplicius-1980) 1.28, no. 1 1. 
16lStern, 2.341, no. 403. 
162Stem, 1.384, no. 158. 
163Stem, 1.183, no. 63. 
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Tacitus (56-120 CE) 
"Moses introduced new religious practises quite opposed to those of all other 
religions. The Jews regard as profane all that we hold sacred; on the other hand 
they permit all that we abhor. "164 

"The Jews are extremely loyal toward one another, and always ready to show 
compassion, but toward every other people they feel only hate and enmity. They 
sit apart at meals and they sleep apart, and although as a race, they are prone to 
lust, they abstain from intercourse with foreign women; yet among themselves 
nothing is unlawful. They adopted circumcision to distinguish themselves from 
other peoples by this difference. Those who are converted to their ways follow 
the same practise, and the earliest lesson they receive is to despise the gods, to 
disown their country, and to regard their parents, children, and brothers as of 
little account. "165 

Juvenal (60-139 CE) in regard to proselytes 
"Having been wont to flout the laws of Rome, they learn and practice and revere 
the Jewish law, and all that Moses handed down in his secret tome, forbidding to 
point the way to any not worshipping the same rites and conducting none but 
the circumcised to the desired fountain. "166 

The presentation of the picture of the righteous man in WisSol shows that the author 

of the book is keenly aware of charges of exclusivism being brought against traditional 

Judaism, and probably in particular, against his own community in Alexandria. Yet he does 

not call his fellow Jews to follow a "less distinctive" lifestyle, to practise the "inner, 

spiritual" aspect of religion and to downplay the external manifestations of their faith which 

was being met with such contempt. Instead, he emphasizes the motivation for these 

distinctive practices, for those who are faithful to the covenant exercise this fidelity in the 

hope of the reward of immortality. 

2.4 The Ungodly Fail to Understand What the Creator Intended for 
Mankind: WisSol 2: 21-24 

All the deductions of the ungodly prove to be unsound because of their ignorance of 

the Creator's intention for mankind, an intention which is only fully realized in the life that 

continues after physical death (2: 21-22). Present righteousness results in immortality. As 

in 1: 11- 15, the link between righteousness and immortality is knowledge derived from an 

interpretation of Gen 1-3. 

164Stem, 2.25, no. 281. 
165Stem, 2.26, no. 281. 
166Stem, 2.103, no. 301. 
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WisSol 2: 23 
23 'on 6 OC6; A bvn(; evr6v a"vOpwnov be dtýOapaLq 

icat FAOva Aq Ma; ej8t6, njCo; 167 tnobymv a r6v. I lb CEt 

23 For God created man for incorruption, 
and made him in the image of his own eternity. 

What 1: 12a. states in the negative, "o'Tt 6 Oc6q Odvarov olbic ý-nobjocv, " 2: 23a states 

-I in the positive, "on o Oeb; F"IICncFevr6v C"EvOpmov chc' &ýOapcylq. " The meaning of being 

created "in the image of God" (Gen 1: 26-7) is defined as reflecting God's "own 

etemity-11168 This immortality is not an unconditional endowment, but a potential hope 

(2: 22,3: 4,6: 18-19). 

The seeming tension between endowment and hope is explained in WisSol 2: 24. 

WisSol 2: 24 
24 ý06vq) Sý StaP6XOu OdvaTo; cioFl%OF-v ei;, r6v ic6agov, 

netpdýouatv M 6, r6v ol Tý; bcdvoi) gept'Boq O"vTeq. 

24 But through the devil's envy death entered the world, 
and those who belong to his party experience it. 

The serpent who tempted the first pair to sin is here understood to be the devil, whose 

motivation was "envy. " 169 As WisSol 1: 11- 15 already mentioned, death, that which is 

opposite of what God intended for Adam, resulted from the Fall. However, the text goes on 

to state that "those who belong to the devil's party" are the ones who "experience" death. 170 

167&i8t6, riyco; is the reading in Rahlfs, and is attested in Cod. 248, Cod. 253, Methodius, de Resurr., 11. 
Epiphanius, and most patristic writers (Athanasius c. Apoll 1.7) and followed by Reese, Hellenistic 
Influence, 2, J. Fichtner, Weisheit Salomos (Handbuch zurn Alten Testament 2, No 6; Tfibingen: Mohr, 
1938) 17. Ziegler reads 18t6-rtjro;, attested in k, A, B, (followed by Winston and Larcher 1.268). P. W. 
Skehan crificised Zieglees edition in his review in CBQ 24 (1962) 439 for not incorportating &i8t6Mo; 

- 168See Clarke, 27, similarly, Larcher, 1.267f. 
In WisSol 1: 11-15 and 9: 2-3, we find the equation of "image of God" with the dominion given 

mankind over creation. For the concept of image as a "likeness which functions to represent authority, " see 
14: 17, "When men were unable to do honor to these princes in their presence because of the remoteness of 
their dwelling, they formed a likeness (6vaiunwdýLevot) of the distant face, and made a palpable image 
(tpýaA ElKova) of the king they wished to revere. " Compare also 13: 13. 
169A story of the Devil's envy is recounted in LAE 12-17. For further details regarding the identification of 
the serpant with Satan, and regarding the envy of the devil, see Reider, 70, Larcher, 1.270, Winston, 122. 
Attempts have been made to see 2: 24 as a reference to Cain. See Gregg, 22 for details. However, Larcher in 
particular has shown that the context of this passage is the Creation and Paradise stories. WisSol 14: 6 
shows that the author is also aware of the "watcher tradition" of Gen 6. 
170A. Dubarle, "Le p6ch6 originel dans les livres sapientiaux, " Revue Thontiste 56 (1956) 597-619, and "La 
tentation diabolique dans le livre de la Sagesse (2,24), " in Milanges Eugene Tisserant (Vatican City, 1964) 
1: 187-195 proposed another translation "and they who belong to his [the dcvirsi party put the world to the 
test, " basing his argument primarily on the writings of Qumran. ibis interpretation has been refuted by S. 
Lyonnet, "Le sens de netpdýetv en Sap. 2: 24 et la doctrine du p6ch6 original, " Bib 39 (1958) 27-33 and 
Larcher 1: 272, and seems contrary to the emphasis that although the ungodly test the righteous, these 
testings are part of the paideia ordained by God. 
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This limits the full effect of death to the ungodly, those who make a covenant with death 

(1: 16). In spite of Adam's sin and the experience of physical death, immortality is still 

attainable through righteousness. Mankind is faced with the same life or death choice which 

confronted Adam. Although the Fall breaks the continuity of incorruptibility, it did not 

destroy the hope of immortality. As Nickelsburg comments, death and immortality are 

"states in which the ungodly and the righteous participate here and now and which continue 

unbroken in spite of biological death. "171 As the story of the righteous man reveals, those 

who live in faithfulness to the Torah will also live in immortality. 

2.5 The Reward of the Righteous and the Judgment of the Ungodly: 
WisSol 3-5 

The story of WisSol 2-5 ends with accounts of the vindication of the righteous man 

through the granting of immortal existence after physical death and of the realization by the 

apostates of their coming destruction. After physical death, the righteous enjoy the 

blessings of immortal life, which is described in some detail (3: 1,3,7-8,4: 7,5: 15-16). 

They are described in covenantal terms: God's elect, his "holy ones, " those who are faithful 

(3: 9). Part of the eschatological reward of the "elect" is that they will rule the nations (3: 8), 

showing the degree to which the nationalistic hopes of Judaism continue to color WisSol. 

In the judgment of the ungodly (WisSol 5: 17-23), God, depicted as the Divine 

Warrior, summons creation to assist him in the judgment of the impious. God will "make 

creation a weapon for the repulse of his foes" (5: 17b) and "the cosmos will join him in all- 

out war against the madmen" (5: 20b). Fire and water, as lightning, hail and floods, judge 

the wicked and the thrones of their authority. The judgment scene takes on an apocalyptic 

character, for the whole earth is laid waste and the structure of human authority and power is 

overturned (5: 21-23). 172 As Kolarcik points out: 

171Nickelsburg, Jewish Literature, 176. 
172See j. J. Collins, "Cosmos and Salvation: Jewish Wisdom and Apocalyptic in the Hellenistic Age, " HR 
17 (1977) 121-142 for an extended discussion on WisSol and apocalyptic. G. Kuhn, "Beiulge zur ErkWung 
des Buches der Weisheit, " ZIVW 28 (1929) 334-341, discusses the apocalyptic character of WisSol 11-19. 
Note particularly the parallels he draws between now creation in WisSol 19: 6 and Rev 21: 1 on 337-8. 
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... the author has drawn a direct parallel between the original creation of God 
where the cosmos is emphasized as being wholesome, and the ultimate 
judgment where God reestablishes justice by overcoming ethical chaos as if 
in a renewed creation. "173 

Creation, which functions to assist the elect towards immortality, also becomes an 

implement of God's judgment, both historically (as we shall see in the third half of the 

book)174 and eschatologically (in the day of visitation). 

2.6 The Righteous Man and Covenantal Nornism in WisSol 1.5 

Our examination of WisSol 2: 12-20 leaves us with a conclusion very different from 

scholars such as Ziener, who determined that the concept of the righteous man in WisSol 

embraces "both Jews as well as non-Jews. "175 71be righteous man is not only described in 

general terms of moral character, philanthropy, justice towards neighbors, or acts of 

kindness and mercy such as one would expect in a Hellenistic catalogue of virtues. 176 

Rather, in the Book of Eschatology, the righteous man is described as one who claims a 

special relationship with God, lives faithfully to Torah, and is actively critical of those who 

do not! In the present as well as in the future, he is numbered among the faithful, the elect, 

and the holy ones. The righteous man in WisSol is simply one who lives within the 

boundaries of Israel's covenant with God. As Taylor concludes: "To put all this in one 

phrase it could be said simply that he [the righteous man] is faithful to the Alliance. "177 

Yet, in WisSol, the identity of the people of God cannot be summarized under the 

category of an ethnic community. Although the writer of WisSol is profoundly aware of a 

173M. Kolarcik, "Creation and Salvation in the Book of Wisdom, " Creation in the Biblical Traditions (ed. 
R. Clifford and J. J. Collins; CBQMS 24; Washington DC: Catholic Biblical Association of America, 
1992)101. 
174As we shall see, fire and water function in the judgment of the Egyptians in the description of the 
plagues in the third part of WisSol. Note that in Sib Or 3.712-13, another writing of Egyptian Judaism, 
creation is also depicted as fighting for Israel on the eschatological day. 
175Ziener, Begriffssprache, 96-97. Ziener bases his argument on the address to all to live righteously (1: 1. 
6: 1 ff, 21,24) and the theme of God's mercy to all (12: 1,22). However, the "address to kings" is a literary 
device, and the theme of Gods mercy to all prepares the way for discussing his special mercies to Israel. 
176This is made all the more striking by the fact that the author does list the four Stoic virtues (self-control, 
courage, understanding, righteousness) as the fruit of Wisdom in WisSol 8: 7. See J. C. Rylaarsdam, 
Revelation in Jewish Wisdom Literature (Chicago: University of Chicago Press, 1946, reprinted 1974) 65. 
177Taylor, 1.61. 

We will discuss below the relationship between Pt 3 and Pt I of WisSol. We can at this point 
summarize the relationship as follows: as God was faithful to Israel in the Exodus, fulfilling his covenantal 
commitment, he will be faithful in the future to those who place their trust in him. 
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national election and n-Assion (as we shall see in Pt 3), in Pt 1 both the ungodly and the 

righteous are "Jews. " Within the ethnic dualism which separates Israel from the Gentiles is 

an ethical dualism which separates the righteous (those faithful to the covenant) from the 

ungodly (apostates). 178 

2.7 Summary: Creation, Covenantal Nomism, and the Reward for 
Righteousness in WisSol 1.5 

Through reflection upon the creation and Paradise stories, the writer of WisSol 

illustrates that the choice between life or death which confronted Adam still confronted 

humanity. These stories reveal God's intention that humanity would share in "the image of 

his eternity. " All creation is oriented towards assisting mankind towards this goal. Yet, the 

story of Adam also reveals the penalty for disobedience: death. Against the backdrop of 

Gen 1-3, the author bases the hope of immortality upon behavior. Immortality is not a 

property shared by all humanity, just as death (in the sense of the final death) is not the 

inescapable lot of all. Rather, righteousness, that is righteous behavior, is immortal, while 

ungodliness brings a covenant with death. 

The author defines the righteousness which leads to immortality within the confines 

of Jewish covenantal nomism. Paideia is not a term of "world-citizenship" but equivalent to 

the Torah, the Law of Israel's covenant with God. Conformity to the Torah results in a 

lifestyle that is distinct from "all others, " that is concerned with purity, and that rebukes 

those who rebel from adhering to it. Such a lifestyle is not downplayed, but is justified as 

expressing the faith and faithfulness through which the eternal reward is secured. 

In the end, it is an understanding of Torah which is the first step towards 

immortality, because such an understanding leads a man to live in the light of the promise 

and hope that is contained therein. Those who understand the mystery recorded in Genesis 

1-3 choose to live righteously in the hope of this "reward of holiness. " The knowledge of 

God that is of utmost importance in WisSol is the knowledge that leads to immortality. This 

178As A. JaubeM La notion dalliance dans lejudarsm aux abords de 1ere chritlenne (Paris: Scuil, 1963) 367 
remarks: "La ligne de d6marcation entre le juste et l'impie passait cette, fois h l'intdrieur mýme d1srael. " 
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type of knowledge is not found in any of the various philosophical systems of Hellenism. 

Rather, in the writings of the Torah isfound the revelation of God's purpose in creation 

(God created humanity to share in his immortality), and in the commands and stipulations of 

the Torah is depicted the righteousness which is immortal (it is the one who isfaidiful to the 

covenant who is vindicated and rewarded with immortality). The righteous Israelite 

understands the mystery of God in creation, that they are created for immortality, and will 

enjoy such after physical death. Therefore, they remain faithful to the covenant and because 

they seek righteousness are assisted by God's ordering of the cosmos. Torah faithfulness 

becomes the means by which God's purpose for mankind is attained, for those who are 

faithful to the covenant are rewarded with the immortality intended for Adam. 

In contrast, the description of the ungodly is framed by a claim that they reasoned 

incorrectly. In the first instance (2: 1) which introduces the description of the ungodly and 

their lifestyle, their reasoning about existence (2: 1-5) contains within it an implicit rejection 

of Gen 2: 7, and stands in contradiction to the description which immediately precedes it 

about God's intention and desire as Creator (1: 13-15). In the last instance, which closes off 

the description of the ungodly, the ungodly are said to fail to understand the eschatological 

mystery of immortality which is based on an interpretation of humanity created in the image 

of God (2: 20-23). In both instances the understanding of creation of which the impious are 

ignorant are interpretations of the first chapters of the written Torah. 'nose who 

misunderstand God's creation and his planned intention for humanity are led astray into 

apostasy. They deny God and his Law, oppress the righteous and in the end receive 

judgment. Unsound reasoning is reasoning that is not based on what is written in the Torah; 

and unjust living is living that does not honour the commands and stipulations of Torah. 

Thus, the hope of immortality can only be fulfilled by those who understand the 

Torah and obey it. Those who understand the Torah in its revelatory aspect willingly submit 

to it in its regulatory aspect. Through this line of reasoning by the writer of WisSol, 

covenantal nomism becomes the prerequisite for sharing in the immortality which the 
Creator intended for Adam, and "image of God" becomes a covenantal term because it is 
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realized as a eschatological reward for fidelity. Creation theology and covenantal nomism 

are here inseparably linked, for God's purpose in creation is fulfilled within the boundaries 

of his covenant with Israel. 

3. From Creation to Covenantal History: The Universal and Particular 
Aspects of Wisdom in WisSol 6-10 

Like Part One (WisSol 1-5), the second section of the Wisdom of Solomon (WisSol 

6-10) opens with a stylized "address to kings. " Solomon ties in their responsibility to rule 

with the need to acquire wisdom (6: 12-25) and as an example gives an account of how he 

came to acquire wisdom (ch 7-9). The concluding chapter of this section, which also serves 

to introduce Part 3 of the book, is an account of Wisdom! s saving role in history. In the 

second part of WisSol, Wisdom is described first as a universal power, primarily by 

depicting her participation in creation. But then her particular function in the cosmos, as the 

saving power for Israel, is described through her involvement with Solomon, and the 

tracing of salvation history from Adam to Exodus. Much like Ben Sira did with the wisdom 

of God in Sir 24 and the glory of God in Sir 43-50, the writer of WisSol uses the universal 

to prepare for the particular. Creation tradition, through its association with Wisdom, 

becomes the initial step in highlighting Israel's election and unique purpose among the 

nations. 

3.1 Adam and Kingship 

Two very clear references to Adam tradition are found in Solomon's speech. He 

opens his speech by declaring that he is a common mortal, "a descendant of the first-formed. 

child of the earth (icdt ynyevol-); &n6yovo; 7cp monxda'rov)" (WisSol 7: 1, compare Gen 

2: 7, Sir 17: 1,33: 10). 179 The second reference to Genesis tradition occurs in WisSol 9: 1-4. 

179The term 7rpm7tXdaEo; occurs also in 10: 1. It is first attested in Jewish literature in WisSol, but the 
idea occurs. also in a wide variety of other Jewish writings. See Philo QE 2: 46; TestAb AM, Sib Or 1: 285, 
3: 25, Mar 4: 9, TestSol D 1: 2. See the discussion below of WisSol 10: 1-2 for possible Platonic or Gnostic 
influences. The term ynyevoO; is frequent in Philo. See Winston, 163. 
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WisSol 9: 1-4 
10 God of my fathers and Lord of mercy, 

who hast made all things by thy word, 
2 and by thy wisdom hast formed man, 

to have dominion over the creatures thou hast made, 
3 and rule the world in holiness and righteousness, 

and pronounce judgment in uprightness of soul, 
4 give me the wisdom that sits by thy throne... 

This passage bases kingship upon the dominion bestowed upon humanity in Gen 1: 26-28 

and is expanded to include ethical ideals for rulers (holiness, righteousness, uprightness of 

soul). Wisdom is directly linked to the creation of humanity. 71bis general statement 

however, prepares the way for a shift to nationalistic concerns. After again declaring his 

mortality and therefore his need for wisdom, Solomon outlines the specific tasks ordained 

for him by God. 

WisSol 9: 7-12 
7 Thou hast chosen me to be king of thy people 

And to be judge over thy sons and daughters. 
8 Thou hast given command to build a temple on thy holy mountain, 

And an altar in the city of thy habitation, 
A copy of the holy tent which thou didst prepare from the beginning. 

9 With thee is wisdom, who knows thy works 
And was present when thou didst make the world, 
And who understands what is pleasing in thy sight 
And what is right according to thy commandments. 

10 Send her forth from the holy heavens 
And from the throne of thy glory send her, 
That she may be with me and toil, 
And that I may learn what is pleasing to thee. 

11 For she knows and understands all things, 
And she will guide me wisely in my actions 
And guard me with her glory. 

12 Then my works will be acceptable, 
And I shall judge thy people justly, 
And shall be worthy of the throne of my father. 

Israel's election from among the nations is recalled. In relationship to God, the Jews are 

called "thy people, " "thy sons and daughters" (9: 7,12). The claims of Zion theology are 

reiterated in v8 with the references to "thy holy mountain" and "the city of thy habitation. " 

The temple in Jerusalem is a copy of the heavenly sanctuary which has existed from the 

beginning. 180 Solomon, having been commanded by God to build the temple, seeks for the 

I 
18OThis is a good example of how the writer of WisSol can utilize Greek philosophy in the service of 
establishing a nationalistic claim. But it should also be remembered that the understanding of temples as 
reflections of heavenly or eternal archetypes is common in literature of the ANE. See Winston, 203-205. 



145 

assistance of wisdom. Because she has been active in creation from the beginning and 

dwells with God, she understands all eternal mysteries, including how the Creator desires 

his creatures to live. Thus Wisdom as creative power is linked with Torah, "what is 

pleasing in thy sight, thy commandments" (9: 9). With her guidance and insight, Solomon 

will be able to fulfill his role as judge of the elect people and builder of the Temple. 

Ilus the general dominion over the earth given to Adam and his descendants is 

focused specifically upon Solomon's kingly rule over Israel. Wisdom, through which God 

"formed man to have dominion, " is now to empower Solomon to judge God's people and 

build the dwelling place of God on Zion. The text clearly moves from wisdom's role in 

creation to wisdom's unique activity in Israel. Wisdom is the means by which Israel's 

special purpose is fulfilled and the Torah is the embodiment of her divine knowledge. 

Creation tradition becomes the introduction to two key ideas in Israel's national identity: her 

election from among the nations to be "the people of God, " and the claim that God's 

dwelling place on earth is Zion. 

3.2 Wisdom in Creation and Salvation History 

Wisdom is described at the beginning of Part 2 of the Wisdom of Solomon in 

extremely broad terms. She is the source of immortality and authority (6: 19-20), the 

"mother" of all blessing (7: 12), the bearer of all knowledge of the cosmos (7: 17-22). In 

WisSol 7: 21-8: 1, she is described first by 21 attributes and then with 5 metaphors. 181 The 

terminology borrows from references in Greek philosophy to the Logos, or universal 

Reason (see especially 7: 22,24). 

The writer establishes the universal dimension of wisdom particularly by attributing 

to her a role in creation (WisSol 7: 17,21-22,8: 1,3-6,9: 9). She is "the fashioner of all 

things" (2: 22,8: 6), "an initiate in the knowledge of God and an associate in his works" 
(8: 4). Yet, juxtaposed with Wisdom's role in creation is her ongoing activity in salvation 
history, an interplay between her universal role and particularistic manifestation. 

18 1 Seethe extended discussion in Winston, 178-190. 
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WisSol 7: 27 
27 ... in every generation she passes into holy souls 

and makes them friends of God, and prophets. 

As we saw above, VvrisSol 9 ascribes to Wisdom the insight given in the building of the 

Temple in Jerusalem and the ability of Solomon to make wise judgments. This move 

towards ethnocentric interests reaches its climax in chapter 10, where Wisdom's role in the 

salvation history of the patriarchs and in the Exodus is recalled. Therefore, although Pt 2 

begins with describing wisdom in her most universal dimension, it moves towards the 

description (extended to include all of Pt 3) of her particularistic manifestation as saving 

power for the elect people of God. 

Following Solomoifs prayer for wisdom in WisSol 9, the text goes on to describe 

the saving activity of Wisdom in history. 

WisSol 9: 17-18 
17 Who has learned thy counsel, unless thou hast given wisdom 

And sent thy holy Spirit from on high? 
18 And thus the paths of those on earth were set right, 

And men were taught what pleases thee, 
And were saved by wisdom. 

Humanity, created by God's wisdom (9: 1-3) is in turn saved by wisdom (9.10). 182 

Chapter 10 describes how Wisdom saved 7 primeval and patriarchal individuals and these 

descriptions prepare the way for the extended overview of the exodus and wilderness period 

in Part 3. 

182Kolarcik, 102-3. Thus, in a sense. as Kolarcik, 104, writes, "each saving moment is a recreation. Wisdom saves because she was present at creation and therefore knows how to restore the conditions of 
creation for the just. " 
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Wisdom's activity in salvation history begins with a description of Adam. 

WisSol 10: 1-2 
1 AI)vj nponkXaorov nartpa x6crgou 

g6vov icno0tvra bteoi)Xa4ev 
1&I L4cUaro ainov tic icapaiud5paro; Mov 

2 Uuctvce wkQq laXýv xpaTn-oat &n6vuov. 

1 Wisdom protected the first-formed father of the world, 
when he alone had been created; 
she delivered him from his transgression, 

2 and gave him strength to rule all things. 

The idea that Wisdom protected, guarded, or aided Adam has been opened to many diverse 

interpretationS. 183 The most sound proposal seems to be to understand Wisdonys role in 

Adam! s repentance, an idea found in various intertestamental and Rabbinic writings. 184 The 

repentance of the righteous is a central idea in WisSol (see 6: 1-11,11: 21-12: 2,12: 19-22, 

15: 2). Wisdom assisted in the restoration of Adam to his function as ruler of the world. 

In regards to our study, this passage is another example of interpreting Adam as 

patriarch of Israel. The line of descendants moves from Adam through the patriarchs to the 

elect nation. Tbus we see in WisSol the same duality as in the Genesis text themselves. 

When taken in isolation, the creation stories are not nationalistic. But in terms of the larger 

context, they are forward looking towards Israel's election. 

11is movement from primal time to salvation history is clear within WisSol 10. 

Following the opening description of Adam, Wisdom is then described as saving Noah 

(10: 4), Abraham (10: 5), Lot (10: 6-8), Jacob (10: 9-12), Joseph (10-14). Finally described 

is her deliverance of Israel in the Exodus under the leadership of Moses. 

183A. Dupont-Sommer, "Adam, ? Ue du monde dans la sagesse de Salomon (10,1-2), " Revue de Mistoire 
des religions 119 (1939) 182-203 has interpreted npon6nXacrroq (7: 1.10: 1-2) as indicating a dualism 
between a celestial Adam and an earthly Adam, such as found in Philo. E. Peterson, "La libdration dAdam 
de rAvdy", " RB 55 (1948) 119-214, Brandenburger, Adam und Christus, 112, D. Georgi, Weisheit 
Salomos (Gatersloh: Gerd Mohn, 1980) 437, sees a proto-gnostic description in which Wisdom assisted 
Adam to ascend back to the celestial realm and be restored as the heavenly archetype. The thesis by Levison, 
Portraits ofAdam, 57-61 that Wisdom kept Adam from transgressing is at odds with how the writer twice 
referred to Adam's transgression in Part 1. as discussed above. 
184See LAE, b. Erub. l8b, Gen. Rab. 20: 11,24: 6. Compare Irenaeus Adv. Haer. 3: 23, Tertullian De 
Paenitentia 12. 



148 

WisSol 10: 15-21 
15 A holy people and blameless race 

wisdom delivered from a nation of oppressors. 
16 She entered the soul of a servant of the Lord, 

and withstood dread kings with wonders and signs. 
17 She gave to holy men the reward of their labours; 

she guided them along a marvelous way, 
and became a shelter to them by day, 
and a starry flame through the night. 

18 She brought them over the Red Sea, 
and led them through deep waters; 

19 but she drowned their enemies, 
and cast them up from the depth of the sea. 

20 Tberefore the righteous plundered the ungodly; 
they sang hymns, 0 Lord, to thy holy name, 
and praised with one accord thy defending hand, 

21 because wisdom opened the mouth of the dumb 
and made the tongues of babes speak clearly. 

The recollection of history which began with Adam culminates in the salvation of "a holy 

people and blameless race. " For the righteous (v 20), wisdom was a deliverer and a guide. 

She is equated with the cloud and the pillar of fire, and as the saving power at the 

deliverance at the Red Sea. As we noted above, this section serves as an introduction to Part 

3 of the Wisdom of Solomon, which is entirely concerned with the wilderness journey into 

the land of promise. 

Thus, the thematic development of Part 2 is clear. Wisdom is described, particularly 

by her association with creation, in the broadest and most universal manner. However, as 

the section moves towards its conclusion, wisdom is seen as the savior of the patriarchs and 

finally of "a holy people and blameless race. " The universal dimension of wisdom serves as 

preparation for the particularistic claims upon wisdom made by Israel. The creation of the 

world and the creation of humanity serves as the introduction to election and salvation 

history. 
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4. Cosmos, Election and the Salvation of the People of God 
in wissol 11-19 

4.1 The Creator: Just King of the World and Father to his Elect. 

The author of WisSol, in spite of his insistence upon the universal justice and love of 

God towards all that he has created, in no way lessens the privileged status of Israel as a 

people elected from among the nations. Ile veracity of this statement becomes fully attested 

as we examine the third part of WisSol. 

In WisSol 12: 12-18, the author of WisSol argues that God cares for all and judges 

righteously, and that patience and forbearance are the manner in which he manifests his 

power in the world. However, WisSol 12: 3-11 describes how God's judgment of the 

Canaanites, an "accursed race from the beginning" (12: 11) with "detestable practices" hated 

by God (12: 4), "enemies of thy servants and deserving of death" (12.20), came as a series 

of warnings in order to give the Canaanites opportunity to repent (12: 10). Yet, inthemidst 

of this description of the philanthropy of God towards all, Palestine can still be referred to as 

"thy holy land" (12: 3), "the land most precious of all to thee" (12: 7), and Israel can still be 

described in terms of "a worthy colony of God's children (OCoD nat&ov)" (12: 7), and the 

"righteous" (12: 9). This distinction between the world, loved and justly governed by God, 

and Israel, elected into a special relationship with God, is even more explicit in WisSol 

12: 19-22. The privileged status accorded Israel is also attested by the titles V16; or natatoy, 

the most common designations for Israel in the third part of WisSol, particularly in contexts 

where Israel is being contrasted to her enemies. 185 This distinction is dramatized by the 

differences in the experience of God's judgment: Israel experiences fatherly discipline 

(natkko - WisSol 11: 9-10,12: 21), but her enemies are scourged (gamy6w) ten thousand 

times more (WisSol 12: 22, compare 11: 10). 186 Whereas the punishment of God upon 

185See 12: 19.21,16: 10,26,18: 4.13 (vlo; ), and 12: 7,20,16: 21,19: 6 (ndt; ). As these references indicate, sonship makes Israel confident in placing faith in Yahweh, knowing that they are a special object of his love and mercy. 9: 7 refers to the people of Israel as God's sons and daughters. See B. Byrne, 'Sons of God'- 'Seed ofAbraham'(AnaBib 83; Rome: Biblical Institute Press, 1979) 38-46 for a complete discussion 
on sonship in WisSol. 
186See Jaubert, La notion d'alliance, 35 1, Ziener, Begriffssprache, 79. 
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Israel's enemies is wrath which leads to their destruction, God's punishment of Israel is an 

act of mercy which leads her back into covenantal fellowship. 

A number of other terms are used by the author of WisSol to describe Israel's 

election and sonship. 187 The Israelites are the "people of God" (9: 7,12,12: 19,15: 14, 

16: 2,20,18: 7,19: 5,22), "holy ones" (0' ay krLoq - 10: 15,17; 18: 1,5,9, " to; - 17: 2, 

19: 2), 188 a "blameless race" (mctpga d"gepcov - 10: 15), "the righteous" (ol Bticatot - 

10: 20,11: 14,12: 9,16: 17,23,18: 7,20). 189 Ilese titles which speak of election and 

covenantal faithfulness are used to contrast Israel to her pagan enemies, making it is difficult 

to maintain the position as some scholars have that the writer of WisSol is attempting to blur 

the boundaries between the faith of Israel and the idea of the 'just man' of the Hellenistic 

world of the time. 

4.2 Covenant, Election and Ethnic Identity 

One should also note the emphasis upon the oaths and covenants given Israel by 

Yahweh (12: 21,18: 6.21-25). Israel's election and covenantal faithfulness in the midst of 

persecution is witnessed in 18: 7-9, which describes the first Passover in Egypt (Ex 12). In 

these verses, the covenantal faithfulness of Israel in Egypt is remembered as placing trust in 

God's promises, the offering of sacrifices, the observance of the divine Law, and 

worship. 190 Is this not at least implicitly a call to the same expressions of covenant fidelity 

for those presently in Egypt to whom WisSol is addressed? 191 

A major theme of the third part of the book is the concept of paideia. Israel learns about God and 
his ways through observation of the judgment of Egypt and through their own limited and brief experiences 
of suffering (WisSol 11: 9,16: 11-13,16: 6-7,26,28). As noted above, paideia is the mark of Israel's 
sonship before Yahweh, one of the outstanding blessings of her election, and a chief aspect of that which distinguishes her from the nations. 
187As a number of detailed examinations of these terms exist, we will only note their occurences. See P. 
Dalbert, Die Theologie der hellenistisch-ji7dischen Missionsliteratur unterAusschlu .0 von Philo und Josephus 
(Hamburg: Herbert Reich, 1954) 137-143 for a summary of ideas of IsraeVs election in HeUenistic-Jewish 
literature, and especially p. 140 for WisSol, where he lists the different occurences of the terms here 
discussed, and Ziener, Begriffssprache, 79-8 1. 
188Ziener, Begriffssprache, 80-81. See 6: 10, "ol y&p quXd4av-ze; 6c1w;, r& 8ata 6crto)(Meov-ot, " "For 
they will be made holy who observe holy things in holiness..., " and compare 3: 9 and 4: 15 where the term 
stands in parallel to 'elect, ' and 7: 27. 
189Reider, 155, defines the term Slicato; in 12: 19 as "the strict observer of the ceremonial law as opposed 

an o to hil thr pos. " 
l9ge term "divine Law" (r6v Tfi; Oet&7Tco; v6pov) is probably, to quote Reider, 207-208 "an affectation 
of our author for the more simple theos, " that is. 'the Law of God. ' 



151 

Israel's cult has a universal and cosmic dimension, a fact highlighted by the 

description of Aarorfs robe as bearing a depiction of the cosmos as he resisted the plague in 

the wilderness (WisSol 18.21-25). Perdue writes: '"Ibus, he seems to present Aaron as a 

figure of the intercession of the cosmos on behalf of the righteous. "192 The cosmos as 

"fellow-ministrane' in the cult of Israel restates an important theme in WisSol, that the 

cosmos assists the righteous. The fact that Aaron is a cosmic representative in hispnction 

as high priest ofIsrael's cult highlights the particularism of the cosmic scope. In a similar 

way in which the universal truth of Wisdom is manifest in the revelation and commands of 

the Torah, so the worship of God is focused and actualized in the cult of Israel. As in Ben 

Sira, the particular is given universal significance. 

4.3 Israel's Universal Mission 

Yet, God's election of Israel does not mean that his salvation is limited only to ethnic 

Israel. The clearest statement of this idea is found in WisSol 18: 4. This verse is the 

conclusion to the fifth antithesis, which contrasts the plague of darkness sent upon the 

Egyptians with the light provided to Israel in the Exodus and her wilderness journey. Ile 

principle of talion is clearly in force. 

WisSol 18: 4 
4 For their enemies deserved to be deprived of light 

and imprisoned in darkness, 
those who had kept thy sons imprisoned, 
through whom the imperishable light of the 
law (c6 600ap-zov v6go-o ý*) was to be given 
to the world. 

Israel was the agent through which the Law was to be revealed to the world (compare Isa. 

42: 5,49: 6, where Israel herself is the "light"). This passage shows that the covenantal 

Many commentators (i. e. Larcher, 3.992) have claimed that the cultic and ceremonial aspects of the 
Law are basically ignored in the book, and that when mention is made of the cult, it is done so in a "spiritualized" manner (although few attempt to define the term). This assertion does not seem justified in 
light of the passages we have discussed above, where clear reference is made to the celebration of Passover, 
and the efficacy of Aaron's ministry. It must be noted that the author makes reference to the Temple in both 
Pt 1 (4: 14) and in Pt 2 (9: 8). Note also how he inveighs so heavily against cults other than his own (13: 1- 
15: 19). 
191Perdue, Wisdom and Cult, 224. 
192Perdue, Wisdom and Cult, 260 n. 201, see also Jaubert, La notion d'alliance, 352-354. Compare Philds 
similar description of Aaron's robe in Spec 1: 66-97. 
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nomism that includes with it the concept of Israel as an elect nation does not need to imply 

that the salvation and the forgiveness of God is limited only to Israel. Yet, in recognizing 

the universalism of this passage, too many scholars have failed to equally emphasize the fact 

that salvation light is the Torah, and it is through Israel alone that this light shines. 193 

How central to the theological message of WisSol is the idea of universal mission 

contained in 18: 4? Is this mission one of the "controlling purposes" of the book, as many 

scholars have suggested-194 When the context of WisSoi 18: 4 is examined, the emphasis 

upon Israel's universal mission is small in comparison to the theme of Israel's special status. 

it must be remembered that the majority of this long antithesis concerns those from whom 

light was deprived (Israel's enemies) and those to whom light was given (Israel herself). 

Only in the final verse does the emphasis shift from Israel being a recipient of light to 

include the idea of her being an agent through whom light is given. Furthermore, as we 

shall examine below, the antithesis is itself one among seven which contrast the fate of the 

Egyptians with the destiny of Israel. 7bus, while the universalism of 18: 4 is to be 

acknowledged, it should be interpreted in relationship to the overall particularism in which it 

is found. Thus, we conclude with J. C. Rylaarsdam: 

The Wisdom of Solomon does not fail to recognize that the Jew has an inestimable advantage in possessing this key to all existence [the Torah] as a 
special gift. For him alone does the universal law become concrete and 
articulate in the material Law... God's sons, Israel, were the mediators by 
whom the world would receive the light of the Law (18: 4). Like Divine 
Wisdom, the Law is the salvation of the world; but without the Law Wisdom 
cannot be understood - hence Israel's mission, for it alone knows the Law. 
There is, thus, an acute awareness of national election. 195 

4.5 Creation as an Agent of the Creator 

In the third part of the Wisdom of Solomon, the author employs the Greek literary 

technique of syncrisis ("comparison") to highlight the distinction between Gcds treatment 

193The passage gives no specifics on the "conversion" of Gentiles. For the law as Israers Law in this 
ý assage, see Larcher, 3.992 and Reider, 205. Compare T. Levi 14: 4-8. 94See particularly Reese, Hellenistic Influence, 142,154. 
195RYLiarsdam, Revelation, 42. 
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of Israel and Israel's enemies. 196 Seven antitheses, contrasting the plagues sent upon Egypt 

with salvific acts experienced by Israel in the Exodus, are used to illustrate the central theme 

stated in WisSol 11: 5, "For by those very things through which their enemies were 

punished, they in their want were benefited... " 197 This theme about God's saving acts 

towards Israel in the Exodus is restated in WisSol 18: 8, "For by the same means by which 

thou didst punish our enemies thou didst call us to thyself and glorify us. " The antitheses 

have been studied in detail in monographs and commentaries on WisSol198 so there is no 

need for us at this time to apply ourselves to a complete survey of them. What is important 

for our study is not so much the details of each miracle of the Exodus, but the theology of 

creation that underlies this reflection upon the Exodus: God the Creator uses creation as a 

means of punishing Israel's enemies and as a means of blessing and saving Israel. 

God the Creator 

The writer of WisSol portrays God as an all-powerful Creator (in contrast to lifeless 

idols-13: 3,5,15: 16)199 who loves all that he created. The writer makes a special point to 

affirm the mercy and patience of God towards all humanity (WisSol 11: 24-12: 1). God's 

creation is a manifestation of his love and therefore he teaches all with a desire for 

repentance. 200 God does not love Israel to the exclusion of all others. Yet, when the 

statements of the Creator's love for all are read in context, this universal love is not affirmed 

196A. G. Wright, "The Structure of Wisd. 11-19, " CBQ 27 (1965) 28-34 and Siebeneck, "Midrash, " 176- 
182 both understand the genre to be'midrash. ' Although the intention of the section is the same as midrash, 
both Reese, Hellenistic Influence, 98 and Winston, 227-228, following the work of F. Focke, Die 
Entstehung der Weisheit Salomos (FRLANT 5; Gottingen, 1913) 12-16, have clearly shown the literary 
structure to be syncrisis. 
197Translation by Winston. 
198See Winston, 10- 12,224-228, as well as Wright, "T'he Structure, " 29-32 and Larcher, 1.120-123, 
3.65 Iff., Reese. Hellenistic Influence, and Zeiner, Begriffssprache. 
199For more detailed investigation into this important theme in WisSol, see Perdue, Wisdom and Cult, 
213-222. Sicbeneck, "Midrash, " 176-7 goes as far as to say that in WisSol 11-19, "the basic issue is 
monotheism and idolatrous polytheism. " Certainly, the polemic against idolatry serves as a central point in 
the authoes defense of Hebrew Wisdom. 
20()Winston, 23 1. Ziener, Begriffssprache, 81-82, has argued that the author of WisS ol depicts a covenant of 
God with creation as a whole, thus concluding "Der Verfasser des Weisheitsbuches (lbertrag hier die 
Privilegien Ismels auf alle Menschen, ja auf die gesamte SchOpfung. " Zienees oft-repeated assertions seem 
to ignore the immediate context in which these statements of the universal love of the Creator appear. Both 
the passage preceding and the passage following WisSol 11: 24-12: 1 reassert the privileges of Israel over 
against the nations, and never hint at a "transference" of the blessings of covenant and election. 
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to the exclusion of Israel's election and her special relationship with God. In fact, as we 

examine next, the Creator summons the entire cosmos to protect Israel and to assist her in 

the fulfillment and completion of her divine mission and destiny. The writer of WisSol 

affmns on the one hand the Creator's mercy and goodness towards all humanity while on 

the other hand highlighting his special relationship with Israel. 

Creation as an Agent of Punishment and Blessing 

71be aspect of creation theology in which the author of WisSol makes a unique 

contribution is his extensive development of the idea of how the Creator employs the 

cosmos to punish the unrighteous and to bless the righteous. 

WisSol 11: 17-18,20 
17 For thy all-powerful hand, 

which created the world out of formless matter, 
did not lack the means to send upon them a multitpde 
of bears, or bold lions, 

18 or newly created unknown beast full of rage... 
20 Even apart from these, men could fall at a single breath 

when pursued by justice and scattered by the breath of thy power. 
But thou hast arranged all things by measure and number and weight. 

God created the world 4 dtg6poou II Wiq. 201 As the Creator, he has the right and power to 

employ anything which he has created to fulfil his will, or even to create new animals to 

serve him as instruments of justice. Yet, although the Creator can use his creation to 

exercise his judgment, he can act apart from creation and dispense punishment directly. 

God's judgment is always in proportion to the sense of balance with which he created the 

cosmos and is never arbitrary, capricious, or by chance. 202 

2011be immediate background of this phrase is enigmatic. On the one hand the phrase could be, in the 
words of R. Marcus, "an elegant rephrasing of Gen 1: 2, " (cited by R. Grant, Miracle and Natural Law in 
Greco-Roman and Early Christian Thought (Amsterdam: North-Holland Publishing Co. 1952) 138. On the 
other hand, it could reflect the Platonic idea of the pre-existence of matter (which in Platonic thought was 
shaped by the demiurge into the cosmos, a concept far removed from the Creator depicted in WisSol). See 
Gregg, 110, Grant, Miracle andNatural Law, 138, Reider, 145, and particularly for parallels in Greek 
literature, Winston, 233 and his article "The Book of Wisdom's Theory of Cosmogony, " HR 11: 2 (1971) 
185-202. Larcher, 3.676-680 has a complete summary and discussion of existing viewpoints. 20*2This is the emphasis of WisSol 11: 20c. Compare Job 28: 15, Isa 40: 12.26, and T. Naph. 2: 3 "for by 
weight and measure and rule was all the creation made. " Winston, 234 lists a number of other parallels. 
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Although all seven antitheses depict God using creation as an agent for punishing the 

unrighteous and blessing the righteous, the fourth antithesis (WisSol 16: 15-29) develops the 

theme with the most specific detail. 203 

WisSol 16: 16-25 
16 For the ungodly, refusing to know thee, 

were scourged by the strength of thy arm, 
pursued by unusual rains, hail and relentless storms, 
and utterly consumed by fire. 

17 For - most incredible of all - in the water, 
which quenches all things, 
the fire had still greater effect, 
for the cosmos defends the righteous. 

18 At one time the flame was resti-ained, 
so that it might not consume the creatures sent against the ungodly, 
but that seeing this they might know 
that they were being pursued by the judgment of God; 

19 and at another time even in the midst of water it burned 
more intensely than fire, 
to destroy the crops of the unrighteous land. 

20 Instead of these things thou didst give thy people the food of angels, 
and without their toil thou didst supply them from heaven with 
bread ready to eat, 
providing every pleasure and suited to every taste. 

21 For thy sustenance manifested thy sweetness toward thy children; 
and the bread, ministering to the desire of the one who took it, 
was changed to suit every one's liking. 

22 Snow and ice withstood fire without melting, 
so that they might know that the crops of their enemies 
were being destroyed by the fire that blazed in the hail 
and flashed in the showers of min; 

23 whereas the fire, in order that the righteous might be fed, 
even forgot its native power. 

24 For the creation, serving thee who hast made it, 
exerts itself to punish the unrighteous, 
and in kindness relaxes on behalf of those who trust in 
thee. 

25 Ilerefore at that time also, changed into all forms, 
it served thy all-nourishing bounty, 
according to the desire of those who had need... 

An important aspect of the understanding of creation in WisSol deals with the 

concept of "miracles" themselves. The writer desired to show that miracles were not 

contradictions of the natural order of the cosmos established by the creator. 204 To do so, he 

2031n 16: 15-16, God's hand of judgment (v 15), or strength of his arm (v 16), is equated with the elements 
employed in judgment: rain, hail, storms, fire. In this sense, the forces of nature are closely related to the 
Creator himself. See Ziener, Begriffssprache, 135, (where in n. 2&3 he lists comparisons with the OT use 
of "hand" and "arm" of Yahweh). 
204The relationship between past creation and historical occurences of the miraculous was also a concern of 
Rabbinic Judaism. Gen. Rab. 5: 5 says "all the miracles recorded in Scripture were created during the six days 
of creation by the decree of God in agreement with every natural object at the time He brought it into 
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employed the Stoic idea of the transmutation of the four elements, earth, water, air, and fire. 

This theory allows the transference of the quality of one element to another. Ibe concept of 

the interchange of the elements is attributed to Pythagoras, was developed by the Neo- 

Pythagoreans and then adopted into the Stoic tradition of the first century BCE. 205 The 

Stoics, attempting to understand divination and stories of miracles, "made especial use of 

this principle to show that the gods could accomplish anything without violating the laws of 

nature. 11206 Nfiracles are an alteration of the usual effects of natural elements, but these are 

fully in keeping with the idea of the harmony of the cosmos. As Goodrick put it, miracles 

are "not a derangement but a rearrangement of the harmony of the universe. "207 

71be miracles of the Exodus are seen to reflect this idea of the interchange of the 

elements. Miracles occur because God acts within, but also upon, the cosmic harmony of 

the universe. In the words of Reese, the writer of WisSol "took cognizance of the demands 

of scientific progress by explaining how belief in historical divine interventions could be 

reconciled with contemporary understanding of order in the cosmos. "208 He illustrates his 

apologetic for miracles by depicting nature as a musical instrument ("exerts" and "relaxes" in 

WisSol 16: 24 refers to a stringed instrument; WisSol 19: 18 describes nature as a harp). 209 

In 16: 16-25 as elsewhere in WisSol, the plagues are considered to have occurred 

simultaneously, perhaps to dramatize the harmonic working of the cosmos in judgment. 

existence. " Ex. Rab. 21: 6 explains that the motivation for this is from "a desire to reconcile the possibility 
of miracles with God's expressed promise to observe the laws which He has established in the universe. " 
Cited by J. P. M. Sweet, "The Theory of Miracles in the Wisdom of Solomon, " in Miracles (ed. C. F. D. 
Moule; London: Mowbray, 1965) 117. 
205Note in particular Epictetus (c. 55-c. 135 CE) 111.24, cited by Gregg, 182 and Reider. 217. See Reese, 
Hellenistic Influence, 99-100, Winston, 324-325, and Sweet, "Miracles, " 115-126. Neither cnotXetov 
(elements) nor ýLeGapp6ýo) (interchange) occur in any other writing of the LXX 
206Winston, 325. 
207A. T. S. Goodrick, The Book of Wisdom (Oxford Church Bible Commentaires; London: Rivingtons, 
1913)251. 
208Reese, Hellenistic Influence, 147. See also p. 37. 
209Grant, Miracle and Natural Law, 184-185. See Grant for the possibility that the author of WisSol is 
dependent upon the Stoic Cleanthes, who also uses a musical image to describe natural phenotnena. Sweet. 
"Miracles, " 115, explains the musical analogy of 19: 18: "just as musical notes always have the same sound 
but in a melody can be longer or shorter in rhythm, so the elements remain in essence what they are, but 
strengthen or weaken their effect according to the place given them by God in the rhythm of his wonderful 
activity. " See also Reider, 194, and Ziener, Begriffssprache, 148-159, who reviews in detail the concept of 
the miraculous in Homer, Aristophanes, Hippocrates, Xenophanes, Anaxagoaras, Democritus, Aristotle, 
Epicureanism, Stoicism, Palestinian Judaism, and Philo. Von Rad, Wisdom, 303 writes "The author Of 
WisSol felt obliged to provide remarkable explanations for his readers in order to make them clear. living as 
they obviously did with the hellenistic idea of physics, the miracle of the exodus event. " 
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The effect of fire was at one time restrained in order not to destroy the animals sent to plague 

the Egyptians (16: 18), but at another time was intensified so that the thunderbolts of 

lightning were not quenched by the rain and hail through which they passed and could 

accomplish the destruction of crops (16: 17,19,22). At the same time, the snow and ice 

sent with similar intention were made to withstand the flames of fire, so that they did not 

melt (16: 22). 

For the righteous, this varying of the effects of fire and water has beneficial results. 

Fire, used to cook the manna (described as snow), "forgot its native power" so that "the 

righteous might be fed" (16: 23). Furthermore, the manna itself "changed to suit everyone's 

liking, " conforming to the form and taste that each Israelite desired (16: 20-21,25). 

WisSol 19: 18-21 takes up again the theme of the refashioning of creation in the 

miracles of the Exodus, the musical analogy (as we noted above) this time depicting nature 

as a harp. 

18 For 1he elements changed places with one another, 
as on a harp the notes vary the nature of the rhythm, 
while each note remains the same. 

Without disrupting the harmony of the cosmos, God combines the elements in a new 

fashion, thus a "new creation" (19: 6), in order that the righteous would be saved and the 

ungodly punished. "For land animals (the Israelites and their cattle) were transformed into 

water creatures (for they passed through the Red Sea), and creatures that swim moved over 

to the land (frogs left the water and covered the land of Egypt)" (19: 19). 210 "Fire even in 

water retained its normal power, and water forgot its fire-quenching nature" (19: 20). 

Although the plague of hail (water) and lightening (fire) occurred simultaneously, they did 

not negate each other. 211 Furthermore, the plague of fire did not destroy the plague of 

frogs, nor did fire melt the manna ("easily melted kind of heavenly food") when used to 

cooked it, although the manna quickly melted in the morning sun (19: 21). 212 

21OGregg, 188, Reider, 223. 
211 Philo writes in Mos. 1.20: "The thunder-bolts, shooting through the hail, neither melted it nor were put 
out themselves, for all the incompatibility of their natures. " 
212P. Beauchamp, "Le salut corporel des justes et la conclusion du livre de la Sagesse, " Bib 45 (1964) 509, 
concludes from the mention of "heavenly food" that the reference in 19: 21 points to an eschatological 
concept of Paradise. Larcher, 3.1092, following Beauchamp's eschatological interpretation, comments: 
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Ps-Solomon's explanation of the miraculous defends the saving actions of God on 

behalf of Israel. In 16: 16-25, two important aspects of the author's theological perception 

of creation emerge. First is the statement that creation serves (irMpeTt(o) its Maker, which 

is repeated twice in these verses. (The same statement is found also in WisSol 19: 6, a 

passage to be discussed below). Creation is personified as an envoy who carries out the 

will of the Creator. The approach to his apologetic for miracles is instructive for the 

understanding of the relationship between Hellenism and Judaism in the mind of the writer. 

His desire is to explain the miracles of the Exodus in the framework of language and thought 

of the philosophy of science of the Hellenistic world. 

'Me author of WisSol subordinates the Hellenistic understanding of natural science 

to a personal Creator who is active in the world and who utilizes his power as creator to save 

his elect people. The cosmos is an agent of the Creator, to command according to his will. 

The Jewish understanding of monotheism, of a self-disclosing and presently-acting Creator, 

stands firmly in WisSol over-against the cross-currents of other religions and philosophical 

systems present in Alexandria. 213 Furthermore, the Jewish understanding of election, of 

Israel as a nation which stands in unique relationship to the Creator, is affirt-ned over-against 

the Hellenistic values of pluralism and world citizenship. Thus, the central beliefs of 

Israel's traditional faith were not compromised by the use of an understanding of natural 

science drawn from the Hellenistic world. 

Secondly, as witnessed in the plagues sent upon Egypt and the salvific miracles of 

the Exodus, the cosmos functions to punish the unrighteous while defending the 

righteouS. 214 16: 24 states that "the cosmos defend the righteous; creation... in kindness 

relaxes on behatf of those who trust in thee. " 71lie context (the salvation of Israel) indicates 

u-non sculement le jeu normal des 616ments sera modiM ou chang6 A volont6 en faveur des justes, mais, 
encore ceux-ci auront h leur disposition un aliment c6leste ou divin, leur assurant une vie perp6tueUe. La 
premitre r6alitd est pr6figur6 par les miracles de rExode, la seconde par la condition paradisiaque. " Philo 
Mos 2: 266-267 compares the giving of manna with the creation of the world. For references to the idea Of 
the heavenly bread as an eschatological. reward, see Winston, 332. Although the eschatological interpretation 
is possible, we must question whether the intention of this verse is really eschatological. Rather. the 
eschatological hope of Pt I of WisSol is grounded in the historical faithfulness of God to Israel in Pt 3. 
213See Reese, 11ellenistic Influence, 59-61 and Reider, 194. 
214Compare Judges 5: 20, where the "stars" assisted Israel in her fight against Sisera. 
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that the righteous, "those who trust" (nenotOtvat) in Yahweh (v 24,, rob; c; ol ntoTdom; 

in v 26), is a reference to the ones who are faithful to the covenanL215 Cosmos and 

covenant are hereby linked, for the saving agency of creation is seen to be included in the 

sphere of Israel's covenantal benefits. 

The writer of WisSol explains the phenomena of the miracles of the Exodus with 

reference to Hellenistic science without sacrificing one iota the central theological tenets of 

Israel's covenant nomism and national election. He employs Hellenistic philosophy not to 

universalize the concepts of salvation, election and covenant, but rather to defend the 

distinctive claims made by the account of the history of Israel in her scriptures. 

4.6 The Exodus as New Creation: WisSol 19: 6-12 

Following the seventh antithesis, which ends with the words "that thy people might 

experience an incredible journey, but they themselves [the Egyptians] might meet a strange 

death" (WisSol 19: 5), the writer describes the miracles of the exodus in terms of the 

recreation of the COSMOS. 216 This final example of the relationship between cosmos and 

salvation history is of particular interest, for as can be clearly seen through side by side 

comparison, the author of WisSol has shaped his account of the Exodus so that it is parallel 

to the accounts of creation in Genesis 1-2.217 

215See Garlington, 73, "Here nenot0tvat plus the dative emphasizes the on-going reliance on the person of 
Yahweh of those who already acknowledge him as the true God. " 
216Kuhn, "Beitr5ge, " 334ff. basing his interpretation on the parallels he has noted between Wisdom and the 
Book of Revelation, understands the refashioning of creation in 19: 6 to be a reference to Isa 65: 17, and 
therefore WisSol 19: 6f is a type of the future New Creation. Although in light of the eschatology of Pt I of 
WisSol such an interpretation is a possibility, we must ask where the text itself indicates that the history of 
the Exodus is to be understood as futuristic typology. The UrzeillEndzeit theme in apocalyptic never leaves 
doubt as to its futuristic orientation. Without such clear indicators in WisSol 19: 6f, it is better to emphasize 
the historical orientation that is clear in the passage. See Sweet, "Miracles, " 119-120 for discussion, 
although his attempt to make all the eschatology of WisSol fit under the category of a "this-worldly" realized 
eschatolOgy results in an awkward reading of WisSol 5. 
217'Ibe comparison of WisSol 19: 6-12 with Genl-2 incorporates the work of Beauchamp, "Le salut, " 491- 
526, Larcher, 3.1054-1057, and Winston, 324-325. The writer of WisSol inverts the order of the production 
of animals. Beginning with the earth, he follows what he considers to be a more natural and logical order 
land-plants, land-animals, other elements. 
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WisSol 19: 6-12 
Theme 
(6)For the whole creation 
in its nature was fashioned anew, 
complying with thy commands, 
that thy children might be kept 
unharmed. 

Acts of Creation 
(7)Tk cloud was seen 
overshadowing the camp, 

and dry land emerging 
where water had stood before, 

an unhindered way out of the Red Sea, 
and a leafy plain out of the raging waves, 

Transition 
(8)where those protected by thy hand 
passed through as one nation, 
after gazing on marvelous wonders. 
(9)For they ranged like horses, 
and leaped like lambs, 
praising thee, 0 Lord, 
who didst deliver them. 
(I O)For they still recalled 
the events of their sojourn, 

Acts of Creation 
how instead of producing animals 
the earth brought forth gnats, 

and instead of fish the river 
spewed out vast numbers of frogs. 

Transition 
(II)Afterward, 

Act of Creation 
they saw also a new kind of birds, 
when desire led them to ask for 
luxurious food; (12)for, to give them 
relief, quails came up from the sea. 

Gen 1: 2: "The Spirit of God hovered 
over the face of the waters. " 
Gen 2: 6: "A mist went up from the earth and 
watered the whole face of the ground. " 

Gen 1: 9: "Let the waters below the 
heavens be gathered into one place, 
and let the dry land appear. " 

Gen 1: 11- 13: After the appearance of 
the land on the third day, God ordains 
that it should be filled widi vegetation. 

Gen 1: 24 "Let the earth bring forth living 
creatures" (Gen 2: 19 "And out of the ground 
the LORD God formed every beast of the field... " 

Gen 1: 20 "Let the waters teem with 
swarms of living creatures... " 

Gen 1: 20 "let birds fly above the 
expanse of the earth in the open heavens... " 

In WisSol 19: 7, Israel before the Red Sea is depicted in terms that recall the initial 

activity of creation. The overshadowing cloud (oxtdýouaa, v 7) recalls the cloud which 

stood between Israel and the pursuing Egyptians at the Red Sea (Ex 14: 19) and the cloud of - 
glory over the tent of meeting (Num 9: 18-22; 10: 36; LXX - oxtdýciv/ovidýo-ocya). As we 
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have seen previously, Ben Sira also drew a correspondence between the primordial 

cloud/Spirit (Gen 2: 6,1: 2) and the cloud of glory. 218 

The description of the "dry land" appearing for Israel to cross over parallels in 

vocabulary and description the separation of the land from the waters in Gen 1: 9.219 

Furthermore, the idea of a "leafy plain" is no-where to be found in the Exodus account. 

However, when God separates the land from the waters in Gen 1, he commands next that it 

should bring forth vegetation. 

The transition from the description of the Exodus to recalling the events of the 

plagues in Egypt further indicates the author's intention of echoing the creation accounts of 

Genesis, for this "step back in time" enables him to continue in sequence with the creation 

accounts when he could no longer do so by drawing on the framework of Exodus 14. The 

plagues of Egypt are depicted as the antithesis of the commands during the creation in which 

anhiial life emerges from the earth and fish from the sea. 

Having taken a step "backwards in time, " the author moves his account "forwards in 

time" to a description of the provision of the quail (again it seems motivated by his desire to 

follow the account of creation in his narrative). The sea as the location of origin of the quail 

attests to this desire, for although the Heb. of Gen 1: 20-21 does not indicate the place from 

which birds originate, the LXX describes them as being brought forth by the sea along with 

the aquatic creatures: L4ayay&rcor& i' )SaTa ýpncT& WuX8v ýw& ical 7cecetv& mr6geva 

(Gen 1: 20). 220 

In WisSol 19: 6ff, the God who created the cosmos accomplishes a new act of 

creation in the formation and salvation of Israel. The idea of "creation fashioned anew" is 

used to explain God's salvific act of deliverance in the parting of the Red Sea. The concept 
is centred upon the saving miracle, not upon an act of re-creation of the people themselves 
(as in Jer and Eze). Tbus the idea of "new creation" is not an ethical term (new heart/new 

218Beauchamp, "Le salut ." 502-504, Larcher, 3.1056, Winston, 325. 21971be Genesis command is "Let dry land appear (ical 4Chjr6 4ijpd). " WisSol 19: 7b also includes the idea 
of the "appearance (OccopA%=emerge) of the dry land %npC1;... -Aq) "seen" by Israel with the 
overshadowing cloud, a detail not included in the account of Ex 19: 21-22. 22OBeauchamp, "Le salut, " 505-506. 
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spirit) but a means of ethnic salvation. The author of WisSol is on solid OT footing when 

he presents the Exodus as an act of creation. Ex 15 itself celebrates the event in terms which 

recall Chaoskampf, and Isaiah 40-66 describes the return of the exiles as a "new exodus" 

that is also a "new creation. " But whereas these passages (and we can add to this the 

eschatology of Jeremiah 30-33, Ezekiel 36-37,40-47, and Dan 7) all refer to various 

creation traditions in their descriptions of the salvation of Israel, in WisSol as in Sirach, the 

interpretation of Israel's story overlaps with the story of creation, for the text of Genesis 1-3 

itself was read in the light of the book of Exodus, and vice-versa. Not only was the 

particularistic concept of covenant being combined with the universal concepts of creation, 

the texts themselves which describe these were brought together in interpretation, exegesis 

and expansions. We witnessed this first in a developed manner in Sirach, and find the same 

elaborate and careful paralleling of creation text and covenantal acts in WisSol. Tbus, the 

story of the creation of the world found in Gen 1-3 is adopted by the wisdom writers to be a 

model for the story of the creation of Israel. 'ne emergence of a "nationalistic hermeneutic, " 

by which the creation texts were read and interpreted with the goal of underscoring Israel's 

divine election and unique status among the nations, is a most notable development in both 

Sirach and the Wisdom of Solomon. 

Summarizing our findings in this section, we can say that the statement of the theme, 

"for the whole creation was fashioned anew, " actually indicates a double theme. 221 The 

author of WisSol is anxious to explain the miracles of the Exodus themselves within the 

context of the scientific philosophy of Hellenism. But beyond the miracles themselves, he 

also stresses the purpose of the cosmic "recreation": the protection of Israel, the "children" 

of God. God's new creative commands reshaped the cosmos for the benefit of his people. 
The structure of the "whole creation" is oriented towards the salvation of Israel, because the 

"cosmos defends the righteous. " 

221As Larcher. 3.1056 comments, "Dans ce cas, il nous fait songer A une sorte de recommencernent, de la. 
cr6ation en faveur des (<enfants de Dieu*; dans rautre. A une sorte de bouleversernent de lorder de choses ftabli, la nature manifestant des possibilitids nouveHes. " 
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4.7 History as Historical Prologue 

In the structure of the covenant formula, the purpose of the historical prologue 

(which recites the past benevolence and faithfulness of the suzerain) in relationship to the 

stipulatory commands of the covenant is "to ground the obligations of Israel to YHYM in 

the history of his gracious acts on her behalf. 11222 

What your ancestors saw is what you saw. God's rescue of them implicates 
you, obliges you, for you, hearing this story and responding affamatively, 
become Israel, and it was Israel whom he rescued. ... the historical prologue 
brings the past to bear pointedly on the present. In the words of the rabbinic 
Passover liturgy (Haggadah), "Each man is obligated to see himself as if he 
came out of Egypt. "223 

Thus, in the covenantal context, the recital of Israel's past collective history is a call to 

covenant fidelity for the individual Israelite in the present. 

This understanding of the function of the recital of history clarifies how one is to 

understand the third part of the book of Wisdom. The retelling of the history of God's 

gracious and salvific acts towards Israel ends with the acclamation (the acclamation which 

also closes the book as a whole), "For in everything, 0 Lord, thou hast exalted and glorified 

thy people; and thou hast not neglected to help them at all times and in all places" (WisSol 

19: 22). Note how the conclusion of the book is an affirmation of the election of Israel. "In 

everything, " "in all times ... .. in all places, " the fidelity of God to his people Israel has been 

evident, and this "historical prologue" prepares the way for the implicit call for reciprocal 

fidelity. The writer of WisSol, by recalling how Creator employed the entire cosmos to 

deliver Israel and to punish her enemies in the past, calls the present faithful of Israel in 

Alexandria to reaffirm their allegiance to the Covenant. Creation imagery not only is utilized 

to depict salvation history, it serves as a summons to covenantal fidelity. 

222Levenson, Sinai & Zion, 37, see 26-30. The six steps of covenant formulary which Winston identifies 
are I)preamble (titulary). 2)historical prologue (antecedent history), 3)stipuladons, 4)deposition, 5)list of 
witnesses, 6)curses and blessings. He draws upon the work of Mendenhall, Baltzer. and Bickerman. 223Levenson, Sinai, 38. 
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4.8 Summary: Cosmos, Election and the Salvation of the People of God in 
Wissol 11-19. 

God is the just king of the cosmos, and loves all that he has created. He desires that 

all should repent and receive the "eternal light of the Law. " Yet, universal love is not 

understood to be a contradiction to the national election of Israel in WisSol, for Israel has a 

special relationship with God, based on the promises made by God to the patriarchs. God's 

special fatherly love, mercy, and discipline toward Israel make her distinct from the nations. 

Along with the record of God's mercy and salvation to Israel in history, her privileged 

covenantal status is attested by titles accorded her God's 'sons, "the people of God, ' the 

'righteous, ' 'holy ones, ' 'blameless race. ' 

In the past, Israel responded to God's love and mercy by faithfulness to her 

obligations. In the midst of danger, she placed her trust in the promises of God and 

remained obedient to the commands of the Law. Obedience to the Law included the 

functions of the cult in worship. Her mission remains to be the bearer and dispenser of the 

light of the Torah to the world, but such a mission calls forth her own uncompromising 

obedience to the Torah. Furthermore, the invitation to the world to participate in the 

salvation offered by the Torah does not indicate a transference of Israel's privileges to the 

entire cosmos. Universal mission does not break down the boundary of the Torah, for the 

Torah still demarcates the righteous from the unrighteous. Nor does it lessen the 

particularism of Israel's special relationship with God, for her election is affirmed at far 

greater length than the concept of mission. Therefore, the invitation to the nations is to join 

Israel in her world, a world which is ordered by covenantal nomism. The particular 

assumes universal significance in this meeting of Judaism and Hellenism. 

Yet in the end, the focus lies not upon Israel, but upon her Lord. Ile Creator of all 

things is a faithful covenantal partner to Israel. He has ordered creation in such a way that it 

functions as his agent of salvation, assisting the righteous and punishing their enemies. 
'Mis is graphically attested by the miracles of the Exodus, when "the whole creation was 

fashioned anew" in a way that paralleled the initial creation of the cosmos. Language and 

scientific philosophy borrowed fi-om Hellenism is employed to explain how these miracles 
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occurred and to defend the viability of Israel's unique history and the claims which result 

from it. Creation history and salvation history merge together, and history itself, because it 

recalls God's steadfast mercy and faithfulness, calls the present hearers to render reciprocal 

fidelity to the covenant God made with them. 

5. Conclusion: Creation, Covenantal Nomism and the People of God 
in the Wisdom of Solomon 

At the end of our study of WisSol, we can conclude with confidence that covenantal 

nomism remains thepattem of religion'of the Judaism depicted in WisSol. We can 

likewise point to many instances in which creation traditions and creation texts from 

Scripture were utilized to underscore the "pattern of religion" of traditional Judaism as well 

as the central points of her identity: election, cult and covenant. We have already 

summarized our findings and proposed conclusions regarding each particular section of the 

book. We can now respond to the broader issues raised in the introduction. 

I)The election of Israel is affirmed in WisSol. She has a special relationship with 
God, and is therefore called "the righteous, " "the holy ones, " "sons of God, " "a blameless 

nation, " "the people of God. " She is the special object of God's fatherly discipline. This 

election is not in contradiction to the love of God for all his creation. The writer emphasizes 

the philanthropy of God, that the God who made all loves all whom he made. The 

"imperishable light of the Law" is to be "given to the world. " However, Israel alone is the 

bearer and dispenser of salvation light, and her'pattern of religion'is the exclusive pathway 

to salvation and immortality. There is a universal invitation extended to partake of this light, 

but there is not a universal transference of Israel's covenant and blessings to all creation. As 

the blessings of Israel are not universalized, neither are they individualized at the expense of 

corporate election and salvation. Individual salvation takes place by 'staying in' the 

community of the faithful. 
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2)In WisSol, Torah is not a synonym for universal reason, a philosophical revelation 

of God's character and intentions to the world. Torah is the covenant of God with Israel, 

and sight is never lost of Israel's election, nor are any of the commands of Yahweh that 

form the covenantal stipulations of the Law relaxed one iota. The Torah remains the 

boundary that separates the righteous from the unrighteous. It is the light of salvation. The 

righteousness of the righteous man of WisSol 2-5 is defined by his fidelity to the Torah. 

This fidelity involves assent to the revelatory aspect of the Torah and obedience to its 

regulatory aspect. Israel's cult is important in WisSol - the true worship of the true God 

takes place therein. Observances which distinguish Israel from her neighbors are not 

"played down, " but defended. Only those who remain faithful to the Torah receive the 

blessing of immortality which it promises. Furthermore, Torah divides ethnic Israel into the 

righteous and the unrighteous. Covenantal obedience is the only criterion for belonging to 

the righteous, and the Torah excludes all who are not faithful to it. Nationalism is effected 

not because of a weakening of boundaries, but by an intensification of the demarcation of 

the righteous from the ungodly. 

3) Creation faith and creation theology play a central role in the understanding of 

Israel's faith in WisSol. Through the story of creation (Gen 1-3) God's intention for 

humanity is revealed, and the past intention of the Creator forms the eschatological hope of 

the future. Creation theology and covenantal nomism. blend together to form the eschatology 

of WisSol. Immortality, which God created Adam to share, is attained and maintained 

through righteousness. As noted above, the righteous man pictured in WisSol 2-5 is the one 

who is faithful to the covenant, who maintains his obedience to Torah in spite of testing. 

The concept of "image of God" is linked with covenantal behavior, for one does not attain to 

immortality simply because of 'the immortality of the soul, ' but immortality is the wage, the 

prize, of those who live in holiness and without blame before Yahweh. 
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In Part 2 of WisSol, the author, like the author of Sirach, begins with depicting 

wisdom in her most universal breadth. He does this particularly by associating her with the 

process of creation. But as we saw in Sirach, the universal serves as a preparation for 

particularistic claims. The wisdom which created the world was sent upon Solomon to 

assist him in the building of the Temple, and was the saving power in the lives of Israel's 

patriarchs (among whom Adam is numbered). 

The recollection of Israel's salvation history continues in Part 3. Creation itself 

assists God in the salvation of humanity, for it is his agent to protect and help the righteous 

and to punish the enemies of the godly. The miracles of the Exodus reflect this function of 

creation, bringing together creation faith and salvation history. In fact, they are explicitly 

understood as a new act of creation by God, paralleling the creation of the cosmos in Gen 1. 

Kolarcik's conclusion can be affirmed when he writes that creation theology in WisSol is 

extended: 

to interpret the entire spectrum of history: creation, exodus and the ultimate judgment. For the Wisdom author, every human event is ultimately interpreted through the lens of a creational principle. The cosmos, created in 
the wisdom of God, continues to restore the original justice of creation. Creation is a liberation from chaos, and every saving moment is a form of 
new creation. 224 

In the Wisdom of Solomon, both the history of Part 3 and the eschatology of Part 1 

are employed to call the Jews of Alexandria to perseverance in their faithfulness to the 

covenant in spite of persecution and opposition. Flistory includes both creation and Exodus. 

From creation is learned God's intention for humanity; from the Exodus is witnessed Gods 

faithfulness to his people. Eschatology also includes creation and Exodus. Ile hope of the 

righteous is the reward of sharing in the "image of God's own eternity, " the immortality 

intended for Adam. The confidence that the righteous will be so vindicated is grounded in 

the confession that, as the record of the Exodus shows, the God of Israel's covenant has "in 

everything, at all times and in all places" helped, exalted and glorified his people. The 

author's creation faith believes in an all-powerful Creator who has ordered the entire cosmos 
to assist the righteous to attain the life he intended for them from the beginning. Ibis 
224Kolarcik, 107. 



168 

Creator is Israel's God, who "refashioned creation anew" in order to save his people. In the 

Wisdom of Solomon, covenantal nomism is reinforced by the obligation of history and the 

hope of eschatology, both of which reveal the saving plan and purpose of the Creator. 

7bose who desire to be included among the righteous can follow the advice of Solomon in 

Part 2 of the book and call upon the Wisdom which created the world to guard and guide 

them with the same saving power which she in the past exercised on behalf of the people of 

God. 
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Section 3. Conclusion: Wisdom Literature - Creation and Election in the 
Hellenistic Era. 

As we have provided summaries and conclusions within each section, we will now 

attempt to bring together some general observations from our study of Sirach and the 

Wisdom of Solomon. 

1. Traditional Judaism in a Pluralistic Age. 

These books give us examples of how sectors of Judaism attempted to maintain a 

sense of social, ethnic and national identity amidst the plurality and paideia of Hellenism. 

Throughout both books, the foundational ideas which made up Israel's claim to a unique 

and special place among the nations are reiterated. The identity of the people of God 

remains determined to a large degree by the'traditional emphasis upon national election, 

faithfulness to the Torah/covenant and cultic practice (Temple, priesthood and cult). Both 

books depict "covenantal nomism" as the true "pattern of religion" and are designed to 

encourage the faithful and to call the apostate to repentance. 225 Thus, alongside the ethnic 

dualism present in both books, an ethical dualism emerges in demarcating the righteous in 

Israel. Both books frequently use creation imagery and the creation stories as central 

elements in establishing Israel's identity as the people of God. 

2. The "Nationalistic" Interpretation of the Creation Stories. 

2.1 Gen 1-3 and the Election of Israel. 

In Sir 33: 7-13,15: 11-20,16: 26-30,17: 1-10 and 24: 3, the text of Gen 1-3 has been 

"reread" to apply specifically to the election of Israel and her possession of Torah/Wisdom. 

Primeval history establishes the principles which govern salvation history (for instance, the 

2251n WisSol, the hope of eschatology in Part I (the immortality designed for Adam) and the obligation of 
history in Part 3 (salvation as new creation) call the righteous to perseverance and issue warnings to the 
apostate. Repentance and covenantal faithfulness are major themes of Ben Sira. Even the depiction of the 
heroes of the past is a critique upon the pre-sent. We noted particularly the use of creation tradition in Sir 
15: 11-18: 14 to address these issues: a recognition of theodicy (through understanding the Creator's 
intentions) brings humility and repentance. 
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parallel drawn between the process of separation in creation and of election among humans, 

Sir 16: 26-17: 17,33: 7-13). Furthermore, as in Zion tradition, the promise of primal time is 

fulfilled in the covenantal people. In WisSol 19: 6-12, the deliverance at the Red Sea is 

described as a new creation not with reference to Chaoskampf tradition (as in the 071) but by 

drawing intentional and detailed parallels to the creation narrative of Gen 1. This overlap 

between creation and salvation is uniquely expressed in WisSol by the idea that "creation 

assists the righteous" both in their quest for immortality (WisS ol 1: 11- 15) and in their 

protection and salvation (WisSol 5: 17-20,11: 17-20,16: 16-25). In Sirach and in the 

Wisdom of Solomon the ethnocentric "rereadings" of Gen 1-3 are not passing allusions but 

are integral and sustained elements of some of the most important and extended parts of each 

book. 7berefore, we can conclude that one of the responses of traditional Judaism to the 

encroachment of Hellenism was to reinterpret the creation narratives in a way which made 

them expressly reinforce the boundaries and identity of the elect people of God. 

2.2 Adam Tradition and the People of God. 

In both Sirach and the Wisdom of Solomon, Adam functions as a symbol of what 

unites all humanity: mortality and sin. 226 Yet, Adam also represents the divine intention in 

creating humanity, an intention which is fulfilled among the righteous in Israel. Thus, the 

wisdom býstowed on Adam (Sir 17: 1-10) becomes the possession of Israel at Sinai (Sir 

17: 11-14), the glory of Adam, above all the living (Sir 49: 16), is manifested upon Simon II 

as he ministers in his high priestly duties (Sir 50: 1-20), the immortality intended for Adam is 

that which is the reward of the righteous, those who in spite of persecution and being 

misunderstood remain faithful to the Torah (WisSol 1-5). Thus Adam in his mortality 
(which includes his sin) unites all humanity, but Adam in his perfection is the patriarch of 

righteous Israel. Later, Adam Christology would adopt again both aspects of the Adam 

tradition. However, Paul utilized the mortality of thefirst Adam to include those under the 

226For the mortality of Adam, see Sir 33: 10,17: 1-2.39: 12-41: 13, WisSol 7: 1. For Adam's sin, see Sir 25: 24, WisSol 1: 15-2: 24,10: 1-2. 
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Law, and the glory and wisdom of the last Adam to include those previously apartfrom the 

Law. 

3. Cult and Creation Tradition 

As in the Zion tradition of the OT, Sirach incorporates Paradise imagery into his 

description of Israel's cult However in distinction to Zion tradition, he draws his 

references to Paradise out of the Genesis texts themselves. The effect of wisdom in 

Paradise is like incense made up from the plants of Paradise, the rivers of Paradise encircle 

Jerusalem and the symbol of abundant trees make Palestine into Eden (Sir 24: 13-22,25-3 1). 

The glory of the high priest is the glory of Adam (Sir 49: 16-50: 20). The author of WisSol 

also used creation tradition to enhance the status of the cult. When Aaron interceded for 

Israel, his robe depicting the cosmos indicated that the universe was his fellow ministrant on 

behalf of the righteous (WisSol 18: 21-25). The cult was central to Israel's identity as the 

people among whom God dwelt. In both Sirach and the Wisdom of Solomon, creation 

imagery underscores the value ofIsrael's cult, which in turn serves to aff"Irm Israel's unique 

identity in the world. 

4. Wisdom and Creation: From the Universal to the Particular. 

Many scholars have examined the depiction of Wisdom as active in creation in both 

Sirach and the Wisdom of Solomon. In both books, many references are made to 

Wisdords activity in creation and in primal time. Notably, her presence in the creation 

narratives of Gen 1-3 themselves is "drawn out" by a "wisdom interpretation" of these texts. 

However, what has been overlooked in the past is that the universalizing of wisdom's role 

and significance through identifying her as active in primal time is done in preparation for 

depicting her in her most particular expression: dwelling in Israel as the glory of God, 

expressed in Israel in the Torah of the covenant. Ibis movement of Wisdom from creation 

(the universal) to election, Torah, and cult (the particular) is seen to a degree in Sir 17: 1-17, 

and with obvious intention in Sir 24 and WisSol 7-10 (which in essence introduces the 
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salvation history depicted in WisSol 11-19). Similarly, the theme of the glory of God (again 

a personification of God's self-manifestation) is developed from its starting point in creation 

(Sir 42: 15-43: 33) to election and salvation history (Sir 44-49) to its culmination in the cult 

(Sir 50). In WisSol 1-5 and 11-19, the entire cosmos, fashioned by Wisdom, is an agent of 

the Creator by which Israel has been saved throughout her history and the righteous man 

assisted towards immortality, and by which Israel's enemies were punished and the 

apostates will be destroyed at the final judgment. Thus, creation theology is used to portray 

the Wisdom of God and the glory of God at their most universal breadth in preparation for 

introducing them in their most particular manifestation: as the possessions of the elect people 

of God. The unique identity ofIsrael as the people of God, those who have been given 

through their election the wisdom and glory of God, is reinforced all the more byfirst 

establishing the universal breadth of God's self-manifestation: the wisdom and glory of God 

in creation and primal time. Ilus, within the boundaries of election is fulfilled the purpose 

of creation. 
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Chapter 3. Early Apocalyptic Literature, 
New Creation and the People of God 

SECTION 1: INTRODUCTION AND WORKING DEFINITIONS 

1. Introduction 

Our investigation turns now to examine some of the major works from among the 

earliest Jewish apocalyptic literature. Given the numerous documents which fall into this 

category, and our desire to identify the use of creation tradition within the wider context of 

the writing, we limit the scope of our research to the larger writings or collections of 

writings which are clearly pre-Pauline: 1 Enoch, Jubilees, Daniel and the Dead Sea 

Scrolls. ' 

In keeping with current usage, we will refi-ain from using "apocalyptic" as a noun 

and accept the definition of the following terms: 'apocalypseis a category of literary genreý 

lapocalypticis& is a type of socio-religious movement, and'apocalyptic eschatologyis a 

set of ideas and motifs widespread in various genres and social groups. Needless to say, all 

apocalypses are not eschatological and not all writings which contain apocalyptic 

eschatology are apocalypses. Apocalyptic literature is a category which includes both 

apocalypses and works which reflect apocalyptic eschatology. 3 

2. Apocalypticism as a Social Movement 

Apocalypticism, as the word itself would indicate, had as its central concern the 

revelation of divine knowledge to mankind. 71bis revelation was of knowledge regarding the 

I In our examination of Galatians, we will cross-reference additional passages from Jewish documents riot 
reviewed in this chapter. 
2The standard working definition of the genre "apocalypse" was set forth in Semela 14. 

'Apocalypse! is a genre of revelatory literature with a narrative framework, in which a 
revelation is mediated by an otherworldly being to a human recipient, disclosing a 
transcendent reality which is both temporal, insofar as it envisages eschatological 
salvation, and spatial insofar as it involves another, supernatural world. We will adopt this definition whenever we refer to the term "apocalypse. " See& Koch, The Rediscovery Of Apocalyptic (SBT 2/22; Naperville: Allenson, 1972) 24-28 for a more detailed literary analysis. 3See J. J. Collins, The Apocalyptic Imagination (New York: Crossroads, 1987) 2. 
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culmination of history as well as insight into the unseen spiritual world of angels and 

demons and the humanly undetectable structure of the cosmos. Puzzling questions 

regarding the past and particularly the present could be answered by understanding the 

influence of the unseen realms on human destiny. Revelatory knowledge also gave comfort 

and assurance of the certainty of a better future. 

Jewish apocalypticism was a form of millenarianism. A very broad and simplified 

definition of this type of social movement could be given as follows. 4 

1. A group within a larger culture or society develops a perception of a sense 
of deprivation. They may be cut off from social/political influence (power), 
access to the established religious hierarchy (redemptive media), or feel 
economically oppressed. 

2. This sense of deprivation is projected onto the establishment, and the need 
for a new social order is determined. -This change of social order is often 
understood to be "a return" to the valued traditions of the group. 

3. This millenarian movement coalesces only with the rise of a "millenarian 
prophef' who provides the group with leadership, particularly by sharing 
millenarian revelation. 

4. ýlillenarian revelation describes the group's present situation, predicts the 
desired change anticipated (often in terms of utopia or Paradise), and 
prescribes the behavior or actions necessary for one to participate in the 
process of change and resolution. 

As is well documented, the power of Hellenism as a social and cultural force which 

threatened to undermine the traditional beliefs of Judaism and the structure of Jewish society 

is the central point in the sense of deprivation discernible in much apocalyptic literature. 5 

Specifically, it was not simply the power of Hellenism from without, but its influence upon 

those within Judaism, those who controlled the power in Jewish political, financial and 

religious structures, which caused the most concern for many within Judaism. These 

structures were considered to have "sold-out" to Hellenism, to have abandoned the sacred 

traditions of Judaism and to have become secularized by Hellenism. Many sectarian groups 

4What follows summarizes the description of S. R. Isenberg, "Millenarism in Greco-Roman Palestine, " 
Religion 4 (1974) 35-38. 
5Many have attempted to see apocalyptic literature as the product of the economically poor and socially 
outcast. This thesis has been strongly contested by W. Schmithals, The Apocalyptic Movement (Nashville: 
Abingdon, 1975) 142-145. Our studies of 1 Enoch, Daniel and Jubilees support the viewpoint that a sense 
of deprivation gave rise to the social unrest in Jewish millenarian sects. 
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formed around an "anti-secular" perspective, a desire to return to sacred traditions. 6 

Iberefore, although the wider context of Jewish apocalyptic literature is the encounter of 

Judaism and Heilenism, the apocalypses themselves are addressed primarily at intra - Jewish 

social conflicts. We will deal with the rise of sectarianism, and the issue of a "sectarian 

nationalism, " at the close of this introduction. 

3. Characteristics of Apocalyptic Literature 

3.1 Imminent Eschatology 

As could be expected of a millenarian world-view, the content of revelation in 

Jewish apocalypses is often dominated by an imminent eschatology. 7 History was very 

soon to reach its culmination as long awaited divine promises were brought to their final 

fulfillment. 'Ilie transition from the present time to the time of final salvation would be 

marked by cosmic catastrophe which affected both the heavenly realm and social-political 

life on the earth. The phrase Urzeit 6t Endzeit is particularly appropriate for the 

eschatological world-view of apocalypticism, which utilized many symbolic images drawn 

from primeval stories. 

3.2 Theology of History 

In many apocalypses, history is the foundation for eschatology. Human history and 

destiny was periodized into past historical eras (including primal time), the present era and 

the eschaton. As we shall see in our examination of I Enoch, Jubilees and Daniel, 

apocalypses often have a strong sense of determinism in their perception of history, because 

like the structure of the cosmos, the periods of human history were decreed from the 
beginning of time. One therefore should not seek to change the destiny of humanity, one 

must rather seek to adapt to the pre-ordained divinely determined progress of history. 

6S. B. Reid, Enoch and Daniel: A Form Critical and Sociological Study of the Historical Apocalypses 
(Berkeley: Bibal, 1989) 133. See as well his previous study, "I Enoch: The Rising Elite of the Apocalyptic 
Movement. " in SBL 1983 Seminar Papers (ed. K. H. Richards; Chico: Scholars Press, 1983) 147-156. 7So Koch, Rediscovery, 18 and Schmittals, Apocalyptic, 130. 
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Through the periodization of history, issues such as divine theodicy and the function 

of Israel as an elect people could be addressed in the midst of present difficult and humbling 

circumstanceS. 8 Although persecuted in the present era, retribution was promised the 

faithful in the new era. Tberefore those who find themselves facing overwhelming 

difficulties can have faith in the imminence of divine salvation. 

The periodization. of history makes the present era. the most crucial, for it is the 

pivotal point between the world as it has been and the utopia to come. The presentation of 

the periods of history are "world histories with the community of faith as the centre of the 

historical universe. "9 This perspective on history makes it all the more important for 

apocalyptic sectarians to "hold fast" to their interpretation of revelation, for it is their fidelity 

which enables the transition to the eschaton. Jewish apocalyptic literature is notable for a 

emphasis that present faithfulness to the Torah, a faithfulness which separated the group 

from Jews secularized by Gentile influence and from the Gentiles themselves, is the crucial 

issue in whether or not one participates in the expected new creation. 

A theology of history emerges from Jewish apocalyptic literature: beginning with 

Adam and through biblical history, the purpose of creation is to reach its culmination in the 

vindication of the righteous (the self-designation of the given sect) through the judgment of 

the wicked and the eschatological salvation of the faithful. Israel is not only the expression 

of Gods creative purpose, glorified Israel is the purpose of creation. As we shall continue 

to see, the creation theology of the sectarians retained much of the nationalistic and 

ethnocentric emphasis of previous generations. 

3.3 Dualism: Ethnic, Ethical, and Spatial 

Most apocalypses reflect a strong ethical dualism between the righteous and the 

wicked, the faithful and- the apostate. Ibe ethnic dualism between Jew and Gentile, 

although evident at times, often falls into the background because of a focus on the ethical 

8M. E. Stone, "Apocalyptic Literature, " in Jewish Writings of the Second Temple Period (ed. M. E. Stone; 
Philadelphia: Fortress, 1984) 436-437. 
9Reid, Enoch and Daniel, 69. 
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dualism between the righteous and the unrighteous. However, one of the main reasons why 

the "unrighteous" were considered apostates by the "righteous" is because the "unrighteous" 

were judged to have given way to Gentile influences, to have failed to preserve the unique 

identity of Israel through separation from the Gentiles. Therefore, the ethical dualism is 

based to a degree on ethnocentric issues. Furthermore, close examination shows that while 

the unrighteous are both apostate Jews and wicked Gentiles, the righteous in this world 

continue to be made up of Jews who consider themselves uniquely faithful to the Torah. 

A spatial dualism between the earthly and heavenly realms is frequent in apocalyptic 

literature. Many apocalypses portray a direct correlation between these two realms. Just 

like the future was bound to the eschatological destiny of judgment and salvation, present 

human events were linked to events in the angelic and demonic world. 10 Illus, conflicts 

between good and evil, and between nations, were reflections of the same activity in their 

heavenly counterparts. The eschatological future and the heavenly realm, although they 

strongly affect human history and destiny, cannot be ascertained without revelation. 

Ilerefore, in regards to both the present and the future, revelation of the divine realm is 

essential to truly understand human existence. 

4. The Present in Apocalypticism 

However much futuristic eschatology came to dominate apocalypticism, 

apocalypticism. also was concerned both with present events and with the present world. 
Although perhaps overstated to make a point, Rowland's corTective statement is well taken: 

Apocalyptic is as much involved in the attempt to understand things as they 
are now as to predict future events... There is thus a concern with the world 
above and its mysteries as a means of explaining human existence in the 
present. Apocalyptic has a vertical dimension which is just as important as 
any predictions made about the future. 11 

IOCollins, Apocalyptic Imagination, 7. Apocalyptic literature often details the hierarchical structure of both 
angels and demons. 
IIC. Rowland, The Open Heaven (London: SPCK, 1982) 2. However, RowlanTs attempt to call 
apocalyptic (as he defines it, "a way of apprehending the divine will") and eschatology , two separate issues in 
Jewish religion" (pp. 47-48) is too neat given the high degree of overlap. For a critique, see Collins, 
Apocalyptic Imagination, 8. 
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4.1 Speculative Wisdom, Knowledge of the Cosmos and Mystical Ascent 

Apocalypticism shows a keen interest in many aspects of wisdom, particularly in 

organizing. knowledge of the structure, function and geography of the cosmos. Topics 

included in things revealed were astronomy, meteorology, uranography, cosmology and the 

secrets of nature. As we shall see, much of the interest in this area was possibly motivated 

by a desire to support sectarian practices such as the following of a particular calendar. Yet, 

at times, speculative wisdom was included in apocalypses without an explicit religious or 

ethical motive. 12 

A major contributing element to this quest for wisdom seems to have been the 

practice of divine ascent (including early forms of Merkabah mysticism). Taking the form 

of either visions or other-worldly journeys, 13 in these revelatory experiences knowledge 

was disclosed to humans of the transcendent realm. Revealed to these individuals was 

information regarding the physical structure of the cosmos. and nature, knowledge of the 

angelic and demonic realms, and insight into the course of history, particularly. the 

interpretation of present crisis situations and the awaiting eschatological salvation. Often the 

one who ascended (usually a figure from ancient time) revealed his knowledge to his 

community or his descendants. Even if it played a lesser role in apocalypticism than 

eschatology, mysticism still must be recognized as an essential component in the apocalyptic 

world-view. 

4.2 Millenarian Revelation and Present Practice 

Although apocalypticism was forward looýing towards the eschatological era, one of 

its concerns was how one qualified in the present to be numbered among the future elect 

remnant. Present obedience and faithfulness, although incurring persecution in this world, 

was the key to gain access to the future world in which such covenant keeping would be 

vindicated. Thus, how one lived in the present was essential to whether or not one would 

12See M. E. Stone, "Lists of Revealed Tbings in the Apocalyptic Literature, " in Magnalia Dei: The Mighty 
Acts of God (ed. F. M. Cross, W. E. Lemke, and P. D. Mller. *, Garden City: Doubleday, 1976) 414,443. 
13See Collins, Apocalyptic Imagination, 5. 
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enjoy the future so explicitly described in apocalyptic literature. Rowland writes, "Ilus the 

key to the whole movement is that God reveals his mysteries directly to man and thereby 

gives them knowledge of the true nature of reality so that they may organize their lives 

accordingly. " 14 

The importance of the present is emphasized in the partnetic: sections of apocalyptic 

writings. These sections contain long warnings to apostates and sinners regarding 

impending judgment and their terrible end. But as has been pointed out, the warnings are 

addressed to a hypothetical audience, as those being warned could scarcely have been 

expected to hear the cautions issued. Rather, the warnings strengthen the resolve of the 

"righteous" to continue to hold faithfully to the values of the sect by highlighting the 

anticipated destiny of those who fail to do So. 15 

5. The Origins of Jewish Apocalypticism 

The question of the origin of Jewish apocalypticism remains a sub ect of great 

scholarly interest with little emerging consensus. As Koch has noted "Every one of the 

groupings of the late Israelite period for which we have any evidence at all has been 

suggested as the Sitz im Leben of the apocalyptic writings. 1116 In the midst of such diverse 

speculation, two generalizations can be made. 

1) While recognizing possible Iranian, Babylonian, Persian and Hellenistic 

influences on Jewish apocalypseS, 17 the origins of apocalypticism must eventually be traced 

back to Judaism itself, particularly the prophetic movements found in the OT, 18 reflection 

14Rowland, Open Heaven, 11. 
In apocalyptic literature, parenetic sections often round off eschatological revelation. The 

community the seer addressed was often given direct application of the heavenly disclosures. At times this 
was in the form of the ancient pseudonymous figure addressing his "sons" following his heavenly ascent. In 
Daniel, the introductory stories show how one remains faithful to Yahweh and to the Torah in spite of the 
upheaval of political and social circumstances foretold in later chapters. See Koch, Rediscovery. 25-26. 
13J. C. H. Lebram, "The Piety of the Jewish Apocalyptists, " in Apocalypticism in the Mediterranean World 
and the Near East. Proceedings of the International Colloquium on Apocalypticism, Uppsala, August 12-17. 
1979 (ed. D. Hellholm; Tilbingen: Mohr, 1983) 196. 
16Koch, Rediscovery, 21, emphasis mine. See Koch, Rediscovery, 21-22 for a brief overview of the various 
scholarly opinions regarding the origin of apocalyptic. 
17For an overview, see Collins, Apocalyptic Imagination, 21-28 and Schmithals, Apocalyptic, 111-126. 
I 8See particularly Hanson, Dawn, Pl6ger, Theocracy and Eschatology, H. H. Rowley, The Relevance of 
Apocalyptic (London: Athlone, 1944) Off and D. S. Russell, The Method and Message ofjewish 
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upon Scripture, mysticism which was an outgrowth of the throne-vision in the early 

chapters of Ezeldel and, to a lesser degree, the wisdom trajectory of OT faith. 19 

2) Jewish apocalypticism cannot be confined to one particular sect within Judaism 

Attempted reconstructions of a unified Sitz im Leben have all been proved inadequate to 

address the full spectrum of apocalyptic literature. 20 Apocalypses and apocalypticism can be 

attributed to many diverse sects within Second Temple Judaism. 

6. Apocalypticism, Sectarianism and Nationalism 

The loss of Israel's political power in the Second Temple period seemed to have 

resulted in a greater emphasis being placed upon her cultural and religious distinctives as a 

way of maintaining a sense of identity in a Hellenistic environment. 21 But with the 

intensification of the importance upon Temple and Torah also came increasing controversy 

regarding cultic practice and religious observance, with many making competing claims as to 

possessing the correct interpretation of God! s revelation. Thus the Judaism which emerged 

from the exile would be marked by an ever increasing diversity among the people of God. 

As could be expected, because each group believed that their own interpretative viewpoints 

best represented the true faith of Israel, a degree of hostility was manifested towards all 

others who would not yield to the claims of the group. 22 'Me increasing separation between 

the righteous and the ungodly within Israel reflected the growing fi-agmentation in 

identifying the true "People of God. " 

Apocalyptic (OTL-, Philadelphia: Westminster, 1964) 178-95. See also L. Hartman, Askingfor a Meaning. 
A Study of 1 Enoch 1-5 (Lund: Gleerup, 1979) 7-12. 
19Von Rad, OM 2.301-308 has made the strongest appeal for Wisdom as being the origin of 
apocalypticism. Although he effectively shows the similarities between wisdom and apocalypticism, he 
insists that it "is completely out of the question" that the apocalyptic literature is an outgrowth of prophecy. 
See Schmithals, Apocalyptic, 131-134 for a sharp critique of the narrowness of Von Rad's view. 20See Stone, JWSTP, 433. 
21Some scholars, like PlOger, Theocracy, 42-51 (see also Schmithals, Apocalyptic, 135) have portrayed the 
Judaism of the Second Temple period as moving away from political nationalism to theocracy. While it is 
evident that the community of faith began to organize their self-identity around the Temple and the Torah, it 
seems better to speak of a period of passive nationalism than a move. away from political nationalism. As 
the events of the Maccabean era and the sudden rise of nationalistic zeal after the death of Agrippa shows, 
passive nationalism could quickly be fanned into active nationalism, given the correct circumstances and the 
right leaders. 
22Schmithals, Apocalyptic, 135. 
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Can we still speak of a nationalism, if the focus of most apocalyptic literature is 

intra-group controversy? As our survey of apocalyptic literature will reveal, many examples 

of sectarian eschatological hopes still reflect a basic nationalistic eschatology. Only now, 

these hopes belong exclusively to the "insider group. " However, this group, no matter how 

small presently, imagined itself to govem nations and inherit the world after the judgment of 

the wicked inside and outside of Israel. Many of the groups who considered themselves 

alone to be the faithful, although presently a remnant small in number, anticipated the 

process of eschatological "reversal and restoration. "23 Those dissatisfied with the 

established religious hierarchy and who held fast to the hope portrayed by the prophets 

began the process of understanding their words with an eschatological orientation. Thus, 

the political nationalism of many of the prophetic texts found life in sectarian eschatological 

hopes. Through the eschatological crisis, the faithful would emerge to see the redemption of 

Israel and the restoration of the Temple (to what in their particular interpretation would be its 

correct function). As we already witnessed in our study of the prophets, this future 

salvation of the elect people was at times accompanied by a tendency towards 

universalism. 24 At the same time, the primary role of Israel in the process of history, in 

spite of present political weakness or moral inability, would continue to be addressed by 

many of the apocalyptic writers. As Hanson points out, although the form adopted by 

apocalyptic eschatology is different from the prophetic eschatology of the OT, "... it must be 

emphasized that the essential vision of restoration persists in both, the vision of Yahweh's 

people restored as a holy community in a glorified Zion. "25 

Apocalypticism is usually marked by legalism, not libertarianism, because legalism 

is one of the chief means to differentiate from a larger group and to establish self-identity. 

23E. P. Sanders, "Ibe Genre of Palestinian Jewish Apocalypses, " in Apocalypticism in the Mediterranean 
World and the Near East. Proceedings of the International Colloquium on Apocalypticism, Uppsala, August 
12-17.1979 (ed. D. Hellholm; Tilbingen: Mohr, 1983) 455-458. In his "essentialisC definition of Jewish 
apocalypses, Sanders identifies the "combination of revelation with the promise of restoration and reversal" 
to be that which is distinctive among what are usually considered to be Palestinian Jewish apocalypses 
(Daniel, I Enoch, Jubilees, 4Ez, 211ar, ApAb; see also TLevi 2-5). 

At times, the eschatological age would be marked by the rapid multiplication of members of a 
sectarian group. 
24Koch, Rediscovery, 30. 
251-lanson, Dawn, 12. 



182 

Ilerefore, the boundaries of traditional Judaism were not broadened or universalized, they 

were drawn even more tightly, an ethical dualism within the ethnic dualism. 

As we begin our study of the earliest apocalyptic literature, our task will be in 

examining the various presentations to understand how creation tradition and creation 

theology was utilized to identify the present and future people of God and to encourage their 

faithfulness to the Torah in the midst of religious, social and political pressure. 



183 

SECTION 2: THE BOOK OF FIRST ENOCH 

1. Introduction 

In the various compositional strata of 1 Enoch are contained some of the earliest 

apocalyptic writings. These writings reflect many of the key issues in the sectarianism 

which began to mark Judaism from the third century BCE. As the book now stands, based 

on the Ethiopic text, I Enoch is made up of 5 main sections: The Book of Watchers (1-36), 

The Parables or Similitudes of Enoch (37-7 1), The Astronomical Book (72-82), the Book of 

Dream Visions (83-90 including the Animal Apocalypse), and the Epistle of Enoch (91-104, 

which includes the 10 Week Apocalypse - 93,91: 11-17; lEn 105-108 contains a recounting 

of the birth of Noah). The most ancient sections are the Book of Watchers and the 

Astronornicalbook, both which could be dated as early as the third century BCE, with the 

latest date sometime in the second century BCE. 26 The two historical apocalypses, the 

10WApoc: and the Animal Apocalypse, can be dated to the period of the Maccabean revolt. 

These four sections of lEn contain the most significant utilization of creation imagery and 

theology, and our study will focus on these chapters. 

We will not study the Parables of Enoch, as the date of their composition is still 

unresolved in scholarly debate. 27 Apar; from the 10WApoc, we will not study the Epistle of 

Enoch, as no significant creation references occur in the parenetic: sections. 28 

260f course, all the sections of I En reflect themselves a compositional process before reaching the form in 
which we have them now. Many diverse opinions exist on the pre-history of the texts. For an overview, 
see M. Black, The Book of Enoch. or I Enoch (Leiden: E. J. Brill, 1985) 1.23, J. T. Milik, The Books of 
Enoch. Arainaic Fragrnents of Qumrdn Cave 4 (Oxford: Clarendon Press, 1976) 1-69, Reid, Enoch and 
Daniel, 36-37. Many of Milik! s proposals on dating have been severely challenged by scholarly consensus. 
27MOst scholars accept that the writing is Jewish and the date of origin to be sometime in the lst century 
CE (mainly in reaction to MilWs exceptionally late date). However, little progress has been made in 
addressing the crucial question as to whether the writing is pre-Christian. See J. H. Charlesworth, "Seminar 
Report. The SNTS Pseudepigrapha Seminars at Tilbingen and Paris on the Books of Enoch, " NTS 25 
(1978-1979) 314-323. 

Milik! s central proposals, that there was an Enochic Pentateuch at Qumran and that the Similitudes 
are a late Christian composition inserted in place of the original Book of Giants (preserved only in late 
Manichaean sources and a few fragments at Qumran) can be found in "ProMmes de la littdrature h6nochique 
I la lumbe des fragments aram6ens do Qumdn, " HTR 64 (1971) 333-378, the article which forms the basis 
for the introduction to his book on the Aramaic Fragments. Both theses were effectively refuted by J. C. 
Greenfield and M. E. Stone, "The Enochic Pentateuch and the Date of the Similitudes, " HTR (1970) 51-65. 
28An outstanding overview of contemporary research on lEn, including bibliography, can be found in G. W. 
E. Nickelsburg, "Ile Books of Enoch in Recent Research, " RSR 7 (1981) 210-217. 
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2. The Book of Watchers: lEn 1-36 

lEn 1-36, the Book of Watchers, contains some of the oldest Enochic traditions. It 

recounts the story of the rise of sin and suffering in the world through the sin of the angelic 

Watchers, and foretells the eschatological resolution to the problem of sin. As we shall see, 

creation traditions regarding primal time are utilized to give voice to many of the issues most 

important to the community from which the writing emerged. The Book of Watchers itself 

is divisible into three parts: 71be Introduction (lEn 1-5), the Story of the Watchers (lEn 6- 

16), and the Ascent and Journey of Enoch (lEn 17-36). 

2.1 lEn 1-5: Introduction 

The main concern in these five chapters is the announcement of the final 

eschatological judgment, initiated by a theophany. Ibis Great Judgement, as it is called 

elsewhere in I Enoch, is a central theme throughout the writings and with the figure of 

Enoch himself is the dominant manner in which the different parts of the book are unified. 29 

The judgment immediately establishes the eschatological. tone for the entire book, which 

contains descriptions of the origins and effects of sin and focuses on the contrasting 

destinies of the righteous and the impiou00 Urzeit-Endzeit typology is employed, as the 

first judgment (the Flood) and new age imminent upon the characters of the book are 

prototypical of the final judgment and new age which is imminent for the readers of 

I Enoch. 31 

29BIack, Enoch, 12-13. 
30j. C. VanderKam. "The Theophany of Enoch 1: 3b-7,90, " VT 23 (1973) 129-150 and Enoch and the 
Growth of an Apocalyptic Tradition (CBQMS 16; Washington D. C.: CBA, 1984) 119. 

Note that while the author of the BW recalls the story of Gen 2-3 in lEn 32: 3-6, he does not 
attribute the origin of the power of sin to this disobedience. He understands the traditions of Gen 6 to address 
this issue. 
31 G. W. E. Nickelsburg, "Apocalyptic and Myth in I Enoch 6-11, " JBL 96 (1977) 388. See particularly 
IEn 10: 1-3. 
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2.1a Covenantal Judgment: the OT Background of lEn 1-5 

In lEn 1: 3ff, God descends to Sinai to judge all humans and assign them their 

eternal destinies. Ile blessed, elect, and righteous ones shall be preserved and dwell in the 

light of God (1: 8) and the ungodly, wicked, and sinners will be destroyed (1: 9). 71is 

distinction between the righteous and the unrighteous is maintained throughout all the 

writings of I Enoch. Hartman has demonstrated that the "referential background" to lEn I- 

5 is clearly the covenantal faith of the OT. 32 Sin is defined primarily as rebellion against 

God and his laws, and in light of the OT background of I Enoch, this rebellion is covenantal 

unfaithfulness. The centrality of the idea of covenant to the collection of writings is 

reinforced by the location of the theophany specifically on Sinai. 33 As VanderKarn 

comments, 

"Especially in later Jewish literature, the word Sinai immediately suggested 
the gift of the law... Use of the word Sinai within a theophanic: context 
brought in its train the giving of the law. If, then, Sinai was so closely tied 
to the law for Judaism, it is certainly possible that the author of lEn 1 
mentioned Sinai in order to conjure up in his readers'minds the law of God 
by which he would judge all men. 1134 

Although 1 Enoch reveals the influence of Hellenistic and Oriental traditions, the righteous 

and the sinners are still defined primarily according to their relationship to the Law and the 

covenant. One! s future destiny after the Great Judgment is decided by present covenantal 

faithfulness. 

Divine condemnation comes upon all who breach the laws of God. This conclusion 

is forcefully restated throughout 11105 Gods law is both eternally and universally valid, 

and both those in Israel and those outside Israel will be held accountable. Eschatological 

judgment has the "double exposure" of Israel and the COSMOS. 36 

32H=nan, Askingfor a Meaning, 123-124. In his detailed study, Hartman points specifically to the 
occurrence of the judgment theophany on Mt Sinai, the terminology of covenant, covenantal obligation and 
covenantal judgment (rib-pattems), the echoes of the last chapters of Deut, and the blessing-cursing motif. 
See also VanderKam, Enoch, 119. 
33The description of theophany resembles Dcut 33, Judg 5, Mb 3, Micah 1. 
34VandcrKam, "Theophany, " 137-138. This is attested particularly through the targums, where there is a 
"close association between Sinai, theophany, and law. " 
35For the centrality of this theme in lEn, see Black, 13. 
3611[artman, Asking for a Meaning, 43-44,48, VanderKam, "Theophany, " 147. ibis concept occurs in the 
OT and comes to greater force with the increasingly explicit overlap between Wisdom and Torah in the 
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Yet, although eschatological judgment has in 1 En a universal horizon, the emphasis 

on covenant immediately places the focus of judgment primarily upon the wicked "in 

Israel. "37 As we move ahead through the book of Enoch, we will uncover specific issues 

regarding interpretation of the Law which formed the dividing line between the faithful and 

the apostate. In particular, laws which directly impacted the ethnocentric identity of Jews, 

such as the celebration of cultic feasts, the observance of the Sabbath, and the avoiding of 

forbidden marriages to maintain ethnic purity, are given prominence in 1 Enoch. Because of 

theirfiinction in defining Israelfrom the Gentiles, these areas of the-Law in particular 

became central issues in the intra-group conflicts which distinguished the righteousfrom the 

unrighteous within Israel. 

2.1b lEn 2-5: Cosmic Order and Human Disorder - Sin as Rebellion 
Against God's Law 

lEn 2-5 establishes the theme of sin as rebellion against the laws of God by 

contrasting cosmic order and human disorder. As M. Black writes: 

Chapter 2 introduces a second theme: the contrast between the harmony and 
regularity of nature, the movements of the heavenly bodies, the orderly 
succession of the seasons, with Israel's defiance of the divine ordinances, a 
defiance which can only lead to her'eternal execration. 38 

In these chapters, the keeping of God's laws is exemplified in a litany which rehearses the 

obedience of all creation to divine decree. 

lEn 2: 1-239 
Consider all [his works] and observe the works (of creation) in heaven, 

How the heavenly luminaries do not change their paths... 
How each of them rises and sets in order, at its appointed time, 
And at their fixed seasons they appear, 
and do not violate their proper order (law); 
Observe the earth and consider his works... 
That from the first to the last no work of God is changed... 

Hellenistic period. The belief that the Torah was offered also to the Gentiles and rejected by them is frOquent 
in the Rabbinic literature. 
37See Hartman, 137. 
38BIack, Enoch, 13. This comparison between the cosmos not changing the divine order and sinners 
changing the divine order is found in TNaph 3: 2-5. Compare also IQS 3: 16. 39'Unless noted otherwise. the English translation of I Enoch is that provided by M. Black, Enoch. 
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lEn 5: 2-3 
And all his works which he has made for ever attend on him year by year; 
and all his works serve him and do not change, but all perform his 
commands. 
See how the seas and rivers together perform 
and do not change their tasks by abandoning his commands. 

The theme repeated in 2: 1,2: 2,5: 2, and 5: 3 is that the works of creation "do not change" 

from their courses and tasks which have been designated by the law of the Creator. In 

contrast are the actions of the unrighteous. 

lEn 5: 4 
But you have changed your works and you have not been steadfast nor done 
according to his commandments, but you have transgressed against him, and 
spoken proud and hard words with your impure mouths against his majesty. 

A similar charge is found in later strata of Enoch tradition, lEn 99: 2. "Woe unto you who 

alter/change the words of truth and pervert the eternal law. They reckon themselves not 

guilty of sin, they shall be trampled on upon the earth. " 

We have already observed this contrast between cosmic order and human 

disobedience in Jer 5: 22-23. 

Jer 5: 22-23 
22 Do you not fear me? says Yahweh; 

Do you not tremble before me? 
I placed the sand as the bound for the sea, 
a perpetual barrier which it cannot pass; 
though the waves toss, they cannot prevail, 
though they roar, they cannot pass over it. 

23 But this people has a stubborn and rebellious heart; 
they have turned aside and gone away. 

Similarly, the writer of I Enoch employs natural order in a parenetic: mannerý40 Cosmic 

order is a witness on behalf of divine wisdom and against human rebellion. To live 

righteously means to render obedience, like the physical creation, to God's commands and 

decrees without "changing" them by transgression or misinterpretatiom4l 

As we examine the ascents and journeys of Enoch through the creation, the 

implications of cosmic order upon humanity widens. Ibe cosmos is designed with 

judgment and reward as its goal (lEn 16-35) and reflects the "fixed order" determined for 

40Se 
.e Vandeffam, Enoch, 120. But in light of passages such as Jer 5, he is certainly incorrect in 

considering the parcnetic use of natural order to be "unprecedented in the OV 
41 Hartman, Asking for a Meaning, 136-137. 
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the religious calendar. Revealed knowledge of the cosmos, therefore, becomes a powerful 

standard by which the righteous and the sinner are defined in the emerging sectarianism of 

third century Judaism. Cosmology does not only reflect an interest in "speculative 

wisdom. " Human history, human destiny and human society are all related to and reflected 

in the structure of the cosmos. Therefore, the righteous are those who adapt their lives to 

the eternally ordained decrees and predestination of the Creator. 42 

An analogy exists between the ordering of creation and the ordering of Israel's 

religious and social life: they are both governed by the Law of God, the Law designed to 

maintain and preserve life. Thus lEn reflects the process in which Wisdom, which created 

and orders the cosmos, and Torah, which determines the ordering of human life, eventually 

become mutually identified. 

2.1c. lEn 5- The Eschatological Rewards of the Righteous 

Wisdom is mentioned specifically in lEn 5: 7-10 as one of the primary rewards of the 

righteous in the new aeon. At that time the righteous will inherit the earth, and light, joy, 

peace and long life (recalling the new creation in Isa 65: 17-25) will be granted thenL in 

particular, 5: 8 promises, "then shall wisdom be given to the elect, and all of them shall live 

and shall sin no more, either through sinning unwittingly or from pride: but those who have 

wisdom will be humble. " Here again, wisdom is clearly tied into covenantal standing. It is 

a gift to the righteous, and will keep them from becoming "sinners. " Those with wisdom 

will no longer transgress the laws of God. Wisdom produces the opposite of pride and 

rebellion: it produces humility, the equivalent to the "fear of the Lord. " Throughout lEn, 

wisdom is equivalent to divine revelation and enlightenment. 43 Because of its impact on 

sinful behavior, the gift of eschatological wisdom in lEn is equivalent to the "law upon the 

heart" in Jeremiah or the "new heart and spirit" of Ezekiel. It is the means by which the 

people of God are transformed in the new creation. 

42"Since the apocalypses presume the course of history is built into the structure of the universe, cosmology 
naturally acquires a new importance. " Collins, "Cosmos and Salvation, " 137. 43See Collins, Apocalyptic In%agination, 38. See also Hartman, Asking for a Meaning, 136. 
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2.2 lEn 6-16: The Story of the Watchers 

2.2a Sin as Primeval Rebellion against the Laws of God 

The story of the rebellion of the angelic Watchers expands upon traditions found in 

Gen &44 As a story of the origin of sin, it traces the root of human suffering to the rebellion 

of certain angels against the laws of God. Desiring to take human women as wives, 200 

Watchers descend from the heavens. However, the offspring they produce turn out to be 

giants, which terrify and destroy the earth and its inhabitants. They also reveal to mankind 

different magical arts, alchemy, and warfare. In judgment, the Watchers are barred from 

heaven and consigned to an eternal place of punishment. Their offspring are killed, but their 

deaths serve to release their souls as demonic forces which cause evil among mankind until 

the great judgmen05 Although Enoch himself intercedes on their behalf, the judgment 

decreed upon them is fmal. 

However, instead of limiting the story of the Watchers in lEn 6-16 to an aetiology 

on the origin of sin, it can also be understood as a paradigm illustrating the basis of sin. Sin 

originates as rebellion against the laws of God which regulate cosmos and society. 46 In 

violating the boundaries which God established to order creation (the fact that the Watchers 

left the heavenly realm is emphasized - 12: 4; 14: 5; 15: 3,7; 16: 2), the Watchers "defile 

themselves" (15: 4). Thus the problem of evil in 6-16 is understood as a "rupture in the 

order of the universe. "47 As we have seen, this same theme forms the central concept of 

lEn 2-5. 

44Much research has been focused on the mythological background of lEn 6-16, and scholars have proposed 
Greek, Hurrian, Hermetic influences on the mytWs present form. 

Scholars agree that at least two clear lines of traditional material regarding fallen angels have been 
incorporated into lEn 6-16. See Nickelsburg, "Apocalyptic and Myth in I Enoch 6-1 It" 383-405 and Collins, Apocalyptic Intagination, 38-39. 
45, nis is what could be described as typical "apocalyptic eschatology. " The present era is dominated by evil 
spirits, the solution to this situation is the judgment and eschatological age. See G. W. E. Nickelsburg, 
"Enoch, Levi and Peter. Recipients of Revelation in Upper Galilee, " JBL 100 (1981) 577. 
46D. Suter, "Fallen Angel, Fallen Priest: The Problem of Family Purity in 1 Enoch 6-16, " HUCA 50 
(1979) 116-117. 
47C. A. Newsome, "Me Development of I Enoch 6-19: Cosmology and Judgment, " CBQ 42 (1980) 315- 
316. 
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2.2b The original application of the Watcher's story in lEn 6.16: Concern 
for Ethnic and Family Purity in Priestly Families 

Did a specific social or religious situation motivate the retelling of this primeval myth 

by the author of lEn 6-16? This line of questioning has been addressed both by G. W. E. 

Nickelsburg and D. Suter. In independent studies, they arrived. at similar interpretations: the 

myth of the Watchers in I. En 6-16 is a critique of the established priesthood in Jerusalem. 48 

Ezra 9- 10 and Neh 10: 30-31 and 13: 3,23-29 show the concern from the beginning 

of the Second Temple Period regarding mixed marriages. This concern was "grounded both 

in Torah, which prohibited marriages with the inhabitants of the land (Ex 34: 16; Deut 7: 3, 

23: 3-5) and in the pressing need for the maintenance of racial and cultural identity in the 

world of flux. "49 BUchlers study has shown that this concern to maintain family purity 

through appropriate marriages was motivated primarily by a concern for priestly purity (see 

Ezra 10: 18-24 and Neh 13: 28-30, compare Josephus, Ant. XI. 302-3,306-12). 50 Neh 

13: 28-30 recounts the marriage of the grandson of the high priest to a daughter of Sanballat 

the Horonite, governor of Samaria. This text unambiguously declares that mixed priestly 

marriages defile the priesthood and violate the Levitical covenant. A restored priesthood 

would be one cleansed "from everything foreign. " 

TLevi 9: 9-10 (a citation of the priestly marriage law in Lev 21: 1-15) shows that this 

concern for ethnic purity continued to be specifically focused on priestly marriages in the 

third century. 

Be on guard against the spirit of promiscuity, for it is constantly active and 
through your descendants it is about to defile the sanctuary. Iberefore take 
for yourself a wife while you are still young, a wife who is free of blame or 
profanation, who is notfrom the race of alien nations. 

48Suter, "Fallen Angel, " and Nickelsburg, "Enoch, Levi and Peter, " 582-587. Nickelsburg understands this 
critique to be limited to 12-16, in which the earlier strata of 6-11 has been reinterpreted. 

A strong point in Nickelsburg's argument is the northern Palestinian location for revelation (the 
area of Dan - 13: 4-8, and the reference to Mt Hermon in chapter 6: 6,12: 4,15: 3) instead of Jerusalem. Also 
note the emphasis upon the celestial, versus earthly, sanctuary, 12: 4,14: 8ff. Elsewhere in 111n, Jerusalem is 
still considered the "sacred center" of the land (25: 4-6,26: 1-2,89: 50,90: 20-36). Yet, no text in the earlier 
strata of lEn considers Jerusalem "pure" in the present era. 49Suter, "Fallen Angel, " 120. 
50A. BUchler, "Family Purity and Family Impurity in Jerusalem before the Year 70 CE., " in Studies in 
Jewish History (ed. 1. Brodie and J. Rabbinowitz; BUchler Memorial Volume; London: OUP, 1956) 64-98. 
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Both Suter and Nickelsburg have presented convincing evidence to support their 

conclusion that concern regarding priestly marriages lies behind lEn 6-16. The Watchers 

took for themselves wives prohibited them by divine decree. As the violation of cosmic 

boundaries resulted in great evil for manldnd, so the violation of social boundaries in 

illegitimate priestly marriages results in the defilement of the priesthood5l and destruction 

for the people of God. Thus lEri 6-16 is a critique from within Judaism of what were 

understood to be shortcomings in the established religious hierarchy. The creation tradition 

found in Gen 6 is utilized in lEn 6-16 to support a sectarian concern for ethnic and religious 

purity. 52 

Similarities between the angelic and priestly function as intercessors, (lEn 15: 2-4) 

and as teachers of wisdom and knowledge (lEn 7-8, compare Mal 2: 6-7, Jub 4: 15)53 point 

also to an intentional parallel being drawn. The many parallels between the earthly temple 

and the heavens also point to the same conclusion. The rebellious angels are barred from the 

"heavenly sanctuary" (lEn 13: 5; 14: 15) in a manner which corresponds to a priest defiled by 

illegitimate marriage being excluded from Temple service. 54 

Thus we have in this early apocalyptic writing a example in which biblical creation 

tradition (Gen 6) has been recast to address the concern for ethnic purity, particularly as it 

impacts the religious sphere. Urzeit-Endzeit typology is focused upon the question of 

priestly purity in 2nd Century sectarianism. 

5IThe theme of defilement through contact with women and with blood points towards the halakhic and legal 
concerns behind the telling of the myth (IEn 7: 1,9: 8,10: 11,12: 4.15: 3-4). This results in their being 
barred from the "heavenly sanctuary. " See Suter, "Fallen Angel, " 118-119 for greater detail. 
52"Ibe analogical relationship between the angels and the priests points toward an apocalyptic myth that 
deals with an internal rather than external threat to the integrity of the Jewish community. " Suter, "Fallen 
Angel, " 134. 
53The secrets taught by the Watchers may be related to the Promethean arts and sciences - see Nickelsburg, 
"Apocalyptic and Myth, " 399401. Ilis may be a deliberate link to the Hellenized Jewish aristocracy. See 
Hengel, Judaism and Hellenism, 1.190,2.127 and Suter, "Fallen Angel, " 134. 
54Suter, "Fallen Angel, " 123-124. For the exclusion of priests from service at the altar by illegitimate 
marriage, see Josephus, Ap. 1.36 and Ant. 11.308. Compare the polemics against priestly defilement in CD 
5: 6-7 and PssSoI 8: 12. Suter, "Fallen Angel, " 124-133 examines in detail the issue of priestly purity in 
TLevi and the Damascus Document. 
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2.2c. Eschatological Renewal: The Great Judgment and the Growth of the 
Plant of Righteousness 

We have already noted the Urzeit - Endzeit typology between the Flood and the final 

Great Judgment. Enoch is told that the imprisonment of the Watchers and the destruction of 

their offspring through the Deluge is to be followed by the healing of the earth and the 

restoration of human society (10: 1-7,12-15). The idea that new creation involved the defeat 

of hostile spiritual forces (and at times their earthly representatives) is a central element in 

apocalyptic eschatology. It is an eschatological expression of the association of creation and 

conflict found in Zion theology (ChaoskarVf, V61kerkanWj) and in the historical 

recollection of the Exodus (WisSol 11-19) and the return from exile (Isa 40-55). 

lEn 10: 3 establishes the role of Israel in history: from Noah a "plant shall be planted 

and established for all generations for ever. " The Urzeit-Endzeit pattern is made explicit in 

lEn 10: 12-22. Following the great day of final judgment (w 12-14). and the destruction of 

all the evil spirits (v 15), 55 iniquity will be cleansed from the earth, and "there shall appear 

the plant of righteousness; and it shall be a blessing, and deeds of righteousness shall be 

planted with joy for ever" (v 16). Ibis dual reference to the plant of righteousness, 

following the first universal judgment and following the final universal judgment, reveals 

the centrality of Israel in the eschatology of lEn. Thus, while the dualism of lEn is focused 

on the ethical (and covenantal) distinction between the righteous and unrighteous, the 

sectarians still considered themselves the righteous ofIsrael. That is to say, nationalistic 

hopes and the symbols of nationalism (temple, land, army) were not replaced in sectarian 

eschatology. Rather, they become the exclusive property of these righteous few. 

There is also a clear Urzeit-Endzeit relationship between Gen 1-2 and the description 

of the end of time in lEn 10. The creation blessing, "be fruitful and multiply" will in the 

end time transform the small group of righteous Israelites into "tens of hundreds. "56 

55The destruction of the evil spirits clearly places what follows in the eschatological age. See IEn 15-16. 
561n IQS 3: 134: 26, which we discuss below, the eschaton is a Renewal of creation when the righteous will inherit "all the glory of Adam" (4: 23-26). Part of this Paradisical state is the promise of fruitfulness ("... it 
shall be healing, great peace in a long life, and fruitfulness"), echoing the creation command "Be fruitful and 
multiply. " 



193 

lEn 10: 17-20 
17 And then all the righteous ones will escape 

And become the living ones (Gen 2: 7) 
Until they multiply (Gen 1: 28,17: 1-9 etc. ) 
and become tens of hundreds... 

18 And in those days the whole earth will be worked (Gen 2: 15) 
in righteousness, 
all of her planted with trees, (Gen 2.8-9) and will find blessing. 

19 And they shall plant pleasant trees upon her - vines... 
And every seed that is sown on her, 
one measure will yield a thousand (measures)... (Gen 1: 11- 12) 

20 And you cleanse the earth from all injustice, and from all defilement, 
and from all oppression, and from all sin, 
and from all iniquity which is being done on the earth. 

The depiction of the New Creation as paradise restored also reflects the final chapters of 

Isaiah. Tle righteous shall have long and peaceful lives (lEn 10: 17, compare Isa 65: 20), 

the earth shall bring forth abundance through cultivation and sowing (lEn 10: 18-19, 

compare Isa 65: 21-22). 57 Once again, we have the application of primal time to ethnocentric 

interests - in this case, the description of Israel's blessings in the eschatological future. 

Yet side-by-side with belief in the prosperity of Israel in the new creation is the 

depiction of salvation among the Gentiles. The ingathering of the Gentiles is depicted in 

lEn 10: 21, "And all the children of men are to become righteous and all nations shall serve 

and bless me, and all shall worship me, " a theme developed in great detail in Isa 66: 18-23. 

All mankind will turn to God instead of being in rebellion to him (see also 90: 30; 91: 14). 

Furthermore, the entire earth is cleansed "from all defilement and from all uncleanness" (lEn 

10: 22). It is returned to its holiness and sanctity as sacred space. 

As our study of 1 Enoch will continue to show, an emphasis upon the priority and 

uniqueness of Israel in history and a concern to maintain her ethnocentric distinctiveness in 

the present was not a barrier to an offering of salvation to the Gentiles in the future. In the 

present age, Torah-keeping is of the utmost importance, and no compromise must be made 

in the face of the pressure to secularize and become "like the Gentiles. " But in the new 

creation, the righteous among those who formerly needed to be kept at a distance will be 

included in the salvation of God. 58 

57Nickelsburg, "Apocalyptic and Myth, " 394. See lEn 91: 14, compare Jub 23: 27-29. 
58At the same time, because righteousness in lEn emphasizes the alignment of cosmic order and covenantal 
life. it is unlikely that the Gentiles could be conceived of as being included among the righteous unless they 
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2.3 lEn 17-36 

2.3a Enoch's Tour of the Cosmos 

In these chapters, Enoch is taken by mystical ascent on a tour of the cosmos. 59 This 

revelatory experience directly counters the false teaching spread by the descent of the 

Watchers. Ile goal of the tour is the vision of the divine mount (which symbolizes God! s 

sovereign power) and the prison abyss of those who rebelled against him (IEn 19,21). 60 

The reward of the righteous and the punishment of transgressors is part and parcel of the 

design of the cosmos by the Creator, and is as sure and inevitable as the foundations of the 

world. 

2.3b lEn 24-26 - The Elect and the Tree of Life 

In lEn 24-26, Enoch is shown the mountain abode of God, which is surrounded by 

seven mountains. Enoch sees a fragrant and beautiful fruit bearing tree, such as he had 

never before seen. Michael the archangel explains to Enoch the following: 

lEn 25: 4-26: 2 
(4)And as for this fragrant tree - no flesh shall be allowed to touch it until the 
great judgment, when there will be a recompense for all and a consummation 
for ever. (5)Then, to the righteous and pious its fruit shall be given to the 
electforfood, and it shall be transplanted to a sacred place6l beside the 
temple of the Lord, the everlasting King. (6)Tben will they be glad 
exceedingly and rejoice and enter the holy place; and they shall bring (as an 
offering) into it its sweet-smelling odours in their very bones; and they shall 
live a longer life upon earth just as your fathers did: and in those days 
tortures, pains, labours and blows will not touch them. (7)Then I blessed 

lived like righteous Israelites - unless they Judaize. We will discuss this in detail in the chapter on 
Galatians. 
59Newsom, "The Development of lEn 6-19, " 323-328, understands lEn 17-19 to be related to the custom of 
the kings of the ANE showing off their wealth to impress visitors and show their power. The cosmic tour is 
meant to comfort the readers with a revelation of Gods great power and wisdom. 
60Newsom, "The Development of lEn 6-199" 316,323,325. 

The Aramaic Fragments clearly show 4 categories in the abode of the dead. 
1. The righteous. 
2. Sinners, specifically those who are enemies of the righteous. 
3. Those who have died violent deaths and whose cases are yet to be heard. 
4. "A class who were not completely debased, but whose sin was that they consorted with the sinners, here a 
probable reference to the'fellow travellers, ' the 'quislings' in Israel under the Seleucids or Roman 
oppressors. " Black, 17. They will not face judgment but also will forego the resurrection. They will not be 
awakened from the sleep of death. 

This section shows that thought had been given to refining the simple demarcation between the 
righteous and the sinners found throughout I Enoch. See Black, Enoch, 16-17. 
61131ack amends et; Popp& (towards the north) to el; Npdv, which results in a much clearer reading of the 
text. For a discussion of the translation of this verse, see Black. Enoch, 171. 
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the Lord of glory, the King of the ages, because he has prepared such things 
for the righteous, and fashioned such things, and promised to give them to 
them. 

(26: I)And from thence I was transported to the middle of the earth, and I 
saw a blessed place, in which were trees... (2)And there I saw a sacred 
mount and coming forth from beneath the mount, from the east side, a 
stream... 

The beautiful tree on the mountain of God is the tree of life. 62 After the great judgment, the 

tree of life will be transplanted from the mountain abode of God to Jerusalem, the "middle of 

the earth" and the site of the ternple. 63 This portion of lEn utilizes the ancient description of 

Jerusalem as the cosmic mountain. As we noted in the study of Zion tradition, paradise 

images and themes (such as the tree of life, sacred streams, and access to the presence of 

God) all are part of cosmic mountain imagery. Paradise motifs are used to depict 

eschatological Jerusalem. In the new Jerusalem, the elect will partake of the tree of life. Its 

very fragrance will permeate their bodies and will be as an incense offering when they "enter 

the holy place. " They will enjoy the long life of the first humans and be freed from all pain. 

We note here two major themes. First, Urzeit-Endzeit typology is applied to the 

future Jerusalem and the elect of God. Creation imagery is clearly focused upon 

ethnocentric concerns. Secondly, we. can detect the presence of an implicit critique by the 

writer of the Jerusalem priesthood and cult. Partaking of the tree of life awaits the Jerusalem 

of the eschatological age. Furthermore, in that time, all the elect will function as priests in 

the holy place. 71be application of creation images in this section therefore reflects criticism 

from within Judaism of the present Jewish religious hierarchy. 

2.4 Summary: the Book of Watchers 

1. Cosmic order and covenantal faithfulness (Torah) are linked together. Sin is 

rebellion against the Law of God. Uis is illustrated by the contrast between the orderliness 

of the cosmos and the rebellion of humanity (lV-n 2-5). The primeval sin of the Watchers is 

62lEn has two different locations for the trees of Gen 2-3. The tree of life is located at the mountain of God 
and the tree of wisdom/knowledge (the Gen 2 tree of the knowledge of good and evil) in the paradise of 
righteousness (lEn 32). On the subject of these different traditions, see Black, Enoch, 171 and Milik. 
Enoch, 231,235-6. 
63See Black, Enoch, 171-172 and Nickelsburg, "Enoch, Levi and Peter, " 587. 
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also used to illustrate the disorder which results from overstepping divinely ordained 

boundaries (1En 6-16). Covenantal unfaithfulness is illustrated by means of creation itself 

and the primeval myth of the Fall of the Watchers. As Enoch's journey through the cosmos 

reveals, the means to reward the righteous and to punish the wicked is itself a part of the 

structure of the cosmos (lEn 17-26). 

2. Ile primeval story of the Watchers was also an exhortation to ethnic and religious 

purity. The failure to maintain such purity by the religious hierarchy would have an 

equivalent devastating result in the present. 

3. Urzeit-Endzeit imagery is used to show the centrality of Israel, the plant of 

righteousness, in world history and to describe the reward of the righteous in the future. 

Those faithful to the Torah in the present will live in the future in a state described in terms 

of the Paradise imagery of Gen 1-3 (lEn 10: 17-19). Similary, Jerusalem in the future age is 

described in terms of Eden and as the cosmic mountain in the centre of the earth. There, the 

righteous partake of the Tree of Life, which releases its fragrance as an incense offering as 

the righteous enter the holy place of the Temple (25: 4-26: 2). 

4. The destruction of hostile spiritual powers is part of the process of new creation 
(lEn 10: 4). 

5. The inclusion of the Gentiles in eschatological salvation, a key theme in Isaiah, is 

also repeated in the Book of Watchers (lEn 10: 21). Thus, the Book of Watchers is 

exclusive in the present time, in which issues that were "boundary markers" were of central 

concern, but inclusive in terms of the eschatological era. As we shall see, this contrast 
between present exclusion and future inclusion is a re-occurring idea in 1 Enoch. 
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3. The Astronomical Book: lEn 72-82 

3.1 Introduction. 

The Astronomical Book (henceforth AB) claims to set forth revelation of the function 

and ordering of creation given to Enoch. Revealed to him are cosmological mysteries, 

particularly concerning the movement of the heavenly bodies. 64 Along with the 

cosmological material are eschatological and parenetic sections. The earliest of the Aramaic 

fragments from Qumran have been dated to the late third or early second century, making the 

AB one of the oldest sections of I Enoch (if not the oldest). 

3.2 The Eschatological Focus of the Book 

Although the content of the Astronomical Book is concerned chiefly with the present 

function and ordering of the cosmos, the introduction to the book establishes the 

eschatological context of this cosmological description. 

lEn 72: 165 

... he (Uriel) showed me all their treatises and the nature of the years of the 
world unto etemity, till the new creation which abides forever is created. 

Thus, the AB is forward looking in its horizon. 66 Understanding present creation and the 

manner which cosmic order informs covenantal life is in anticipation of participating in the 

new creadon. 
The eschatological theme is also picked up in lEn 80.67 "In the days of the sinners 

the years will become shorter, " and great disruption will occur in the cosmic realm. 

6471he attributing of the origin of cosmological knowledge and astrology to Enoch has been researched in 
muchdetail. See particularly VanderKam, Enoch, 76-105. The claim that the 7th patriarch of Israel was the 
founder of these sciences could be interpreted as nationalistic polemic. See Pseudo-Eupolemus as cited in 
Praeparatio Evangelica 9.17.8-9, "Enoch fu-st discovered astrology, not the Egyptians... The Greeks say that 
Atlas discovered astrology. However, Atlas is the same as Enoch. The son of Enoch was Methuselah. He 
learned everything through the angels of God, and so knowledge came to us. " 65Unless noted, the ET of the Astronomical Book is taken from The Old Tesament Pseudepigrapha (ed. J. H. 
Charlesworth; 2 vols; London: Darton, Longman & Todd, 1983,1985). Henceforth, OTP. 
66Contra VanderKarn, Enoch, 78. 
67Many scholars consider chapter 80 to be a later addition or interpolation: see R. H. Charles, The Book of 
Enoch (OxfordL Clarendon, 1893) 170, and VanderKam, Enoch, 76-78. The theme of the chapter is similar 
to lEn S. As Black, Enoch, 252, has pointed out, the material has clearly been "adapted" to the astronomical 
context. The AB without chapters 80-81 lacks any sense of apocalyptic eschatology - see Collins, 
Apocalyptic Imagination, 225 n. 42. Perhaps these chapters were incorporated for this very purpose. 
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Reflecting the lawlessness of humanity, the creation will begin to err from the costnic laws 

established by God. As sinners continue in their error, "evil things shall be multiplied upon 

them; and plagues shall come upon them, so as to destroy all. " All of chapters 80-81 deal 

with the distinction between the righteous and sinner. The theme of eschatological judgment 

found throughout lEn frames the cosmological description in the AB. 68 

3.3 The significance of the calendar for sectarian movements in Judaism. 

Scholars agree that the description of the cosmos in the AB is done with one central 

purpose in mind: to defend the 364-day solar calendar practised in the community from 

which the text emerged. Ile AB declares emphatically that "the days of the year add up to 

exactly three hundred sixty-four days" (lEn 72: 32, cf. also 74: 10-17,75: 1-2,79: 5,82: 4-7, 

11,15,18). 69 This calendar is clearly a sectarian creation, standing in contrast to the 354- 

day luni-solar calendar, documented in detail in Rabbinic writings and which with high 

probability was the "official" calendar which regulated cultic practice in the Temple in this 

period. 70 Interestingly, the polemic found in lEn 83 is not directed towards the luni-solar 

68See R. T. Beckwith, "The Earliest Enoch Literature and its Calendar: Marks of their Origin, Date and 
Motivation, " RQ 10 (1981) 388-400 for the overlap in themes between the Book of Watchers and the 
Astronomical Book. 
69See M. D. Heff, "The Calendar, " in The Jewish People in the First Century (2 vols. *, ed. S. Safrai and M. 
Stem; Philadelphia: Fortress Press, 1976) 2.839-843, and Beckwith, "The Earliest Enoch Literature, " 365- 
403, especially 373-387, for a detailed description of the 364 day calendar and an overview of catendrical 

ractices in the ANE. 
0A. Jaubert, "Le calendrier des Jubilds et do la socte do Qumrfin. Ses origines bibliques, " VT 3 (1953) 250- 

ý r" 

64, argued that the 364 day calendar is reflected in late priestly writings. Therefore it was a tradition from 
which the Jerusalem priesthood strayed away. Thus, the author of the AB is calling for a return to the 
"orthodox" tradition. Jauberfs thesis has recently been re-examined by J. Vandeffarn, "The Origin, 
Character and Early History of the 364-Day Calendar- A Reassessment of Jauberfs Hypotheses, " CBQ 41 
(1979)390-411. While differing with Jaubert on many specific points, Vandeffam agrees that the 364 day 
calendar was the official culfic calendar early on in the Second Temple period. However, by the time of Ben 
Sira, lunar elements had been introduced into it. Vandeffarn points to 2 Macc 6: 7a and I Macc 1: 59 as 
possibly describing the situation in which such "corruption" was introduced. 

Both Beckwith, "The Earliest Enoch Literature, " 365-403 and P. R. Davies, "Calendrical Change 
and Qumran Origins: An Assessment of Vandeffam's Theory, " CBQ 45 (1983) 80-89 have refuted the 
Jaubert/VanderKam position. In particular, Davies notes that the sectarians themselves date the "corruption" 
of the calendar to the beginning of the Second Temple period. Jub 1: 13-14 dates the departure from the 
divinely revealed solar calendar to after the exile and before the return. CD 3: 13-14 states that after "the 
desolation of the land" God revealed to the remnant "the hidden things in which Israel had gone astray. " 
These matters specifically involve calendrical observances. Also rejecting Jauberfs hypothesis is M. D. 
Herr. 

J. Vandeffam, "The 364-Day Calendar in the Enochic Literature, " 157-65 in SBL 1983 Seminar 
Papers (Chico: Scholars Press, 1983) argues strongly against the AB being sectarian in nature. He attributes 
this to the lack of polemical tone, particularly in contrast to the presentation of the 364-day calendar in 
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354 day calendar but against a 360 day calendar of 12 30-day months (one which failed to 

include the 4 intercalated dates so strongly defended in the AB). 71 The sectarian community 

where the AB originated was equally concerned to distinguish itself from another sectarian 

group as to distance itself for the mainstream. Ile calendar described in the AB was also 

observed by other sectarian groups, as attested by its appearance in the book of Jubilees and 

in the Qunu-an documents. 

The calendar of the AB shows "an extreme scrupulousness about the sabbath 

rest. "72 This is combined with an equally strong belief in predestination. Every Sabbath 

and feast was to be celebrated at precisely the pre-determined time ordained by God, just as 

in historical apocalypses every period of history was understood to have been decreed in 

advance by God. 73 

The importance of the calendar in the midst of sectarian tensions can be fully 

ainnreciated when it is remembered that the calendar would regulate the celebration of all I-Ir 
annual feasts and cultic rituals as well as the observance of the Sabbath command. Sects 

which followed a different calendar would soon find themselves at visible and obvious odds 

with other Jews. As S. Talmon has written with reference to the calendar of the Qumran 

community: 

No barrier appears to be more substantial and fraught with heavier 
consequences than differences in calendar calculations. An alteration of any 
one of the dates that regulate the course of the year inevitably produces a break-up of communal life, impairing the coordination between the behavior 
of man and his fellow, and abolishes that synchronization of habits and 
activities which is the foundation of a properly functioning social order. Whosoever celebrates h is own Sabbath and does not observe the festivals of 
the year at the same time as the community in which he lives, removes 

Jubilees. However. VanderKam considers the eschatological/parenetic chapters of the AB, 80-81, to be 
additions. If read as part of the AD, these chapters definitely add a polemical tone to the writing. 71The 364 day calendar intercalates 4 days per year in its 30 day solar cycles. Ilie failure to intercalate in 
this way was considered a sin. See lEn 75: 1-3 and 82: 4-7. Outside of the AB, there is no other evidence of 
any group active in Judaism during this period which utilized a 360 day calendar. See Vandeffam, "Ibe 364 
Day Calendar, " 164. 
72Beckwith, "The Earliest Enoch Literature, " 382. This scrupulousness about the Sabbath was used by 
Jaubert (and later VanderKam) to argue for the use of the 364 day calendar in late Priestly writings, which 
show a similar sensitivity to the observance of the Sabbath. 
73Beckwith, "The Earliest Enoch Literature, " 384-5. Beckwith also shows that in the Aramaic version an interest in the revival of the jubilee year is attested. 
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himself fi-om. his fellows and ceases to be a member of the social body to 
which he hitherto belonged. 74 

The differentiation that the dissimilar calendar brought between a sect and nortnative 

Judaism was perhaps intentional, an attempt to establish "boundary markers and identity 

badges. " As Talmon continues: 

One may venture to say that the deviation from the calendar accepted by the 
normative community was for the Dead Sea Sect - as it was for other 
dissident groups... -a sign and symbol of their disobedience towards the 
contemporary public leadership of Judaism, and of their dissidence from the 
body politic. Their opponents rightly interpreted this act as a proclamation of 
civil revolt. 75 

Upon closer examination, the calendar plays a crucial role is determining the 

righteous and the unrighteous, those included and excluded from the people of God. The 

findings of fragments at Qunu-an have shown that the original Aramaic version of the AB 

was significantly longer that the Ethiopic version. 76 This fact further underscores the 

importance of the issue of the calendar. 

3.4 Cosmology and Righteousness 

The basis for the "correctness" of the AB calendar is founded upon divine revelation 

to Enoch - knowledge given him by his angelic guides in his traverse across the cosmos. 

However, what is revealed to Enoch is not simply a divine decree, but how the calendar 

reflects the very ordering of creation itself. Ile detailed descriptions of how the cosmos 

functions is itself the foundation of the calendrical system being defendedY7 Creation 

theology takes on a new role in defining the "true! ' people of God, because the "science" of 

creation is brought to weigh upon theological understanding. Again, this "science" is not 

observed wisdom. 78 but revelatory knowledge given in mystical ascent. Ibe important 

74S. Talmon, "The Calendar Reckoning of the Sect from the Judaean Desert, " in Aspects of the Dead Sea 
Scrolls (Scripta Hierosolymitana 4-, ed. C. Rabin and Y. Yadin; Jerusalem: Magnes, 1958) 162-164. 
75Talmon, "The Calendar Reckoning, " 164. 
76See Milik, Enoch, 7-8. 
77For a detailed analysis of the astronomical descriptions, see 0. Neugebauer, "The 'Astronomicar Chapters 
of the Ethiopic Book of Enoch (72 to 82), " Appendix A in Black, Enoch, 386419. 
78AIthough the contents of the AB may reflect the observations of generations of scribes and wisdom 
teachers (the emphasis of Neugebauer, in Black, Enoch, 386) the writer establishes the validity of this 
knowledge not on observation but on the authority of mystical revelation. 
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"boundary markers and identity badges" of sabbath, feasts and cultic celebrations are thus 

determined by the disclosing of the mysteries of creation through mystical revelation. The 

use of creation theology to define the people of God extends in this period beyond the 

reinterpretation of Scripture and its creation stories. Mysticism, the corresponding avenue 

of revelation to Scripture, brings cosmological revelations into the process of defining those 

who stand in true covenantal righteousness. 

Thus not only cosmogony, but cosmology, was a way in which creation theology 

was utilized to demarcate the righteous from the sinner. Ibe revelation of the structure and 

function of the cosmos (and again, it is indeed "a revelation") determined the calendar, 

which determined the practice of Sabbath, feasts, and other cultic observances. The correct 

practice of such observances in turn determined to an important degree whether one was 

judged to be in righteous standing in relationship to the covenant, particularly among those 

who were a part of the growing sectarianism within Judaism. As M. E. Stone writes: 

For this author, the observance of correct calendar was directly related to 
moral rectitude. Indeed, human evil will be connected profoundly with a 
perversion not merely of the computation of the calendar, but of the very 
astronomical cycles themselves (see chaps 80-81)... This moral aspect of 
calendar and astronomy serves to highlight the importance attributed to the 
revelation made to Enoch. This comprised the correct calendar and therefore 
revealed the true cosmic order. Hence, it is clear that for The Book of the Lwninaries, calendar and astronomy are not part of secular science. They 
appertain to secret knowledge, sacred in character. 79 

The sacred character of Enoch's revelation is highlighted by the fact that the 364 day 

calendar is for all practical purposes impossible to practice without the additional 
intercalation of 11/4 days per year. Without these additional days, each feast would 

retrograde almost one quarter every 70 years. Yet no instructions were given regarding 

these intercalations. Instead, lEn 80: 2-8 attributes the disruption of cosmic order which 

resulted in the calendar being short 11/4 days per year to the sinfulness of the angelS. 80 JUb 
6: 23-38 also notes the practical problems involved, yet still insists upon the same 364-day 

solar calendar. Noah is told in Jub 6: 35-36 that the sons of Israel will "forget the feasts of 
the covenant and walk in the feasts of the Gentiles, after their errors and after their 
79Stone, JWSTP. 404. 
8OHeff, 839-843 and Beckwith, "Earliest Enochic Literature, " 387. 
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ignorance. And there will be those who will examine the moon diligently because it will 

corrupt the (appointed) times and it will advance from year to year ten days. " Because they 

will chose not to follow the revelation of the 364 day calendar, even though it is nearly 

impossible to practise, but instead follow the Gentiles, Israel will "corrupt and make a day 

of testimony a reproach and a profane day a festival, and they will mix up everything, a holy 

day (as) profaned and a profane (one) as a holy day, because they will set awry the months 

and sabbaths and feasts and jubilees" (Jub 6: 37). The insistence on observing the revealed 

calendar with all its acknowledged impracticality underscores the importance place upon 

divine revelation by the sectarians. 

3.5 Summary: The Astronomical Book 

The 364-day calendar, based on cosmological revelation, defined the sacred and 

profane both in regards to days and in regards to those called to observe such days. 

Cosmology not only served as an illustration of covenantal faithfulness (as in lEn 2-5), the 

cosmological insights recorded in the AB themselves had implications for one! s covenantal 

standing. Not only cosmogony, the story of creation, but cosmology, the understanding of 

the structure of the creation, has implications for covenantal standing. The cultic calendar, 

which regulated the observance of Sabbath and feasts, was a reflection of cosmic order 

itself. Thus, a revelation of the hidden structure of the cosmos was essential for proper 

covenantal behavior. It was equally essential that Sabbath and feast days were celebrated on 

days determined by the correct calendar - for to fail to do so meant transgressing the laws of 

the Creator which govern the cosmos. 'Ibis aspect of creation theology played a prominent 

role in establishing the identity of the people of God in Second Temple JudaisrrL81 

81J. VanderKam, "2 Maccabees 6.7a and Calendrical Change in Jerusalem, "JSJ 12 (1981) 52, commenting 
on 2Macc 6: 7a (see also I Macc 1: 59). argues that a calendrical dispute was one of the most significant 
reasons why the Qumran sectarians initially withdrew from the temple community based in Jerusalem. 
Similarly Talmon, "The Calendar Reckoning, " summarizes his intentions on p. 64 as being. "we shall 
attempt to present the calendar controversy as a decisive factor in the process of the formation of the Yahad as 
an organized social body cut off from the Jewish community. " The significance of the calendar in the 
Qumran documents adds probability to this thesis. Yet, as Davies, "Calendrical Changes, " 85 points out, 
hard evidence that a calendrical dispute initiated the formation of the Qumran community is completely 
lacking. Ilus, the importance of the calendar remains a possible, but unproven, reason in determining the 
origin of the Dead Sea community. 
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Calendrical concerns, as a significant factor in separating the righteous fi-om the sinner, 

brought together cosmology and eschatology. 

4. The Ten Week Apocalypse: lEn 93: 1-10; 91: 11-17 

4.1 Introduction 

The Apocalypse of Weeks, or the Ten Week Apocalypse (10WApoc), is one of the 

earliest examples of a historic apocalypse among Jewish writingS. 82 In it, an overview of 

the history of the world is given, broken up into 10 Weeks. Each week (periods of unequal 

length) focuses around a significant occurrence or person in history. Employing the literary 

device of vaticinia ex eventu, the composition depicts Enoch "foretelling" the history of 

Israel from the first week (Enoch's time) to the seventh week (the present era of the 

apocalyptist). As is consistent with the apocalyptic mind-set, the writer's own era proves to 

be the pivotal point in salvation history, a time of hardship which precedes the beginning of 

the eschaton. 83 Weeks Eight through Ten describe a series of judgments in the human and 

angelic realms, and the creation of a new cosmos. Following this are "weeks without 

number, " the eternal eschatological age. This schernatization of history reflects the strong 

belief in predestination held by apocalyptic writers who employ this genre. The overview of 

history in historical apocalypses stresses the orderliness of the universe and the ultimate 

82For the specifics of this genre, see Reid, Enoch and Daniel, 7-13 and Vandeffam, Enoch, 141-142. 
91: 11-17 is displaced in the Ethiopic version. The Aramaic Fragment lEn 9 conclusively shows 

that 91: 11-17 immediately followed 93: 1-10. See Collins, Apocalyptic Imagination, 49 and M. Black, "The 
Apocalypse of Weeks in the Light of 4QEng, " VT 28 (1978) 464. For a complete overview of the structure 
of the IOWApoc, see Reid, Enoch and Daniel, 38-44. 

Although an independent unit from the Epistle of Enoch where it is presently found, scholars 
continue to debate whether the IOWApoc ever circulated on its own. Milik, Enoch, 255-6 has been the 
strongest proponent that they are by the same author. Black, "The Apocalypse of Weeks in the Light of 
4QEng, " 464-9 believes that he has identified redactional work which gives evidence that the IOWAPOC is an 
older source incorporated into the Epistle. F. Dexinger, Henochs Zehnwochenapokalypse und offene Probleme der Apokalyptikforschung (SPB 29; Leiden: Brill, 1977) 106-109 offers a much more complicated 
three-stage compositional process. See also VanderKam, Enoch, 144-145. 

see th Since Jubilees makes allusions to both the Epistle of Enoch and the 10WApoc Jub 4: 18), e 
writings both precede 160 BCE. 
83VanderKam, Enoch, 142. 
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control of God over human events, the same points being made in the cosmological sections 

of lEn we have already surveyed. 

Most scholars agree that the writing reflects a "conservativelf response to the 

Hellenistic liberalization of the Jewish upper classes in Palestine and the reforms which 

followed in the time preceding the Maccabean. revolt . 
84 It is helpful to pause and remember 

how this crucial period was recalled in 1 Macc 1: 10-15. 

1 Macc 1: 10-15 
10 From them came forth a sinful root, Antiochus Epiphanes... 
11 In those days lawless men came forth from Israel, 

and misled many, saying, 
"Let us go and make a covenant with the Gentiles round about us, 
for since we separated from them many evils have come upon us. " 

12 This proposal pleased them, 
13 and some of the people eagerly went to the king. 

He authorized them to observe the ordinances of the Gentiles. 
14 So they built a gymnasium in Jerusalem, 

according to Gentile custom, 
15 and removed the marks of circumcision, 

and abandoned the holy covenant. 
11ey joined with the Gentiles and sold themselves to do evil. 

The text describes how "lawless men" broke covenant with God and made covenant with the 

Gentiles. Instead of being "separated from them, " these Jews "joined with the Gentiles. " 

Thus. precisely in the period in which the 10WApoc was written, the ethnocentric and 

nationalistic concerns which were finally expressed in the Maccabean revolt were very much 

at the forefront of the issues within Judaism. As our study bears out, the 10WApoc is a 

response against the inroads of the Gentile world into Jewish society. 85 

84Dexinger, Henochs Zehnwochenapokalypse, 136-140 defends a Maccabean dating, around 166. Those who 
follow this line of interpretation argue that the "sword" given to the righteous in the eighth week (91: 12) 
represents Judas and his followers. In the Ethiopic version, this is supported by the mention twice in 91: 11 
that the sinners "will be destroyed by the sword. " However, the specific references to the sword is not in the 
Aramaic version of 91: 11. See Milik, Enoch, 266 and VanderKam, Enoch, 146. It seems best to interpret 
the "sword" as an anticipated divine favor to be bestowed upon the righteous in the conflicts ahead, and to 
accept the pre-Maccabean date proposed by R. H. Charles, The Book of Enoch, 218-227, and F. Martin. Le 
Livre dHinoch. Traduit sur le textetthiopien (Paris: Letouzey et An6,1906) xciv, xcvi-xcvii. However, 
Charles and Martin both considered the righteous to be. the Pharisees and the sinners the Sadducees (both in 
the IOWApoc and the Epistle of Enoch), a proposal which seems much too specific for the details given by 
the text. See VanderKam's critique, Enoch, 142-144. 
85As A. B. Kolenkow, "The Genre Testament in Hellenistic Jewish Milieu " JSJ 6 (1975) 57-91 has shown, 
the emergence of the use of "testaments" attributed to primordial or patriarcKai OT figures is a reflection of 
the effort to keep Jews faithful to Judaism in the midst of Hellenistic influences. Such testaments claim for 
ethnic Israel that knowledge of the cosmos, of history and of the future have been in her possession since the 
beginning of time. Furthermore, since ancient figures were able accurately to "predict" the periods of 
history, those under present duress can be sure that the salvation promised to them is just as certain. As 
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4.2 The Election from among the Elect: The plant of righteousness 

The introduction (91: 1-2) states the theme of the apocalypse to be "concerning the 

children of righteousness, concerning the elect ones of the world, and concerning the plant 

of truth. " Who are these people described by the three synonymous phraseS? 86 As the 

offspring of Abraham (in the third historical week 93: 5), the "plant of truth" is initially the 

nation of Israel. However, in the Seventh Week a distinction is made between those who 

will be "elected the elect ones of righteousness from the eternal plant of righteousness" 

(93: 10) and the "apostate generation" (93: 9), or the "oppressors and sinners" (91: 12). From 

the elect nation a select group will emerge. 71bus, the writer understands his time to be a 

period of the demarcation of the boundaries between the righteous and sinner in Israel. 87 

This seventh week is also a period of divine revelation, in which the chosen 

righteous will receive "seven-fold wisdom and knowledge. " The impartation of divine 

revelation leads to political revolution: the "plant of righteousness" will destroy their 

unrighteous counterpart: "And they will have rooted out the foundations of violence and the 

structure of falsehood therein.. ." (9 1: 11). 88 The religious convictions of the group impact 

the political realm. They are a sacred instrument of judgment in the world, who will uproot 

oppression and with a divinely given. sword destroy the wicked. As Reid writes: 

"... 10WApoc proposes that the political aspirations of the community coincide with the 

divine aspirations for the community., '89 

Kolenkow summarizes on 70-7 1, the testament genre serves "to show the Jewish priority and thus the 
authority of Jewish revelation beyond that of the nations... Jews are encouraged to stay Jews. " 
86Reid, Enoch and Daniel, 47-48. Reid goes on to show on p. 49 that the "plant of trudVrighteousness" 
imagery is closely associated with the restoration theology found in many exilic and post-exilic texts. 
87'jbis fundamental distinction between the righteous/righteousness and the wicked/sin is equally prominent 
throughout the Epistle of Enoch. Ibis adds credence to the coterminous composition of the IOWApoc and 
the Epistle. 
88Translation from the Aramaic by IMik, Enoch, 266. Before the Aramaic Fragments proved definitively 
that 91: 11 was included in the description of the 7th week, many interpreters attempted to link it to the 
eighth week. But the Aramaic Fragments conclusively show that the author understood his own time to be 
that in which false religion and political oppression would be "rooted out. " See Black, "Ibe Apocalypse of 
Weeks in the Light of 4QEng, " 464-5. See also on this section G. W. E. Nickelsburg, Jewish Literature, 
146. 

Note the similarity to the description of the Second Week, where in the period preceding the Flood, 
"falsehood and violence shall spring up. " This shows the strong eschatological awareness and imminent 
expectation of the Great Judgment by the author and his community, as here in keeping with the rest of lEn, 
the analogy between the time before the Flood and the author's own time is forcefully drawn. 
89Reid, Enoch and Daniel, 5 1. 
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The Law, both as the commands of the covenant (93: 4,93: 6) and as the record of 

salvation historyýO was of central importance to the community from which the 10WApoc 

emerged. The distinction between Gentiles and Jews is seen by the manner the writer 

distinguishes between "a law for the sinners" (91: 5, the Noahic laws given in the third 

week)91 and his description of the giving of the Torah in the fourth week: "A law shall be 

made with a fence, for all the generations" (91: 6). 

Emphasis is also placed upon the association of the divine glory with the Temple and 

cult. 71be building of the Temple of Solomon in the fifth week is described as the 

"completion of glory" (93: 7). In the eighth week, the first eschatological period, a house 

will be "built for the Great King in glory for evermore. " The two descriptions of the 

glorious Temple are separated by the sixth week, in which the temple was destroyed, and 

the seventh week, the present era of the apocalyptist. Thus, the placing of the restoration of 

the glorious temple in the future reveals the critical attitude of the writer towards the present 

Temple and its cult, dominated by those who have become apostates as a result of Gentile 

influence. The writer is also concerned with the eschatological rule of Israel. He associates 

the building of the Temple with the rise of the kingdom of Israel in the first week, and 

identifies the restored Temple in the eighth week as the house "for the Great King. " 

This concern in the text for the central traditions of Israel's faith, traditions under 

threat at the time of the writer, is supported also by sociological analysis. Reid has shown 

that the group in question is oppressed both economically (see 93: 13) and religiously by 

those who they consider as "apostates. " Placed into the historical context, the "apostates" 

would be those who have risen to prosperity and power by conforming to the influences of 
90This aspect of the Torah is shown also by the apocalyptic genre the writer has utilized. See Vandeffam, 
Enoch, 142. The writer of lEn portrays revelation coming to Enoch in a three-fold manner heavenly 
visions, teaching by angels and understanding from the heavenly tablets. As is common in apocalyptic 
literature, the citing of revelatory credentials is meant to add credence to the apocalypse which follows. 
However, within the Jewish context, the genre of historical apocalypse actually reflects much less of a 
mystical origin. In contrast to the revelation set forth in the Astronomical Book, gained perhaps through 
contemplation and observation of nature and natural phenomena, the IOWApoc is itself a reflection upon the 
Hebrew Scriptures. By studying what has been recorded of the past, historical apocalypses interpret the 
plesent and anticipate the future. 
YlEven if the reference is not to God's covenant with Noah but to NoaWs instructions to his sons, as in Jub 
6: 8,7: 20, (see Black, Enoch, 289-90), a distinction is still evident in these laws which apply for all 
humanity and the giving of the Torah to Israel in the fourth week. For Gentiles as "sinners, " compare Gal 
2: 15. 
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Hellenism. 92 Thus, the "elected from among the elect" is a sector of conservative 

Palestinian Jews, committed to maintaining the values of traditional Judaism in the face of 

those who have literally "sold out" to Gentile influences. The 10WAPOC is intended to 

comfort and inspire these who were willing to hold to the distinctives of their faith, for it 

depicts the imminent vindication of the righteous and their beliefs in the eschaton which is to 

follow the present era of persecution. 

The 10WApoc illustrates the compatibility of sectarianism and nationalism. In the 

present era, the focus in upon the ethical distinction between the righteous and unrighteous 

in Israel. But as the eschatological process begins, the righteous are "given a sword" to 

overthrow the oppressors and destroy the wicked, this political action the first in the series 

of divine judgments leading to the new creation. 

4.3 The Eschatological Future as New Creation 

The Eighth Week of righteousness marks the transition from the review of history to 

eschatological expectations. The era of righteousness is brought about through an exercise 

of divine judgment. The process of divine judgment within Israel which began in the 

Seventh Week culminates in the Eight Week. A "sword shall be given to all the righteous to 

execute a righteous judgment from all the wicked. "93 Following the final overthrow of the 

oppressors, the righteous acquire possessions (probably land and property)94 and as noted 

above, the Temple shall be built and stand forever. In the Ninth Week, the process of 

judgment is extended over the entire earthY5 71be wicked will be removed from the earth 

92Reid, Enoch and Daniel, 45-46. Reid writes on 50: "The oppressors in lEn 91: 12 are the members of the 
Jewish hierarchy functioning on behalf of the forces of occupation in Palestine. " 
93Following the Aramaic version. The Ethiopic reads "A sword shall be given to it in order that judgment 
shall be executed in righteousness on the oppressors, and sinners shall be delivered into the hands of the 
nghteous. " See Vanderkam, Enoch 148. 
941n the Epistle of Enoch (lEn 92-105), the fundamental theme is that although the sinners prosper in the 
present and oppress the righteous, the situation will be. reversed at the judgment. An important contrast is 
between the present wealth of the sinners and the future blessing of the righteous. See the following by G. 
W. E. Nickelsburg, Resurrection, 112-130, "Riches and God7s Judgment in Enoch and Luke, " NTS 25 
(1978-79) 326-332, "Social Aspects of Palestinian Jewish Apocalypticism, " in Apocalypticism in the 
Mediterranean World and the Nea?; East (ed. D. Hellholm; Tubingen: Mohr, 1983) 650-654, "Ibe 
ýpocalypfic Message of I Enoch 92-1059" CBQ 39 (1977) 309-328. 
9; 'See Black, Enoch, 293-4. 
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and all who remain "shall look to the true, eternal path" (91: 14). The Tenth Week extends 

this judgment to the angelic world, where at the time of the Great Judgment, the Watchers 

will be judged. Thus, judgment begins against the wicked in Israel (Weeks 7- 8), is 

widened to include the wicked? 'from upon the whole earth" (Week 9) and is completed with 

the judgment of hostile spiritual forces (Week 10). These eschatological events confirm the 

identity of the sectarians as the "true people of God. " As Collins writes conceming the 

central purpose of the 10WApoc, 

The overview of history and the cosmic judgment provide encouragement for 
the "chosen righteous" and, more basically, confmn their special status in the 
design of God. 96 

Certainly, all Gentiles who presently oppress the righteous will be destroyed in the 

judgment. But after wicked Jews and Gentiles are destroyed, all who remain "shall look to 

the true, eternal path" (91: 14). Thus, the vindication of the sectarians and the destruction of 

the wicked is tempered by this universalistic hope. This type of thinking is very much in 

fiahrt tradition we have review in the OT. As we have noted, such keeping with the V61ker ed 

universalism is implicitly a type of nationalism. Gentiles are included in the hope of the 

eschaton, but at the same time the beliefs of the conservative Jewish sector is proven to be 

"the true, eternal path. " Throughout lEn, we notice a two-sided attitude towards the 

Gentiles. In the present age, the distinction between Jew and Gentile is highlighted and 

reinforced. Yet, in the new creation, after the righteous have been vindicated, Gentiles are 

understood to be included in the hope of salvation. 

Following the series of judgments a description of new creation is given, comparable 

to Isa 65: 17 and 66: 22. 

lEn 91: 16-17 
16 ... the first heaven shall pass away, 

And a new heaven shall appear, 
And all the powers of heaven will shine and rise for ever and ever, 

with seven-fold light. 

96CO11ins, Apocalyptic Imagination, 52. 
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17 And thereafter there shall be many Weeks, 
to all their number there shall be no end for ever, 

In which they shall practise goodness and righteousness; 
And sin shall be no more seen for ever. 

17b97 And the righteous shall awake from their sleep 
And they shall arise and walk in the paths of righteousness; 
And unrighteousness shall altogether cease, 
And the earth will be at rest from oppression, 

for all generations for ever. 

Righteousness will abound and sin forever eradicated in the eschatological age. This hope 

can be traced back clearly to the prophetic literature from the time of the exile which we 

earlier reviewed. But why should a "new heaven" bring about covenantal faithfulness and 

righteousness among the elect? 

The renewal of the heavens is the climax of the judgment of the angelic realm. 

Especially because the Enochic: tradition places such emphasis on sin originating with the fall 

of the Watchers, it is only when the "spiritual forces" are brought into order that humanity is 

able to live in righteousness. The problem of sin is introduced in the second historical week 

and is throughout the apocalypse a parallel theme to the history of salvation. It is alternately 

described as falsehood, violence, blindness, forsaking wisdom, perversion, apostasy, or 

wickedness. The first judgment, the flood, was not a solution to the problem of sin, for 

after the flood "oppression shall increase" (93: 4). In keeping with other apocalyptic 

writings, a new creation is the only solution to the problem of sin. The 10WApoc: seems to 

reflect the belief that the power of sin must be dealt with in the heavenly realm. Therefore it 

is only when the "new heaven shall appear, and all the powers of heaven will shine and rise 

for ever" that covenantal righteousness will mark human existence. Perhaps this is why the 

IOWApoc speaks only of a "new heaven, " not a "new heaven and a new earth" as is 

described in the Isaiah texts which clearly form the background to the terminology 

employed. The ethical righteousness of the eschatological age goes beyond the 

97The Aramaic fragments lEng indicates that verse 17 is longer than in the Ethiopic, but is not in a 
condition where any conclusive wording can be established. Milik proposes 9 1: 10 for l7b. For the 
translation above, Black reconstructs the missing verse from 92: 3. While it describes the rise of 
righteousness and the cessation of sin, as does the rest of the apocalypse, it brings in the idea of resurrection 
(in keeping with the Book of Watchers) as well as the theme of the eschaton as a period of (Sabbath? ) rest. 
Neither Milik's nor Blacles reconstructions can be accepted with full certainty. See Collins, ApocalYPtic 
Imagination, 51. 
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transformation of the human heart, as in Jeremiah and Ezekiel. It involves the judgment of 

hostile spiritual powers. 

Thus, the righteousness and peace which follows the passing away of the first 

heaven and the appearance of a new heaven in lEn is very similar to OT traditions. Two 

things should be noted. First, the problem of sin in the world is made to include hostile 

spiritual powers. Chaos is not only the agent of God! s judgement or the description of the 

result of sin, it becomes personified as hostile spiritual powers which must be overthrown 

for creation to be as intended by God. Secondly, the language of "new creation" is used to 

distance the righteous within Israel from those Jews who have abandoned the Torah and 

profaned the Temple by allowing Gentile influence to alter the traditions of the fathers. 

These who have failed to value the traditions of Judaism and made themselves one with the 

Gentiles will with the Gentile sinners be destroyed. Thus human evil, and the spiritual 

forces behind this evil, will pass away with the old heavens. The appearance of the new 

heaven where "all the powers of heaven will shine... with sevenfold light" marks the 

beginning of the weeks without end. Ile -righteous, those who have been oppressed 

because of their refusal to give in to Hellenistic influences, shall forever enjoy life in the new 

creation. 

4.4 Summary: The 10 Week Apocalypse 

1. This text reveals a conservative response to the "secularization" threatening 

Judaism by the spread of Hellenism. The community from which the text emerged placed 

high value on the central traditions of Judaism, and sought to encourage faithfulness to them 

in spite of persecution and social difficulties. The community also saw that its religious 

convictions would soon impact the political sphere. They would become divine agents 

through whom all oppression would be uprooted and divine order begin to be established in 

the world. 
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2. The apocalypse reveals a growing distinction between the righteous and 

unrighteous within Israel. At the same time, an ethnic dualism is still present alongside the 

ethical dualism. Gentiles are "sinners, " the Law is a fence, and the eschatological hopes of 

the sectarians includes the nationalism fundamental to Zion theology: the restoration of 

Jerusalem as cosmic mountain, the dwelling of the Great King which is the focal point of all 

the earth. 

3. As in the Book of Watchers, a contrasting view of the Gentiles is also evident in 

the IOWApoc. In the present era, all Gentile "secularization" must be resisted, but in the 

future, Gentiles who survive the final judgment will "direct their sight to the path of 

uprightness. " 

4. The future is described as a New Creation, an eternal reward for the righteous. A 

distinctive feature of the description of the new creation is that human sin is the result of 

hostile cosmic powers which will only be eradicated with* the creation of a new heavens. 

5. The Animal Apocalypse: IEn 85-90 

5.1 Introduction 

71be Animal Apocalypse is the second of two dream-visions which make up the 

"Book of Dreams" (111n 83-90). Like the Apocalypse of Weeks, the Animal Apocalypse is 

a historical apocalypse. Tbus, in it are found literary characteristics such as the 

periodization of history and the use of vaticinia ex eventu. Also in evidence is the 

theological understanding of the present era as the crucial turning point before the eschaton. 

In common with many apocalypses, the purpose of the writing is to encourage the faithful to 

maintain their fidelity to the covenant in the midst of oppression. lie "Animal Apocalypse" 

gets its name because various types of animals are used to represent human figures in an 
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overview of Israel's history. 98 Ile transition from the use of vaticinia ex eventu to 

authentic predictions in 90: 16-17 reveals the date of the writing of the apocalypse to be in the 

late 160's BCE, after the rise of Judas Maccabeus, but before his death (of which there is no 

mention). 99 

5.2 The Inter- relationship of the Two Dream Visions 

Although each of the dream visions can stand as independent units, Reid has shown 

their inter-relationship, and particularly, the importance of understanding the first vision in 

interpreting the second vision. 100 The first vision, lEn 83-84, foretells the Flood. 71be 

typological function of the flood is obvious: as those who listened to Enoch were warned of 

imminent divine judgment, so those who hear this apocalypse must realize they stand at the 

threshold of the last judgment. 101 Two major themes are established in the dream-vision. 

They are, as Reid has put it, (1) the extent of salvation and (2) the basis of salvation. 102 

71be extent of salvation is strictly limited: the events of the Flood show that salvation is not 

universal - it belongs only to those of the posterity of Enoch, "the flesh of righteousness and 

uprightness" (84: 6). However, the dream-vision also gives hope to the righteous who 

suffer by reminding them that the basis of salvation is the power and wisdom of God. Ile 

soteriological themes of the first dream-vision thus set the tone for the historical overview 

and eschatology of the second dream-vision. 

5.3 From Adam to Israel 

The description of the primordial era at the beginning of the AA introduces a 

symbolic image which plays the crucial role in the "zoomorphic" overview of history. 103 

98See Black, Enoch, 19, who describes the AA as a "zoomorphic history of the world. " 99See VanderKam, Enoch, 160-163 and Nickelsburg, Jewish Literature, 93, for an overview of scholarly 
discussion. 
10OReid, Enoch and Daniel, 52ff. 
IOIVanderKam, Enoch, 160. 
102Reid, Enoch and Daniel, 57-58. 
103A close examination of the depiction of the primordial era shows a close affinity between these chapters 
of I Enoch and "wide-spread and ancient haggadic tradition, " particularly Midrash Rabbah. See A. F. J. 
Klijn, "From Creation to Noah in the Second Dream-Vision of the Ethiopic Henoch, " in Miscellanea 
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Adam is depicted as a white bull. 104 Seth, Noah, 105 Shem, Abraham and Isaac are also 

symbolized by white bulls. A transition occurs with the creation of Israel. Jacob is depicted 

as a white ram, his sons as 12 white sheep, and the successive generations of Israelites as 

sheep. 106 Thus, white bulls represent the patriarchal line extending from Adam to the 

founding of the nation of Israel. Adam is not only the first man, he is the first patriarch of 

the covenant people. The thrust of God's purpose in creating humanity runs directly from 

Adam to Israel. 

In contrast to the white bulls and white sheep is the depiction of those outside this 

line of succession. Cain is depicted as a black bull, and his line (due to their inter-marriage 

with the Watchers)107 is depicted as elephants, camels and asses. Similarly, the offspring 

of Noah's sons Ham and Japeth are depicted as wild animals, specifically, the Ishmaelites as 

asses and the Egyptians as wolves. Esau is represented by a wild boar. Wild animals and 

birds (usually predatory species) continue to be used to represent the Gentiles. The animals 

which represent the Gentiles are all unclean animals, a fact of special importance given the 

social tension and issues from which the text emerged. 108 

Ilie intention of the animal imagery chosen is clear. The zoomorphic depiction of 

history clearly separates Israel from among the nations and distinguishes between the clean 

and the unclean, a separation which existsfrom the beginning of creation. By tracing this 

distinction back to Adam, the author of the AA utilizes creation imagery to strengthen the 

ethnocentric boundary which was under threat by the influences of Hellenism. 

Neotestatnentica Vol I (ed. T. Baarda, A. F. J. Klijn, W. C. Van Unnik; NovT Supp 47; Ieiden: E. J. Brill, 
1978) 147-159. 
1041n the ANE, the bull is a common symbol of primordial power, particularly in Canaanite literature 
through its association with Baal. See Reid, Enoch and Daniel, 63. 
105Noah is transformed from a white bull to a man, showing his heavenly exaltation. Similarly, Moses is 
tran qfnrni r, d from a sheep into a man. 
106For Israel as the flock of Yahweh, see Reid, Enoch and Daniel, 63 and Vandeffam, Enoch, 165. 
107See Klijn, "From Creation to Noah, " 150,156-157. 
108Nickelsburg, Jewish Literature, 9 1. 
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5.4 Gentile Overlords and Spiritual Powers 

Throughout their history, the sheep are fi-equently blinded and stray in apostasy. 

After judgment culminates with the exile, the Lord of sheep places his flock under the watch 

of seventy angelic shepherds. This situation is to remain until the eschaton. The idea of 

angelic overseers seems to reflect a number of diverse influences. It is logical that the 

overseers of sheep should be "shepherds" and there is a developed biblical theme that those 

who have neglected their duties as shepherds will be called to account (e. g. Eze 34). 109 

Seventy is also the traditional number which stands for the Gentile nations (Gen 10), and 

there is also an well established tradition that while Yahweh himself was Israel's protector, 

He had appointed angelic powers over the nations (see Deut 32: 8-9, Sir 17: 17, Jub. 15: 3 1 ff, 

Dan 10: 13,20). It also seems that Jeremiah's prediction of seventy years (Jer 25: 11) has 

been interpreted to be seventy periods of time (compare lEn 10: 11- 12, Dan 9: 23f). Thus, in 

the seventy periods of time from the exile to the eschaton, Israel finds herself through the 

judgment of God under the control of the Gentiles and the spiritual powers of these 

nations. 1 10 For eschatological freedom to come, liberation must occur in both the political 

and the spiritual realms. 

109Rcid, Enoch and Daniel, 60-65, has argued that the period of the seventy shepherds is a midrash on Eze 
34. In his interpretation, the main idea is that the community suffers because of the excesses of her rulers 
rather than due to her own sins. The shepherds are the Jewish rulers of Israel who have neglected the well- 
being of the sheep and instead acquired wealth and status through their position. This interpretation equates 
them with the apostate generation of the IOWApoc, not with Gentile rulers. This interpretation is 
particularly attractive because it fits well with the social tensions between the Hellenized hierarchy and 
traditional Judaism. Given the ambiguity of the imagery, ReUs interpretation could well have been that also 
of early readers of the text. However, arguing against the interpretation of shepherds are the following: 

1. Previously in the AA, Israers rulers are depicted as rams. Human figures represent angelic 
beings or human beings who have attained a heavenly state. 

2. The shepherds are told that they will be the agent of destruction (judgment) for many of the sheep 
(89: 60). If the shepherds stand for the "guardian angels" of the nations, this idea of Yahweh using the 
Gentiles as an instrument of judgment is well in keeping with OT concepts. 
ll(ýIbis general line of interpretation is followed by Black, Enoch, 270-271, VanderKam, Enoch, 164-167, 
Nickelsburg, Jewish Literature, 92. VanderKarn places emphasis on Jer 25 as the background of the text. 

Comparison should be made with 4Q180-181, a commentary on the Book of Periods. Milik, 
Enoch, 25 1, reconstructs and translates the combined texts as follows: 

Commentary on (the book of ) periods created by God: each single period in order that 
[every past] and future event may be fulfilled. Before creating them He established the activities [of 
the angels in accordance with their periods], one period after another, (each one of) which is engraved 
on tablets [of heaven, and the Law is determined for] all the periods of their domination. This is the 
order of (generations after) the creation [of Adam; and from Noah to] Abraham. When he begat 
Isaac, there are ten [weeks. 

And] commentary concerning Az&eI and the angels'who [went unto the daughters] of men 
and they gave birth to giants for them'(Gen 6: 4). And concerning Azazel; [who led] Israel [astraY 
to love] iniquity and to (wish to) possess wickedness, all [his (sc. AzaYel's)] period, during seventy 
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The present era of the apocalyptist was one of great suffering for the sheep at the 

hand of Gentile rulers. Eagles (the Greeks), vultures (Egyptians), kites (local Palestinian 

enemies) and ravens (the Seleucids) pecked out the eyes of the sheep and devoured them 

(90: 2). 111 The present era was also marked by a dichotomy among the sheep. Most "were 

exceedingly deaf, and their eyes were exceedingly and terribly blinded" (90: 7). However 

among the sheep were born some rams who "began to open their eyes to see" (90: 4). 

Although they were persecuted, and their initial summons to the blind and deaf sheep went 

unheeded, eventually the eyes of the sheep began to be opened. The allegory recalls the rise 

of Judas Maccabeus ("a great horn") and his miraculous deliverance through divine 

intervention. 112 

5.5 The Eschatological Vindication of the Righteous 

As we mentioned above, the apocalyptist, writing before the death of Judas, predicts 

the imminent close of the present age and the beginning of the eschaton. IMe eagles, 

vultures, raven, kites and wild sheep (90: 16, apostate Jews), along with all the wild beast 

are swallowed up by the earth after it is struck by the rod of God! s wrath (90: 17-18). Ile 

"sheep" are given "a great sword" and proceed to slay "all the beasts of the field" (hostile 

Gentile nations). 'Me nations flee from Israel. Political liberation is followed by the 

universal judgment. God takes up his abode (90: 20ff) in Jerusalem, and sets up his throne 

for the Great Judgement in which the fallen Watchers, the seventy shepherds and the blinded 

sheep are all cast into the fiery abyss. Thus, the faithful in Israel are vindicated through 

liberation from political and spiritual powers which have oppressed from without and from 

apostates who have persecuted from within. Once again the transition from sectarian 

concerns (the demarcation of the righteous from the unrighteous) to active political 

nationalism is presented as a part of the eschatological process. 

weeks, (making (them)] forget commandments, and the commandment concerning the mystery of (their (Law o0l impurity... 
See Black, Enoch, 274-276 for the identity of the various birds. 1121 Macc 4: 30f, 2 Macc 11: 6ff. 
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5.6 New Creation as Salvation for Jew and Gentile 

As we have already seen in our study of the OT, Israel's eschatological hopes 

contained belief both in the judgment and in the salvation of the nations. In the AA, the 

Gentile nations who oppressed Israel are to be destroyed. Yet, the remaining Gentiles are 

depicted as gathering together in the New Jerusalem. Following the Great Judgment, the 

old house (old Jerusalem/Temple) is carried away, and is replaced by a new and greater 

house (the new JerusaleirvTemple). 113 The nations join the returning diaspora Jews in "the 

house" (91: 34). 114 The seer depicts the nations "falling down and doing homage to those 

sheep and making petition to them and obeying them in everything" (91: 30), reinforcing the 

ethnic dualism between Israel and the nations. Up to this point, the depiction of the place of 

Gentiles in the eschaton is well in keeping with one of the most ancient ideas in Judaism, the 

eschatological pilgrimage of the nations (V61kerfahrt). As we saw in our study of the OT, 

V61kerfahrt both includes the Gentiles in the blessing of the eschatological age and yet 

maintains the centrality, uniqueness and nationallethnic preeminence of Israel. 

However, a radical idea is introduced in 91: 37 with the appearance of a white bull 

before those gathered in the house. 

lEn 91: 37 
37 And I saw that a white bull was bom, with large homs, and all the 

beasts of the field and all the birds of the air feared him and made 
petition to him all the time. 

113Compare Eze 40-48, Isa 54: 11-12, Hag 2: 7-9, Zech 2: 6-13. The idea of a new Jerusalem coming down 
from heaven in prevalent in post-70AD apocalyptic writings: see 4Ez 7: 26,13: 36,2Bar 32: 2-4. See 
Charles, Enoch, 214 and Black, Enoch, 278. 

During these seventy periods, (including the time of the author), the cult at Jerusalem is considered 
to be condemned because "unclean bread" was being offered on the altar (89: 73, compare TMoses 4: 8). This 
critique on the present priestly hierarchy reinforces the sectarian nature of the writing. See Nickelsburg, 
"Enoch, Levi and Peter, " 587, for the critical attitude held by many towards the Second Temple. 
114This eschatological worship of the Gentiles in the new temple is reflected also in lEn 10: 21 and in the 
Similitudes (lEn 48: 4-5). 

TBenj 9: 1-2 claims to reflect the words of Enoch. Although vI has not been located in any extant 
Enochic material (see OTP, 1.827 fn 9a), v2 follows closely what is described in lEn 90: 32-38. 

I)From the words of Enoch the Righteous I tell you that you will be sexually promiscuous Eke the 
promiscuity of the Sodomites and will perish, with few exceptions... 2)But in your allotted place will be 
the temple of God, and the latter temple will exceed the former in glory, The twelve tribes shall be gathered 
there and all the nations, until such time as the Most High shall send forth his salvation through the 
ministration of the unique prophet. 

For additional references in the Pseudepigrapha to the ingathering of the Gentiles to the New 
Temple, see J. Jeremias, Jesus'Promise to the Nations (Philadelphia: Fortress, 1958,1982) 61. However as 
we shall see in the chapter on Galatians, Gentiles coming to Zion does not necessarily mean their 
"conversion. " 
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Clearly, the reference is back to the line of white bulls, who, beginning with Adam, form 

the patriarchal line of Israel. This verse seems intentionally parallel to the creation blessings 

given to Adam and to Noah in which they are granted authority over all living creatures (Gen 

1: 26-30,9: 2). Note the connection between the creation blessing given to Noah, "'Ibe fear 

of you and the dread of you shall be upon every beast of the earth, and upon every bird of 

the air... " (Gen 9: 2), and the homage given to the white bull in lEn 91: 37.115 Following 

the appearance of the white bull, the transformation which occurs among the other animals 

makes clear the Urzelt-Endzeit theme being employed. 

lEn 91: 38 
38 And I saw till all their species were transformed, and they all became 

white bulls; and the first among them became a buffalo, and that 
buffalo became a great animal with great black horns on its head; and 
the Lord of the sheep rejoiced over them and over all the oxen. 

All the animals in the house, both Jew and Gentile, are transformed into the likeness of the 

white bull. 116 This "messianic-type" individual is not only a figure who continues the 

patriarchal line, it is a new Adam. 117 Like Adam, this second Adam figure becomes the 

beginning of a race of white bulls, humanity as God intended humanity to be. 118 All 

humanity is incorporated into the purpose which began with Adam and the patriarchs of 

Israel. 

115See also Sir 17: 4. 
116The enigmatic reference to the buffalotwild-ox with black horns has puzzled commentators to this day. Is 
this figure the same as the eschatological white bull, or is it another leader of the eschaton? Some have 
resorted to massive textual emendation to make sense of the text, i. e. Charles, Enoch, 216. Perhaps M. 
Blacles interpretation is the most creative, seeing in it a reference to the inclusion of the offspring of Ham. 
See M. Black, "The New Creation in I Enoch, " Creation, Christ and Culture (Torrance FS; Edinburgh: T&T 
Clark, 1976) 20-21. 
117Milik, 'Probltmes de la Littdrature Hdnochique, " 359, ET in Milik, Enoch, 45. 

As an image of messianic hope, the eschatological white bull is not a redeemer figure (it plays no 
active role in the salvation of Israel). Although it seems that he plays a crucial role in the return of 
humanity to primordial perfection it is unclear what specific role he plays in the process. In light of this we 
can conclude that the Adam-typology is what is of most importance to the eschatology of the author. not the 
actual function of a messianic figure. 

Many have understood the eschatological white bull to be the Messiah: see for example Charles, 
Enoch, 215-216, Klijn, "From Creation to Noah, " 150,158, Reid, Enoch and Daniel, 63. 
118Adarn as the father of all humanity has a strong emphasis in I Enoch. Outside of the historical 
apocalypses. see 32: 6. Compare also the Aramaic fragments of the Book of Giants, 4QEne 2 and 3 (Milik, 
Enoch, 236-237), where the phrase"children of Adam" is used twice to describe humanity. 
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For our study, the most crucial element to note is the transformation of the converted 

Gentiles as well as the faithful Jews into white bulls, 1 19 uniting into one all those 

transformed by the appearance of the second Adam. As Charles comments: "Thus mankind 

is restored to the primitive righteousness of Eden. "120 In. light of the pervasive nationalism 

and elitism in what precedes in the AA and is to be found elsewhere in 1 Enoch, the radical 

nature of such inclusive eschatology is notable. Equally notable is the affinity between this 

section of I Enoch and Paul's Adam Christology. 

Certainly the transformation of all into "white bulls" reflects a bolder universalism 

than is found in most other Jewish writings of this period. At the same time, an ethnocentric 

reading of the text is possible if we remember that in the AA Adam is not simply the father 

of all humanity but is the fast patriarch of Israel. It could be said that in the eschatological 

age, all will live as "true, faithful Jews. " 71bus, a possible reading of this picture of 

universalism is as a fulfillment of sectarian hopes for the restoration of Israel. Yet, the bold 

stroke in portraying the transformation of Gentiles into true Jews is most arresting. 

5.7 Summary 

1. The Sectarian Perspective: Throughout the writing there is found a distinction 

between the righteous and apostate within Israel, sheep who have their eyes opened and 

those who are blinded. As Reid summarizes, the AA "reflects an internal conflict within 

second century Palestinian Judaism, a conflict which emanated from the struggle to 

determine the proper response to Hellenism... The traditions used in the text function, inter 

alia, to legitimate the anti-Hellenistic position of the community. "121 As our study has 

shown, many of the traditions used by the author are images and traditions associated with 

119A few scholars read this reference as applying only to the Jews, e. g., Scroggs, The Last Adam, 29 limits 
the righteous to Israel. Most scholars understand the reference to be to the eschatological transformation of 
both Jews and Gentiles. See Nickelsburg, Jewish Literature, 93. 
120ChaTles, Enoch, 216. 

In the Similitudes of Enoch (IEn 60: 8,61: 1-4,70: 3), Eden is the dwelling place of the righteous 
dead. 7be geographic sections of the BW and the AB reflect at least two differing traditions regarding the 
location of Paradise. See Black, Enoch, 17. However, as we saw in 24-25, and perhaps also reflected in the 
AA, Jerusalem itself becomes Eden in the eschaton. 
121Reid, Enoch and Daniel, 65, also 62. 
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the creation story. Adam is not only the first human, he is the first Israelite and the patriarch 

of die nation. In contrast to the depiction of the patriarchal line as white bulls and Israel as 

sheep (even apostates are blind or wicked sheep), all outside the line of the elect are depicted 

as unclean animals, often wild and predatory in nature. This separation between the clean 

and unclean begins at creation itself. 'Mus the AA is a clear example of the way in which 

creation imagery was utilized to reinforce to ethnic and religious boundaries of conservative 

Judaism. 

2. Eschatological liberation is to occur in both the political and spiritual realms. The 

righteous will actively participate in the destruction of the wicked and all nations shall come 

to Jerusalem to pay homage to the righteous. The AA still anticipates the fulfillment of OT 

nationalistic hopes. 

3. Present exclusion is contrasted by future inclusion. Although the person of Adam 

was used to establish ethnocentric claims at the beginning of the AA, the eschatological 
Adam figure was used to indicate the inclusion of the Gentiles in eschatological salvation. 
After the eschatological transformation of humanity, the ethnic dualism is completely 

removed, as all become white bulls. Thus, creation imagery is used to include both faithful 

Jews and converted Gentiles in the eschatological people of God. But it is possible that 

even this universal indicates the ultimate triumph of Israel - in the eschaton, the world is 

only inhabited by faithful Jews, the time of the Gentiles having passed. 

6.1 Enoch: Conclusions 

6.1 Creation Imagery and Ethnic Dualism 

Given the historical context of the writings which comprise 1 Enoch, it is not 

surprising to find that the ethnic dualism between Jew and Gentile is strongly upheld. As 

we have seen, creation imagery and stories drawn from primeval myths were utilized to 
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reaffirm Israel's election, her unique role in history, and her eschatological glorification. In 

the Book of Watchers, the Plant of Righteousness plays the crucial role in both world 

history and eschatology. The Animal Apocalypse depicts Adam as the rust patriarch of 

Israel. Furthermore, clean animals, oxen and sheep, are used to depict the patriarchs and 

Israel, while unclean animals, often predatory and violent, are used to depict the Gentiles. 

'Ibus, the distinction between clean and unclean peoples is established from the beginning of 

the creation. In many of the sections of lEn, the future vindication of the righteous is 

depicted in nationalistic terms: they will be "given a sword" by which to slay the wicked 

(lEn 90: 19-Gentile "beasts, " 91: 11-12-the wicked and oppressors), and righteous Israel 

will enjoy political preeminence. Nations come to Zion to pay homage to Israel in the New 

Creation, continuing the V61kerfahrt tradition of the OT. 

6.2 Creation Imagery and Ethical Dualism 

I Enoch clearly reflects the conflict between a community of faith and a larger culture 

threatening its traditions, boundaries and distinctives. But the emphasis one finds in the 

various sections of 1 Enoch is less concerned about the threat of Hellenism from without as 

it is with the threat of Hellenism from within. The "righteous" adhere faithfully, even under 

great persecution, to the tenets of the community of faith, while apostates, because they are 

understood to be secularizing the sacred traditions, are seen as giving allegiance to the larger 

culture. 'Mus, not only those from without, but many from within, are oppressive enemies 

of the sect. Salvation is only fully achieved with the end of such secularization and the 

complete return to "traditional values" held by the community of faith. 122 

Creation imagery is used to address the issue of the righteous and unrighteous within 

Israel. 71be story of the primeval sin of the Watchers shows that sin is rebellion against the 

Law of God (lEn 6-16). In illustrating the devastation caused by the Watchers 

transgressing God-ordained boundaries, the writer warns those of his time to be careful to 

observe the social boundaries established by the Law (and enhanced by sectarian 

122Reid, Enoch and Daniel, 67-69. 



221 

interpretation). Particularly addressed is the area of priestly purity, where the crossing of 

social and ethnic boundaries was understood to result in the corruption of the Temple and its 

worship. 

Sin as rebellion is also illustrated by the contrast between the cosmos, which obeys 

the laws of God, and humanity, which transgresses them (lEn 2-5). However, cosmology 

is not limited to speculative wisdom or a parenetic: function. True revelation of the cosmos 

was considered essential to maintaining a righteous standing in the covenant for those who 

hoped to participate in the new creation (1En 62-82). Furthermore, the reward of the 

righteous and the punishment of the unrighteous is built into the very structure of the 

cosmos, as Enoch's journey reveals (lEn 17-36). As Collins writes, "History and 

eschatology are related to the structure of the universe, and salvation is attained by 

understanding that structure and adapting to it in righteousness. " 123 The cultic calendar 

which determined Sabbath and feast days was itself a reflection of the structure of the 

cosmos. Those who failed to observe the "correct" calendar, and followed after the "ways 

of the Gentiles" (as the sectarians charged the priestly hierarchy as having done) were in 

conflict with the eternal laws of God which upheld the universe. 

Creation imagery and theology was used specifically to critique the current Temple, 

its priests and its cult, all of which were considered to be defiled and secularized by Gentile 

influence. 

6.3 The Transition to the Future 

A consistent motivation behind the writings of 1 Enoch is to encourage the faithful to 

remain steadfast in spite of hardship and persecution. One way in which this was done was 
in portraying the contrasting destinies of the righteous and apostate following the Great 
Judgment. Urzeit-Endzeit typology is used-to depict the Great Judgment with reference to 
the Flood: the present era of the apocalypse writer is as the period before the Flood. The 

123Collins, "Cosmos and Salvation, " 135. 



222 

decisions made in the present were crucial in light of the imminence of the eschatological 

day. 

These writings also reveal the hope that the present political and social systems 

would be overthrown and be replaced by ones in which righteousness would be free to be 

practised. The political and social realms became included in the religious aspirations of the 

community, because it was precisely these realms which threatened the faith of its members. 

Although persecuted in the present, the righteous would be instruments of divine judgment 

upon all the oppressors and all the unfaithful. 

6.4 Eschatological Hope as New Creation 

71broughout I Enoch creation language and imagery is used frequently to describe 

eschatological hopes. The new creation is described with reference to Gen 1-2 and Isa 65 

(lEn 5: 7-10,10: 17-19, also mentioned in 72: 1). In the future, renewed Jerusalem would be 

like Eden, the place where the righteous can partake of the tree of life (lEn 25: 4-26: 2). The 

creation of new heavens is of particular significance. Behind all human sin and injustice is 

the power of sin. Because sin has its foundation in the spiritual realm, the righteousness 

longed for in the New Creation must have as a corollary the destruction of hostile and 

rebellious spiritual forces which have ruled mankind (lEn 10: 4,91: 15-17). 

6.5 Present exclusion and future inclusion of the Gentiles 

We have noted that part of the motivation of the apocalypses is to reinforce and 

defend the boundaries of traditional Judaism against the encroachment of the Gentile world. 

In the present era, the Torah was a fence (lEn 93: 6), and separation from the Gentiles was 

essential to prevent further secularization of sacred traditions. 

However, as in Isaiah, the new creation in 1 Enoch brings with it a change of 

posture towards the Gentiles. While in the political realm all oppressors will be destroyed 

and all nations humbled before glorified Israel, in the religious realm Gentiles who survive 
the judgment come to Zion to seek Israel's God (10: 21,91: 34). 1 Enoch maintained the OT 
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tradition of the eschatological pilgrimage of the nations to Zion. But parts of 1 Enoch, in 

particular the AA, speak not only of the inclusion of the Gentiles in the worship of Zion, but 

of the transformation of the Gentiles. As Adam was the father of the elected nation, so all in 

the future will be transformed to belong to his lineage when the second Adam appears. 

Thus in I Enoch, creation imagery is used not only to enforce the boundaries of Judaism in 

the present, it is used to expand the boundaries of the people of God in the future. 
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SECTION 3: THE BOOK OF JUBILEES 

1. Introduction 

The Book of Jubilees is an interpretative elaboration upon Gen 1- Ex 12.124 It 

claims to be a record of revelation transmitted by angelic beings to Moses on ML Sinai (Jub 

1: 27-2: 1,18: 9-11,30: 17-21,48: 2). 125 The revelation concerns the course of history, 

determined fi-orn eternity and recorded on heavenly tablets. Although it contains some 

eschatology, the primary purpose of the-book seems to address current issues in the 

community through the interpretation of the Torah. As we shall see, the issues with which 

many of these halakhoth deal concern the maintenance of the dividing line between the 

traditions of Judaism and Hellenistic culture. 

As the fragments from Qumran have demonstrated, the original language of the 

composition was Hebrew. The Ethiopic text, the only extant complete version, is based on 

the Greek translation of the original Hebrew. 126 The writing is clearly dependent upon 

sections of 1 Enoch. Because it also reflects many of the issues of the Hellenistic reform, in 

its present form it must have a terminus post quem of ca. 175 BCE. Since the Damascus 

Document seems to cite Jubilees (CD 16: 3-4), 127 it must have been composed and circulated 

before 100 BCE. Because Jubilees addresses so many of the specific issues which rose to 

the forefront in the time of Antiochus IV, the most likely date of composition seems to be 

somewhere in the 160's. 128 

124ne genre characteristics of the Book of Jubilees are multifaceted. It certainly qualifies as an apocalypse, 
for revelation is mediated through Moses regarding what is written on the heavenly tablets. It contains 
elements of apocalyptic eschatology. Yet, it is also "rewritten" and interpreted Scripture. See Collins, 
4p? calyptic Imagination, 66-67. Unless noted, the ET of Jubilees is from OTP. 
123on the question whether Moses or an angel wrote down the revelation, see J. C. Vandeffam, "The 
Putative Author of the Book of Jubilees, " JSS 26 (1981) 209-17. In his "rewriting" of scripture, the author 
utilizes traditions found from Genesis through Numbers. See K. Berger, Das Buch der Jubil4en (JSHRZ 23; 
Gatersloh: Gerd Mohn, 1981) 279. 
12&rhe textual matter has been addressed exhaustively by J. C. VanderKam, Textual and Historical Studies 
in the Book of Jubilees (HSM 14; Missoula: Scholars Press, 1977) 1-96. 
127VanderKam, Textual and Historical Studies, 255-7. 
128The question whether the document is pre - or post - Maccabean remains without consensus. For an 
overview of the issues involved in dating Jubilees, see Collins, Apocalyptic Imagination, 67 (ca. 160 BCE). 
For pre-Maccabean dating. see J. Goldstein, "Jewish Acceptance and Rejection of Hellenism, " in Jewish and 
Christian Self-Definition (Vol 2; ed. E. P. Sanders; Philadelphia: Fortress, 1981) 80, Nickelsburg, Jewish 
Literature, 78-79 and "The Bible Rewritten and Expanded, " 89-156 in Jewish Writings of the Second Temple 
Period (ed. M. E. Stone; Philadelphia: Fortress, 1984) 102-103 (most probable dating is around 168 BCE). 
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2. The Future As New Creation 

Jub 1: 29 
And the angel of the presence, who went before the camp of Israel, took the 
tablets of the division of years fi-om the time of the creation of the Law and 
testimony according to their weeks (of years), according to the jubilees, year 
by year throughout the full number of jubilees, from [the day of creation 
until] the day of the new creation when the heaven and earth and all of their 
creatures shall be renewed according to the powers of heaven and according 
to the whole nature of earth, until the sanctuary of the LORD is created in 
Jerusalem upon Mount Zion. And all the lights will be renewed for healing 
and peace and blessing for all of the elect of Israel and in order that it might 
be thus from that day and unto all the days of the earth. 

The principal place of the Torah in creation and history is established by its priority 

in creation. The beginning of time is marked "from the time of the creation of the Law and 

testimony. " Thus, the Torah has existed from the beginning of creation, a point the writer 

emphasizes by referring to its observation in the heavenly realm and by the patriarchs. 129 

Human history has its beginning in creation and its termination at the new creation 

(Jub 1: 29,4: 26). 130 Aspects of the new creation include: (1) The general renewal of the 

heavens and earth and all living beings in the cosmos; (2) The creation of a new Temple on 

Mt Zion (cf. Jub 4: 26,25: 21); 131 (3) The renewal of the heavenly lights. No specific 

mention of the Gentiles in the eschaton is made. Rather, the stated purpose of the new 

For post-Maccabean dating, see VanderKam, Textual and Historical Studies, 207-85, (a date between 161 and 
140 BCE), and J. H. Charlesworth, "The Date of Jubilees and of the Temple Scroll, " in SBL 1985 Seminar 
Papers (Atlanta: Scholar's Press, 1985) 193-194. R. Doran, "The Non-Dating of Jubilees: Jub 34-38; 23: 14- 
32 in Narrative Context, " JSJ 20 (1989) 1-11 argues that the writing is addressed to a general breakdown in 
Jewish society, and not specific instances of Hellenization (the gymnasium) or war. 
129See below on the observance of the Sabbath and the Feast of Weeks by the angels, the creation of the 
angels in a circumcised state, the sacrifices offered by Adam and the patriarchs, Eve! s entry into Paradise and 
the Law of purification after childbirth. 
130See B. Z. Wacholder, "The Date of the Eschaton in the Book of Jubilees: A Commentary on Jub. 49: 22- 
50: 5. CD 1: 1-10, and 16: 2-3, " HUCA 56 (1985) 87-101, for an explanation of "sabbath of years" and 
"jubilees" in the portrayal of history in Jubilees. He also shows how the author understood Sinai to be the 
center of human history, with a parallelism between the preceding era, from Adam to Sinai, and the present 
era, from Sinai to New Creation. 
1310n. the New Temple in Jubilees, see G. Davenport, The Eschatology of the Book of Jubilees (Leiden: E. 
J. Brill, 1971) 15-16,29-31. Davenport postulates a thm stage process of composition, based on what he 
discerns to be different strata in the eschatology of the book. 71be oldest is pre-Maccabean, and calls for 
obedience to the Torah in the context of increasing Hellenistic influence. The second strata is anti-Seleucid. 
and deals with the judgment of Israel due to Torah unfaithfulness. The third strata is Sanctuary-oriented, and 
originates from a sectarian setting (probably Qumran) which was critical of the corruption of the Temple in 
the era of Simon and John Hyrcanus. Davenporfs three strata do identify major themes in Jubilees: fidelity 
to the Law in resistance of Gentile secularization, the consequences of disobedience to Gods commands, and 
the centrality of the Sanctuary. However, could not these be complimentary themes in the mind of the same 
writer? Davenporfs redactional analysis has come under criticism. See Nickelsburg, "The Bible Rewritten 
and Expanded, " 102 n. 62 and particularly Vandeffam, "The Putative Author of the Book of Jubilees, " 209- 
17. 
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creation is the everlasting "healing and peace and blessing for an of the elect of Israel. " 

Thus, we can conclude that the idea of new creation is ethnocentrically focused in Jub 1: 29. 

The renewal of the heavens and earth has as its goal the creation of the eschatological 

Temple in Jerusalem and the blessing and well-being of all the elect who will worship there. 

However, the time preceding the new creation is marked by a period of apostasy. 

Prefiguring the era of the writer, the prayer of Moses for the restoration of Israel after 

apostasy (and God's response to his intercession) centres upon the creation of a holy spirit 

within them. 

Jub 1: 21,23 
21 ... create for them an upright spirit. 

Create a pure heart and a holy spirit for them. 
And do not let them be ensnared by their sin henceforth forever. 

23 And I shall create for them a holy spirit, 
and I shall purify them so that they will not turn away 
from following me from that day and forever. 

Thus, before the new creation, God must first create in his people a holy spirit. 

3. The Transition to the Future 

The eschatology of Jubilees is unique in that it does not depict a decisive Day of 
Judgment which initiates the new creation. 132 Rather, it predicts an extended period of 

transition, in which the wicked are judged and in which the blessings upon the righteous 

grow. In Jub 23: 16-21, the rise of a future evil generation is foretold. 71bis generation will 
forsake the traditions of their parents and elders. Abandoning the covenant between God 

and Israel by ignoring its commands and laws, they will pollute and contaminate themselves 

through abominable deeds (23: 16-17). Their disobedience will result in the complete 

reversal of that which God had purposed when He gave to Adam the responsibility to 

govern creation: "all of them will be destroyed together. beast, cattle, birds and all of the fish 

of the sea on account of the sons of Adam/man" (23: 18, compare Gen 1: 26-28). This evil 

generation will even "pollute the holy of holies with their pollution and with the corruption 

of their contamination" (23: 21). 71bat this is a reference to the Hellenistic reform is made 

132AILhough there will be a "day of great judgment" for the Watchers (Jub 5: 10). 
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evident in 23: 19: strife over the interpretation of the Law will be caused by this generation, 

"because they have forgotten the commandments and covenant and festivals and months and 

sabbaths and jubilees and all of the judgments. "133 We examined in our study of the 

Astronomical Book the passage in Jub 6: 32-38, in which it is predicted that Israel will 

"forget the feasts of the covenant and walk in the feasts of the Gentiles, after their errors and 

after their ignorance. " 

On the one hand, it is the abandoning of the Law, particularly the proper observance 

of Sabbath and cultic festivals by following the wrong cultic calendar, which results in 

judgment and destruction. 134 On the other hand, the centrality of the Torah is also seen in 

how the situation is corrected, for it will be Israel's careful study of the Law and her 

obedient return to following its commands that provides the catalyst to return the earth to its 

Paradisiacal state. 

Jub 23: 26-31 
26 And in those days, children will begin to search the law, 

and to search the commandments 
and to return to the way of righteousness. 

27 And the days will begin to increase and grow longer 
among those sons of men, generation by generation, 
and year by year, 
until their days approach a thousand years, 
and to a greater number of years than days... 

29 And all of their days they will be complete 
and live in peace and rejoicing 
and there will be no Satan and no evil (one) who will destroy, 
because all of their days will be days of blessing and healing. 

30 And then the LORD will heal his servants, 
and they will rise up and see great peace. 
And they will drive out their enemies, 
and the righteous ones will see and give praise, 
and rejoice forever and ever with joy; 
and they will see all of their judgments 
and all of their curses among their enemies. 31 And their bones will rest in the earth, 
and their spirits will increase joy, 
and they will know that the LORD is an executor of judgment; 
but he will show mercy to hundreds and thousands, 
to all who love him. 

133Davenport, The Escharology qfJubilees, 32-46 gives a detailed overview of the anti-Gentile polemic of 23: 16-32. See also Berger, Jubilden, 279 - the author's desire for reform in Judaism is for a restoration from 
the effects of the Hellenizing reform movement. 134Tbe 364 day calendar of Jubilees "was the one and only way of guaranteeing the absolute sanctity of the Sabbath. " J. Baumgarten, "The Calendars of the Book of Jubilees and the Temple Scroll, " VT 37 (1987) 77. 
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Because the "children" began to search out the true meaning of the Torah, the progressive 

process of renewal begins. Ibis continues until the earth is completely restored to its 

original perfection. Ile descriptions of the new creation in Isaiah have obviously influenced 

the writing at this point. Long life will be enjoyed (in contrast to Jub 23: 24-25), evil powers 

in the spiritual and political realm will be eradicated, and peace and blessing will mark 

eternal existence. The process of restoration initiated by a return to the Torah culminates in 

the driving out of the enemies of Israel from the Land, who are cursed and receive divine 

judgment (23: 30-3 1). This underscores the nationalistic element in the new creation hope of 

Jubilees. 

Thus, the correct interpretation of the Torah was understood to be the means by 

which the effects of the apostate generation could be counteracted and the process of the 

restoration of creation begin. Repentance and covenant renewal in Jubilees centres upon the 

study of the Torah. 135 This not only restores Israel, it leads to the restoration of creation 

(cf. Jub 19: 25). As Wacholder has put it, we find in Jubilees "the marriage of eschatology 

and Torah, " an "inseparable tie between Law and a new era. "136 The application of creation 

stories and imagery to the central issues in the Jewish resistance to Hellenization is what we 

shall investigate below. 

4. "Not like the Gentiles": Creation and the Identity of the People of God 

Throughout Jubilees, Israel's identity is established on a two-fold basis. She is 

given a special identity from among the nations of the earth by election. But she maintains 

this identity by separation. As we shall see, creation texts and theology are used to support 
both election and separation. 

E. Schwarz has shown that the foundational demand (Grundsaaforderung) of the 

covenant in Jubilees is the phrase, "Separate yourself from the Gentiles" (22: 16). 137 His 

135J. Endres, Biblical Interpretation in the Book of Jubilees (CBQMS 18; Washington: CBA, 1987) 59. 136Wacholder, "The Date of the Eschaton in the Book of Jubilees, - 101. 137E. Schwartz, Identit& durch Abgrenzung: Abgrenzungsprozesse in Israel im 2. vorchristlichen Jahrhundert 
und ihre traditionsgeschichtlichen Voraussetzungen. Zugleich ein Beitrag zur Erforschung des Jubildenbuches (Europäische Hochschulschriften 162, Frankfurt: Peter Lang, 1982) 20-21,127-129. 
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thesis is that the threat of Hellenization which reached its apex in the policies of Antiochus 

IV led to a crisis of identity for conservative Jews. Ile author of Jubilees sought to re- 

establish this identity through separation from Gentile influences. 138 

Much of the interpretation of and elaboration upon Scripture in the book of Jubilees 

is aimed at exhorting Jews not to follow the ways of the Gentiles. From the beginning of 

the writing, the author emphasizes that association with the Gentiles always results in Israel 

becoming unfaithful to God, particularly in the observing of rules of purity and in honoring 

the Sabbath and special days of the cultic calendar (1: 8-11,13,19). Gentile practices 

condemned include nudity and uncircumcision (3: 31,15: 33-34), the following of the lunar 

calendar (6: 32-38, discussed already above), intermarriage (20: 4,22: 20,25: 1,27: 10,30: 1- 

5), idolatry (20: 7-9; 22: 16-18), and food impurity, particularly the consuming of blood 

(6: 12-14,7: 30,21: 6). The chief area in which the author of Jubilees sought to combat the 

influence of Gentile practices was in their effects on the Temple cult and priesthood. The 

author of Jubilees presented interpretations of the Torah which specifically attacked the 

syncretistic polices of the priestly leadership in Jerusalem. 139 

4.1 Adam as Patriarch of the Elect Nation 

The pluralism of Hellenism challenged the long cherished belief in Judaism of the 

special election of Israel from among the nations by the Creator. One response to this 

challenge was to find ways to reinforce belief in Israel's uniqueness, to portray her as the 
goal of creation and the centre of history. 140 

Israel's special significance is support by two references to the creation story in Jub 

2: 23-24. 

138SchwarU, Identit4t, 13-14. 
139Endres, Biblical Interpretation in the Book ofJubilees, 236-245. Endres argues for a pre-Maccabean date, 
with the charges of priestly corruption addressed specifically to the high priests Jason and Menelaus. 140See Jub 16: 28-32, cf Deut 32: 8, Sir 17: 17. Although God assigned spirits to rule the other nations, he himself rules over and protects Israel. 
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Jub 2: 23-24 
23 There were twenty-two chief men from Adam until Jacob, 

and twenty-two kinds of works were made before the seventh day. 
The former is blessed and sanctified, 
and the latter is also blessed. 
One was like the other with respect to sanctification and blessing. 

24 And it was granted to the former that they [Jacob's offspring] 141 
should always be the blessed and sanctified ones 
of the testimony and the first law 

just as he had sanctified and blessed sabbath day on the seventh day. 

In the same way that the Sabbath was blessed and sanctified by God in creation, so he 

blessed and sanctified Jacob and his offspring. We reviewed earlier this same analogy 

between the setting apart of the Sabbath from other days and the election of Israel from 

among the nations in Sir 33: 7-13. 

Adam is portrayed as the first patriarch of Israel, not only in these verses, but in the 

tracing of the offspring from Adam to Jacob in the genealogical record which begins in 4: 7 

and continues through 19: 14. One of the purposes in portraying Adam as the first patriarch 

of Israel was to secure the rights to the creation blessing, dominion over the earth (Jub 

2: 13/Gen 1: 26-28, Jub 5: 5-8 - Noah), for the seed of Jacob. 

Three times in blessing Jacob (19: 23-24,26-27,22: 13), Abraham imparts to him the 

blessings of Adam and Noah. 

Jub 19: 23-27 
23)"And all of the blessings with which the LORD blessed me and 

my seed will be for Jacob and his seed always. 24)And in his seed my name 
will be blessed and the names of my fathers Shem. and Noah, and Enoch, 
and Mahalalel, and Enos, and Seth, and Adam. 25)And they will serve to 
establish heaven and to strengthen the earth and to renew all of the lights 
which are above the firmament. " 

26)And he called to Jacob in the sight of Rebecca, his mother, and he 
kissed him and blessed him, and said, 27)"Jacob, my beloved son, whom 
my soul loves, may God from above the firmament bless and may he give 
you all of the blessings with which he blessed Adam and Enoch and Noah 
and Shem... " 

Besides clearly illustrating the portrayal of Adam as patriarch, this text also highlights the 

role Israel would play in the renewal of the heavens and the earth. 
'Me theme of Israel's dominion comes to the forefi-ont particularly in the final 

blessing of Jacob by Abraham. Significantly, this act of blessing occurs on the Feast of 

141SM OTP 2.57 textual note "z. " 
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Weeks (Shabuot), a feast of covenant renewal which Jubilees links to God's covenant with 

Noah (6: 17-31). 142 The author claims that this feast has been celebrated in heaven from the 

beginning of creation, and by Noah during his lifetime as commanded by God (6: 18). By 

connecting the blessing of Jacob with the covenant with Noah, continuity is established 

between the creation blessing of Noah (a repetition of the creation blessing to Adam) and 

Israel. 143 The other aspect of the creation blessing, dominion over the earth, is interpreted 

in Jubilees as the preeminence of Israel over the nations. The contrast between Israel and 

the nations is made explicit in a further blessing of Jacob by Abraham which invokes the 

blessing of Adam and Noah. The seed of Jacob are to inherit the earth: all nations will serve 

and pay homage to them. 

Jub 22: 11-16 
11 ... May the LORD give you righteous seed, 

and may he sanctify some of your sons in the midst of all the earth. 
May the nations serve you, 
and all the nations bow down before your seed. 

12 Be strong before men; 
and rule over all the seed of Seth, 
then may your ways be righteous, and the ways of your sons, in order to be a holy people. 

13 May the Most High God give you all the blessings 
(with) which he blessed me, 
and (with) which he blessed Noah and Adam; 
may they rest upon the holy head of your seed throughout each 
generation and forever. 

14 ... May he strengthen you and bless you, 
and may you inherit all of the earth. 

16 ... Separate yourself from the Gentiles, 
and do not eat with them, 
and do not perform deeds like theirs. 
And do not become associates of theirs. 
Because their deeds are defiled, 
and all of their ways are contaminated, and despicable, and 
abominable. 

The interpretation of the creation blessing as Israel's dominion over the earth is explicit in 

this final blessing of Jacob. However, the promise of dominion is accompanied by a 

covenantal stipulation: "Separate yourselves from the Gentiles" (22: 16). 144 As Endres 

142M. Testuz, Les Idies Religieuses du Livre'des Jubil, 6s (Nds: Minard, 1960) 148-149. 143Jacob is the central figure in the covenant theology of Jubilees (for example Jub 19: 17-18). See Endres, 
Biblical Interpretation, 85-119,228-23 1. Testuz. Les Idies Religieuses, 72-73. 144Schwartz, Identitilt, 86, considers this speech by Abraham on the specifics of separation from the Gentiles to be the best example of the covenantal behavior demanded in Jubilees. 
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comments, "Abraham's commands are summarized in a single apodictic statement. " 145 

The "foundational demand" of the covenant in Jubilees, separation from the Gentiles, is 

established by the author in the creation blessings of Adam and Noah. As we shall see, 

creation tradition is used to establish the idea of Israel's separation from. the nations in many 

other places in Jubilees. 

Abraham instructs Jacob in Jub 22: 16 to completely avoid being idenfified with 

Gentiles or their ways. First on the list of things banned is table fellowship with Gentiles, a 

reminder that the issue of food laws was at the forefront in the dealings of Antiochus IV 

with the Jews (lMacc 1: 47f, 62f, 2Macc 6: 18-21,7: 1). The text goes on to condemn 

Gentile idolatry (22: 17-19,22) and interracial marriage with Gentiles (22: 20). 146 'J"bus 

Israel's special role in creation, as the bearers of Gods creation blessings given to Adam 

and Noah, is used to introduce the commands to avoid the enticements of Hellenism. 

Creation theology functions in Jubilees to establish Israel's identity as the people of God, an 

identity maintained through separation from the Gentiles. 

4.2 Creation, Sabbath and Election 

The importance placed upon the Sabbath in Jubilees has often been observed. 147 

Jubilees contains many laws which strictly regulated activity on the Sabbath (2: 25-33,50: 6- 

13). 148 It prescribed the death penalty for breaking the Sabbath command (2: 25-27,50: 13, 

cf. Ex 31: 15). 

145Endres, Biblical Interpretation, 44,229. 
146Endres, Biblical Interpretation, 120-154 has shown that the retelling and interpretation of the rape of 
Dinah (Jub 30) is directed specifically at the dangers and consequences (all the men of Shechern are killed) of 
intermarriage with Gentiles. It also understands as covenantal righteousness the violent revenge of Levi and 
Simeon, thus highlighting the priestly role as agents of purity. See also Schwartz, Identit4t, 108-11 for an 
overview of the prohibition of mixed marriages. However, he tries to include specific reference to mixed 
marriages in Samaria as well as in Judea, a thesis which seems to need further support. See also Berger, 
Jubilden, 280-28 1, who notes that the preservation of the family was a primary concern in forbidding 
interracial marriages. 
147See Testuz, Les Idles Religieuses, 140-143, S. Kubo, "The Sabbath in the Intertestamental Period, " 
57-69 in The Sabbath in Scripture and History (ed. K. Strand; Washington, D. C.: Review and Herald 
Publishing Association, 1982) and C. Rowlands, "A Summary of Sabbath Observance in Judaism at the 
Beginning of the Christian Era, " in From Sabbath to Lord's Day (ed. D. A. Carson; Grand Rapids: 
Zondervan, 1982) 4546. 
148See Testuz, Les Idles Religieuses, 116 and L. Schiffman, The Halakhah at Qumran (Leiden: E. J. Brill, 
1975) 78,89,103. Sexual intercourse was forbidden on the Sabbath in Jub 50: 8. War also was forbidden, 
Jub 50: 12. The only "work" allowed was the offering of sacrifices. 
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The establishing of the Sabbath is the highlight in the account of the creation, and 

this divine decree draws together creation, Sabbath and Israel's election. 149 

Jub, 2: 19 
19 And he (God) said to us (the angels) 

"Behold I shall separate for myself a people from among all the 
nations. And they will also keep the sabbath. And I will sanctify 
them for myself and I will bless them. [Just as I have sanctified and 
shall sanctify the sabbath day for myself thus shall I bless them. ] 150 
And they will be my people and I will be their God. 

Jub 2: 21 
21 And thus he (God) created therein a sign by which they (Israel) 

might keep the sabbath with us (the angels). on the seventh day, to 
eat and drink and bless the one who created all things just as he 
blessed and sanctified for himself a people who appeared from all the 
nations so that they might keep the sabbath together with us. 

Jub 2: 31-32 
31 The Creator of all blessed it, but he did not sanctify any people or 

nations to keep the sabbath thereon with the sole exception of Israel. 
He granted to them alone that they might eat and drink and keep the 
sabbath thereon upon the earth. 

32 And the Creator of all, who created this day'for a blessing and 
sanctification and glory, blessed it more than all days. 

Sabbath observance is not merely a command for Israel, it is a law observed in the 

angelic realm (2: 17-18,30). God rested on the seventh day following the creation and 

continues to rest every Sabbath. Jubilees takes the creation tradition of Gen 2: 1 which 

linked creation and Sabbath and expanded it by stating its on-going observance by the angels 

and by God himself. Sabbath observance is encouraged by portraying the practice in Israel 

as uniting her with God and his angels. 

As the texts cited above clearly illustrate, Israel's election was directly linked to the 

Sabbath. It was a sign of her election (2: 21), for she alone was chosen from among the 

nations to celebrate the Sabbath with the angels and God (2: 20,31). 151 Notethelanguage 

of covenant formula, "And they will be my people and I will be their Go d, " attached to 

Israel's observance of the Sabbath in 2: 19. Thus Sabbath separates Israel from the 

149Collins, Apocalyptic linagination. 64 
1*11is line in the Ethiopic probably was not in the text from Qumran Cave 4. Although the text from 
Qumran is missing at this point, there does not seem to be enough space to allow for this sentence if the 
Hebrew is reconstructed. See J. VanderKarn and J. T. Milik, "The First Jubilees Manuscript from Qumran 
Cave 4: A Preliminary Publication, " JBL 110 (1991) 269. 
15 1 See R. H. Charles, The Book of Jubilees or the Little Genesis (London: A. C. Black, 1902) 17. 
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nations152 and sanctifies her unto God, in the same way that God separated the seventh day 

and sanctified it. The author interprets Gen 2: 1 so that it becomes an argument for Israel's 

election, and thus to encourage the continued observance of the Sabbath command in spite 

of social opposition. The idea of Israel's election and separation. in Jubilees is rooted in 

creation and Sabbath. 

4.3 Zion as Sacred Space 

Two passages in Jubilees describe Zion in terms of sacred space - the place where 

God dwells, where God and man can meet, and where the blessings of God's presence can 

be enjoyed. 

Jub 4: 26. 
26) For the Lord has four (sacred) places upon the earth: the garden of Eden 
and the mountain of the East and this mountain which you are upon today, 
Mount Sinai, and Mount Zion, which will be sanctified in the new creation 
for the sanctification of the earth. On account of this the earth will be 
sanctified from all sin and from pollution throughout eternal generations. 

Jub 8: 19 
19)And he (Noah) knew that the garden of Eden was the holy of holies and 
the dwelling of the LORD. And Mount Sinai (was) in the midst of the desert 
and Mount Zion (was) in the midst of the navel of the earth. The three of 
these were created as holy places, one facing the other. " 

Jub 4: 26 includes Zion among the four sacred sites on earth. 153 But beyond that, 

the text says that Zion itself will be "sanctified in the new creation" with the result that all the 

earth will be sanctified. Thus Zion is the source of the eschatological renewal of creation, 
functioning as a "Cosmic mountain. "154 

Jub 8: 19 is part of a section describing the division of the earth after the Flood. In 

assigning an inheritance to Shem, patriarch of Israel, Noah allots to him all three areas 

created as holy places: Eden, Sinai, and Zion (the centre of the world). This reinforces the 

special identity of Israel as the people among whom God dwells. 

152See Schwartz, Identit4t, 20-21. 
153For the geography of Jubilees. see P. Alexander, "Notes on the "Imago Mund? of the Book of Jubilees, " 
JJS 33 (1982) 197-213. His map clearly illustrates the literal depiction of Mt Zion as the "center of ft 
earth. " See also Jub 22: 11 
15417or Zion as the center of the earth in Jubilees, see Davenport, The Eschatology of Jubilees, 30 n. 3,75. 
Jub 18: 13 identifies the mountain where Abraharn was to sacrifice Isaac as Zion. 
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The OT traditions of Zion as cosmic mountain, as world capital, and as the source of 

life for the creation is evident in Jubilees. Jerusalem is not simply another political capital - 

it is sacred space. Therefore, all effort must be made to preserve her sanctity and the 

sanctity of her people. 

The issue of purity, particularly as it relates to the Temple, is seen in the halakhah 

found in Jub 3: 8-14. There, the creation narrative of Gen 2 is interpreted specificaUy with 

reference to the laws of purification after childbirth. 155 

Jub 3: 8-14: 
8)In the first week Adam was created and also the rib, his wife. And 

in the second week he showed her to him. And therefore the commandment 
was given to observe seven days for a male, but for a female twice seven 
days in their impurity. 

9)And after forty days were completed for Adam in the land where he 
was created, we brought him into the garden of Eden so that he might work it 
and guard it. And on the eighth day his wife was also brought in. And after 
this she entered the garden of Eden. I O)And therefore the command was 
written in the heavenly tablets for one who bears. "If she bears a male, she 
shall remain seven days in her impurity like the first seven days. And thirty- 
three days she shall remain in the blood of her purity. And she shall not 
touch anything holy. And she shall not enter the sanctuary until she has 
completed these days which are in accord with (the rule for) a male (child). 
1 I)And that which is in accord with (the rule for) a female is two weeks - like the two first weeks - in her impurity. And sixty-six days she shall 
remain in the blood of her purity. And their total will be eighty days. " 

12)And when she finished those eighty days, we brought her into the 
garden of Eden because it is more holy than any land. And every tree which is planted in it is holy. 13)Tberefore the ordinances of these days were 
ordained for anyone who bears a male or female that she might not touch 
anything holy and she might not enter the sanctuary until these days are 
completed for a male or female. 14)Tbis is the law and testimony which is 
written for Israel so that they might keep it always. " 

The laws of uncleanness after childbirth, illustrated by Adam's treatment of Eve, continue in 

force eternally for Israel. Eden is "more holy than any land. " We saw above in Jub 8: 19 

that the garden of Eden was considered "the holy of holies and the dwelling of the LORD. " 

Because of the analogy between Eden and the Temple, the author of Jubilees is able to 
interpret and elaborate on the creation narrative of Gen 2 to address the issue of Temple 

purity: "she shall not enter the sanctuary" (3: 13). 

155For a discussion on these laws, see J. Neusner. The Idea of Purity in Ancient Judaism (Leiden: E. J. Brill, 1973) 55. 
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4.4 The Creation Story and Hellenistic Culture 

Another example of interpretive halakhah is Jub 3: 26-3 1. It expands upon the 

description in Gen 3 of Adam and Eve after their disobedience. 

Jub 3: 26-31. 
26)And he made for them garments of skin and he dressed them and 

sent them from the garden of Eden. 27)And on that day when Adam went 
out from the garden of Eden, he offered a sweet-smelling sacrifice - 
frankincense, galbanum, stacte, and spices - in the morning with the rising of 
the sun from the day he covered his shame. 28)On that day the mouth of all 
the beasts and cattle and birds and whatever walked or moved was stopped 
from speaking because all of them used to speak with one another with one 
speech and one language. 29)And he sent from the garden of Eden all of the 
flesh which was in the garden of Eden and all of the flesh was scattered, each 
one according to its kind and each one according to its family, into the place 
which was created for them. 

30)But from all the beasts and all the cattle he granted to Adam alone 
that he might cover his shame. 31)Therefore it is commanded in the 
heavenly tablets to all who will know the judgment of the Law that they 
should cover their shame and they should not be uncovered as the Gentiles 
are uncovered. " 

This portrayal of Adam as offering a sacriflce is among the many instances in 

Jubilees where the patriarchal figures of Israel are depicted as fulfilling the commands of the 

Torah. 156 The writer of Jubilees explains an aspect of cultic sacrifice by expansion upon the 

Genesis narrative, using the figure of Adam to reinforce the validity of a practice which 

perhaps had come into question. 

However, the central issue of the text is that the men of Israel "should cover their 

shame and they should not be uncovered as the Gentiles are uncovered. " 7[be nudity 

common in the Gentile world was extremely offensive to pious Jews. It is probable that 

behind this text is the issue of the gymnasium (lMacc: 1: 14-15). Thus, the creation story of 

Gen 3 is interpreted so it specifically encourages a separation from Gentile practices. 

156Testuz, Les Idles Religieuses, 101-19. As Endres, Biblical Interpretation, 227 notes, the author of 
Jubilees rejects all ideas of a developm6ntal progression of Israel's faith. What should be observed in the 
present is that which was observed since the beginning of creation. 
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4.5 Circumcision and Sanctification 

Related to the above issue of nudity is circumcision. As the Sabbath command was 

linked to the way God created the heavenly realm to function, so the author of Jubilees links 

circumcision to the creation of the angels. 

Jub 15: 26-27 
26)And anyone who is bom whose own flesh is not circumcised on 

the eighth day is not from the sons of the covenant which the LORD made 
for Abraham since (he is) from the children of destruction. And there is 
therefore no sign upon him so that he might belong to the LORD because (he 
is destined) 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. 
27)Because the nature of all of the angels of the presence and all of the angels 
of sanctification was thus from the day of their creation. And in the presence 
of the angels of the presence and the angels of sanctification he sanctified 
Israel so that they might be with him and with his holy angels. " 

This text states that the angels were created circumcised. 157 Therefore the sign of Israel's 

covenant links them with the angels, as does their observation of the Sabbath. The chief 

distinctives of Israel are not only divine commands. Rather, they reflect the manner in 

which God created the angelic world, and are signs of Israel's unique participation in this 

realm. Note how absolutely circumcision functions as a boundary marker: those who are 

not circumcised are "children of destruction, " excluded from the sons of Abrahaas 

covenant (15: 26). The contrast to Paul's gospel in Gal 3 and Rom 4 is arresting. 

The text goes on to predict a day in which Israel will not obey the command to 

circumcise their sons "because they have made themselves like to Gentiles. " Those who are 

not circumcised have committed an eternal sin and have no hope of forgiveness (15: 34). 

Circumcision was not mutilation, a tradition to be ashamed of or even attempt to reverse 

(IMacc). Rather, it was a sign of Israel's special election (see 15: 32) into fellowship with 

the angels, who were created circumcised. 

157Charles, The Book of Jubilees, I 11. Later Rabbinic writings made the same claim, and also claimed that 
many of the patriarchs were bom circumcised. 
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Conclusions: Jubilees 

Jubilees presents us with one of the clearest examples of the use of creation imagery 

to support the claims for Israel's special identity in the world. 

5.1 The New Creation 

Jubilees looks forward to an eschatological new creation (1: 29,4: 26) in which the 

earth is renewed, the heavenly lights are healed, long life is restored to humanity and a new 

temple is created on Zion. This is a time of "healing and peace and blessing for all the elect 

of Israel. " The new creation includes the defeat of hostile Spiritual forces (23: 29) and 

political liberation from oppression (23: 30-3 1). 

5.2 The Transition to the Future 

Israel is to play a role in the process of renewal (4: 26,19: 25,23: 26-3 1). In 

Jubilees, three things are associated with the new creation: the creation of a holy spirit within 

the righteous (1: 21-13), the study of the Torah (23: 26-3 1), and Zion as a source of healing 

after the building of the eschatological Temple (4: 26,25: 21). Central to all three is the idea 

of sanctification. A return to the study of the Torah and an adherence to its Laws is the 

inception of the process of eschatological change. The Torah, the first of God's creations 

(1: 29) is what will initiate the transition to the New Creation. In this way, the Torah and the 

New Creation are intimately linked together. 

5.3 Identity through Separation 

Creation themes and the interpretation of the creation narratives reinforce the central 

covenantal demand of Jubilees: Identity through Separation. In continuity with the OT, Zion 

is depicted as sacred space, the cosmic mountain from which all life emanates. 71be writer of 

Jubilees, utilizing the overlap between Paradise and Zion, is able to interpret the Paradise 

story in such a way to insure the sanctity of the Temple. The capital of Israel is the capital of 
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the world and the place where God dwells. Therefore purity of her priests and inhabitants is 

of paramount importance. 

, 
In Jubilees, the creation blessing of dominion given to Adam and Noah become the 

heritage of Israel. Adam is portrayed as the first patriarch of Israel. Yet Israel's special 

destiny not only is given through election, it is maintained through separation. In fact, 

separation from the Gentiles becomes the fundamental covenantal stipulation in Jubilees. 

And as we have seen, this stipulation is rooted in creation tradition. 

The speci. fiC Jewish practices which marked them off from the rest of the Hellenistic 

world and which became central issues during the time of Antiochus IV (such as the cultic 

calendar and the issue of nakedness) are defended through creation images and interpretation 

of the creation stories. Israel's election from among the nations is compared to and tied to 

God's separation of the Sabbath from other days (2: 19-32). The feasts which she is 

commanded to celebrate have been observed by the angels since the beginning of their 

creation. In fact, the angels were created circumcised (15: 26-7). Israel's circumcision, her 

Sabbath observance and her feasts are all signs of her fellowship with the divine realm. The 

Torah which orders life in Israel is the Torah which has governed the heavenly realm from 

the beginning of creation. 

Those very aspects of Torah faithfulness which bring Israel into contrast and conflict 

with the Gentiles are signs of her special identity as God's elect among all creation. The 

author of Jubilees interprets the creation stories and uses its images to remind the faithful in 

Israel of this fact. 
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SECTION 4: DANIEL 7 

1. Introduction: Covenantal Faithfulness in a Hellenistic World 

Detennining the structure of the book of Daniel presents widely varying options for 

the interpreter. Many have divided the book along the lines of court-tales (1-6) and dreams 

and vision (7-12). However, the language division, 2: 4b-7: 28 in Aramaic, 1: 1-2: 4a and 

8: 1-12: 13 in Hebrew, seems to indicate a different type of structure. The arguments for 

viewing chapters 2 through 7 as a literary whole are furthered by the chiastic structures of 

the stories. 2 and 7 are dream-visions of four great world kingdoms beginning with 

Babylon and promise the vindication and glorification of Israel (as the kingdom of God); 158 

4 and 6 are stories about the deliverance by God of those willing to face martyrdom instead 

of submitting to a royal idolatry; and 5 and 6 show the contrasting options for Gentile Idngs 

who choose either to repent or rebel against the God of Israel. The appropriateness of these 

stories for Jews dealing with the policies of Antiochus IV is clear. 159 

The rest of Daniel seems to have been developed upon this initial block of material. 

Extending upon the themes of 2-7, the other chapters also address key issues in the time 

leading up to the Maccabean era. Chapter 1 deals with the reward of being faithful to Jewish 

food laws in spite of Gentile opposition. Chapter 8 deals with the restoration of the Temple 

after its desecration. Chapters 9 through 12 continue to develop the themes of political and 

spiritual restoration. When the internal evidence is considered, the dating of the composition 

as it now stand seems to be within a few years following the events of 167 BCE. 

158See J. J. Collins, "The Kingdom of God in the Apocrypha and Pseudepigrapha, " in The Kingdom of God 
in 20th-Century Interpretation (ed. W. Willis; Peabody: Hedrickson, 1987) 81-94. 
159'Ms is true whether the court tales are a set of Aramaic tales composed earlier which have been rewritten 
to suit the events of the Maccabean era, or if they were composed specifically in response to those events. 
Due to the limits of this study, we will not be able to address the various theories regarding the unity of 
Daniel or how the text possibly evolved through a series of redactors. For an overview of the various 
theories, see Collins. Apocalyptic Vision, 1-26, and Daniel (Hermenia; Minneapolis: Fortress, 1993) 1-38, 
J, Goldingay. Daniel (WBC 30; Waco: Word, 1989) 324-326. 
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lie encouragement to remain faithful to the Torah in the midst of a Gentile world is 

central to Daniel 1-6.160 In the opening court tale, Daniel refused to "defile himself' (1: 8) 

with Gentile foodS. 161 His obedience to Torah was vindicated by God, and he and the other 

Israelite youths were promoted to positions of high responsibility. As IMacc 1: 62-63 and 

2Macc 7 show, the issue of food laws was a focal point in the policies of Antiochus IV 

against the Jews. Following the first dream vision, the next story deals with the refusal of 

the three Jewish youth to break the Law with regards to idolatry. Although sentenced to 

death, they are delivered and vindicated. Their faithfulness to the Torah in refusing to take 

part in the idolatrous royal cult is clearly an encouragement to similar fidelity for Jews facing 

similar circumstances. The story of Daniel's obedience in Dan 6 also focuses on his 

faithfulness to Torah. His enemies determined, "We shall not find any ground for complaint 

against this Daniel unless we find it in connection with the Law of his God" (6: 5). Although 

prayer to all others except the king was forbidden (again a reflection of the royal cult), 

Daniel continued to worship as had been his custom. Although sentenced to death, he was 

delivered by God. Thus, the story admonishes that when political law conflicts with God's 

Law, one must be faithful to Torah no matter the consequences. Antiochus IV is one who 

will utter "great things" against God and man. (7: 8,7: 25) and "shall think to change the times 

and the Law. " This last phrase probably describes the action of Antiochus in 167 BCE, 

when he changed the cultic calendar, abolished festivals and sacrifices and desecrated the 

Temple. 162 Thus in regards to the Law, the book shows a developed thematic unity. 

The community behind the book of Daniel saw a clear division within Judaism 

between those who would be faithful to the Torah and those who would succumb to the 

160Many scholars have pointed to the seeming disjunction between the vindication in the present life in Dan 
1-6 and the vindication which awaits the eschaton in Dan 7-12. Thus, many have posited an earlier date for 
Dan 1-6, to a time in which there was still hope for a co-existence between Jewish practice and Gentile 
rulership. See W. L. Humphreys, "A Life-style for Diaspora: A Study of the Tales of Esther and Daniel, " 
JBL 92 (1973) 211-23. The text as it stands ties in closely the themes of the court tales to the issue of 
Antiochus' policies in the dream-visions. 
161Cf Tobit 1: 10-11, Jub 22: 16. The Greek addition to Esther 4 (13: 28) mentions her avoidance of "the 
wine of oblation. " 
162See M. Casey. *Son of Man: The Interpretation and Influence of Daniel 7 (London: SPCK, 1979) 47. 
This places the writing of Daniel 7 after 167 and much closer in time to Dan 8. a point disputed by scholars. 
But contrast the viewpoint of Goldingay, Daniel, 180-181 that the reference to time and law refers to 
Antiochus attempt to usurp the course of history. 
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pressures of the Hellenistic king. Among those in the wider community, Antiochus IV will 

"seduce with flattery those who violate the covenant" (11: 32). But the wise teachers, 163 

"the people who know their God" will "stand firm and take action" (11: 32). The knowledge 

of these faithful consists in part of revelation into the unseen spiritual reality which controls 

the events experienced on the human plane. This type of ethical dualism between the 

righteous and apostate within Israel in evident in numerous Jewish writings of this period. 

The focus of our study will be the vision of Daniel 7, which utilizes creation imagery to 

illustrate the eventual glorification of Israel and to encourage faithfulness to the covenant in 

the midst of persecution (7: 21,25). 

2. Introduction to Daniel 7 

Much effort has been expended to determine the identity of the "son of man" and the 

"saints of the Most High" in Daniel 7.164 The interpretation which seems to have gained 

the most recent support is to understand the "son of man" as the angelic representative of 

Israel and the "holy ones of the Most High" as the angelic hosts, the heavenly counterpart to 

the earthly "people of the holy ones of the Most High. "165 Ile strength of this argument is 

the recognition of the fi-equent dualism between the angelic and human realms, as well as the 

163Many have proposed that the wise teachers are the Hasidim. See Hengel, Judaism and Hellenism, 1.175- 
80,0. Ploger, Theocracy and Eschatology, 22-25, L. Hartman and A. DiLella, The Book ofDaniel (AB 23; 
Garden City: Doubleday, 1979) 4245. But note the caution against too quickly accepting this identification 
in Collins, Apocalyptic Imagination, 89-90. 
164See the overviews and extensive bibliographies in Collins, Apocalyptic Vision, and Daniel, 304-310, 
313-18, A. J. B. Higgins, The Son of Man in the Teaching of Jesus (Cambridge: CUP, 1980) 3-28 
(extensive interaction with F. Borsch and C. Colpe, overview of philological questions), C. Caragounis, The 
Son of Man (WUNT 38; Tfibingen: J. C. B. Mohr, 1986) 9-33 (on the philological investigations), and Goldingay, Daniel, 137-142,169-172. See also D. Hare, The Son of Man Tradition (Minneapolis: Fortress 
Press, 1990) 9-26. 
165The identification of the "one like a son of man" as Michael goes at least as far back as N. Schmidt, "The 
Son of Man in the Book of Daniel, " JBL 19 (1900) 22-8. For the argument that the "holy ones" are 
references to angels, see M. Noth, "The Holy Ones of the Most High, " in The Laws in the Pentateuch and Other Essays (Philadelphia: Fortress, 1967) 215-28, an ET of NotWs article which originally appeared in 
1955. See also L. Dequeker, ""rhe Saints of the Most High'in Qumran and Daniel, " OTS 18 (1973) 108- 
187. The argument that the "one like a son of man" is Michael and that the "holy ones" are angels has been 
forcefully restated by Collins, "The Son of Man and the Saints of the Most High in the Book of Daniel, " 
JBL 93 (1974) 50-66 and Apocalyptic Vision, 123-147 and Day, God's Conflict, 167-177. Reid, Enoch and Daniel, 79-92, utilizing the work of Noth and Emerton to argue that the Ancient of Days, one like a son of 
man, and the saints (reading "hosts" instead of "people or in 7: 27 with Noth) are all from the divine realm 
postulates a "revolutionist" social outlook by the author of Dan 7, one in which salvation comes exclusively through action in the divine realm, with humans only receiving it, not participating in it. 
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inter-relationship between the two. Many scholars continue to argue that the "holy ones of 

the Most High" and the "people of the holy ones of the Most High" are references to 

Israel. 166 The long standing messianic interpretation of "son of man" still continues to be 

restated with new or nuanced arguments, 167 but the work of earlier scholars to identify the 

"son of man" with Urnwnsch168 or with various OT figures has been consistently rejected 

by current scholars. 169 The most straightforward reading of the text still commends itself 

for its simplicity: the "one like a son of man, " "the saints of the Most High, " and the "people 

of the saints of the Most High" are all references to faithful Israel. 170 

Our interest in this study is not to determine the identity of the "son of man" nor the 

identity of "the saints of the Most High. " With so many specialists in the area with 

extensively developed argument for opposing positions, it is impossible given the limited 

focus of our investigation to begin to interact with any detail with their work, let alone 

attempt to "solve" this issue in a short space. Our concern is how creation imagery is used 

to support Israel's national self-identity and hopes, and this can be done without specifically 
identifying the "son of man" and "the saints of the Most High" because of the following: 

1) Whoever the manlik6 flgure is, 
what happens to him happens to the saints of the Most High. 

2) Whoever the saints of the Most High are, 
what happens to them happens to the people of the saints of the Most High. 

166SCe C. W. Brekelmans, "T'he Saints of the Most High and their Kingdom, " OTS 14 (1965) 305-29, a 
response to Noth. See also the more recent studies on this position by G. F. Hasel, "Tbe Identity of the 
'Saints of the Most High' in Daniel 7 "Bib 56 (1975) 173-92, V. S. Pothyress, "Ibe Holy Ones of the 
Most High in Daniel VIL" VT 26 (1ý76) 208-13, Casey, Son of Man, 41-45, G. R. Beasley-Murray, "Ibe 
interpretation of Daniel V CBQ 45 (1983) 50-54. 

The phrase "the people of the Saints of the Most High" is epexegetical in this case, "the people 
which consists of the saints of the Most High. " - see Casey, Son of Man, 41. 167Recent treatments include A. Ferch, The Son of Man in Daniel 7 (Berrien Springs, Mich.: Andrews 
University Press, 1983). Beasley-Murray, "The Interpretation of Daniel 7, " 54-58, - Caragounis, The Son of Man. 
1681be major studies proposing a Urniensch background include C. H. Kraeling, Anthropos and the Son of Man (New York: Columbia University Press, 1927), F. H. Borsch, The Son of Man in Myth and History 
(London: SCM, 1967) and A. Bentzen, King and Messiah (ET; 2nd ed.; Oxford: Blackwell, 1970). 169See Dunn, Christology, 72-73. 
1701-1[iman and DiLella, Daniel, 85-102, Casey. Son of Man, 11-48. Dunn, Christology, 68-75. 
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The text fnakes this correspondence clear. 

13 1 saw in the night visions, and behold, 
with the clouds of heaven there came one like a son of man, 
and he came to the Ancient of Days and was presented before him. 

14 And to him was given dominion and glory and kingdom, 
that all peoples, nations, and languages should serve him; 
his dominion is an everlasting dominion which shall not pass away, 
and his kingdom one that shall not be destroyed. 

18 But the saints of the Most High shall receive the kingdom, 
and possess the kingdom for ever, for ever and ever. 

27 And the kingdom and the dominion and the greatness of the 
kingdoms under the whole heaven 
shall be given to the people of the saints of the Most High; 
their kingdom shall be an everlasting kingdom, 
and all dominions shall serve and obey them. 

The three descriptions share these similarities: (I)the kingdom is given/received; (2)the 

granting of dominion is everlasting; Q)the dominion is over all other nations (specific only 

in regards to the "son of man" and "people of the saints"). 171 Almost all scholars agree that 

the "people of the saints of the Most High" is a reference to Israel. 172 The manlike figure is 

either a symbol of Israel or a representative of Israel. And the saints of the Most High are 

either Israel or their angelic counterparts. Thus, our line of questioning regarding whether 

creation imagery is utilized in a nationalistic or ethnocentric manner is not dependent upon us 

reaching a final conclusion in regards to the specific identity of the "one like a son of man" 

and the "saints of the Most High. " We will investigate the way the author of Dan 7 

describes how the "people of the saints of the Most High" will inherit dominion over all the 

earth forever. 

17 1 Collins, Apocalyptic Vision, 209 writes, "While Daniel doesn't exclude a national restoration on the 
earthly level, he expresses no interest in it. His interest lies rather in the maskElfin. Their salvation consists 
of "shining like the stars, " of being transformed to an angelic state. " Collins' statement is completely 
dependent upon his interpretation of "son of man" and "holy ones" as angelic beings. But even by his own 
arguments, if Daniel consistently presents a spatial dualism between the angelic realm and the human realm. 
why does this interest suddenly cease at the eschaton? And why would the author develope the sequence of 5 
kingdoms in Dan 2 and 7 only to lose interest in the earthly level with the final kingdom, the kingdom of 
God? It seems more in keeping with the book of Daniel as a whole to understand that the everlasting 
kingdom of God is a reign experienced in heaven and on earth. 
1720ne exception is Noth, "The Holy Ones of the Most High, " 223-34. However, the reading of the 
Qumran texts on which Noth bases his argument is questionable. See Goldingay, Daniel, 182, Brekelmans, 
"The Saints of the Most High and their Kingdom, " 321, Collins, Apocalyptic Vision, 142-143. 
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3. The Chaoskampf Metaphor and Zion Tradition 

Many scholars have shown the similarity between Dan 7 and Chaoskampf myths in 

other writings of the ANE. 173 Dan 7 opens with the picture of the churning of the great sea, 

out of which emerges a series of threatening monsters. This depiction of "history as 

chaos"174 is followed by the intervention of the Ancient of Days, who brings order from the 

midst of chaos. 175 A key for many scholars who link Dan 7 with other creation cycles is the 

fact that the son of man comes "with the clouds of heaven, " 176 thus associating him with 

storm deities of the ANE. In the Ugaritic Baal epic, Baal, the "rider of the clouds, " defeats 

Yamm, the sea. Proclaiming himself king, upon his request he is given permission by El, 

the one "ancient in years, " to built a palace for himself in the north (Zaphon). In our study 

of Zion tradition, we examined the affinity between Zaphon and Zion. In the Song of 

Ullikumis, a lEttite creation cycle, the storm god delivers the assembly of the gods from the 

threats of the powerful sea god. 177 In the Enuma Elish, Marduk, the storm God, is built a 

palace (Babylon) and granted preeminence among the gods after he defeats Tiarnat, the sea 

monster who is the representative of chaos. Thus the basic pattern of threat to the divine 

world by the waters of chaos, the defeat of the chaos monster by a storm deity, and the 

erýthronement of this storm deity as ruler of all, gives us insight into the figures and images 

of Dan 7. 

Yet problems remain, because while there are similarities, there is not a full 

correspondence between these creation myths and Dan 7. In Dan 7, there is no "combat" 

173For an overview of the Canaanite myths, see Collins, Daniel, 280-293, Cross, Canaanite Myth, 112-144 
and the bibliography cited above in the chapter on Zion. For the relationship of Dan 7 to ANE creation 
cycles, see J. A. Emerton, "The Origin of the Son of Man Imagery, " JTS 9 (1958) 225-42 and Day, God's 
Conj7ict, 151-177. For the relationship of Dan 7 to the Baal cycle, see J. J. Collins, "Apocalyptic Genre 
and Mythic Allusions in Daniel, " JSOT 21 (1981) 83-100. G. R. Beasley-Murray, "Tle Interpretation of Daniel 7, " 44-48 gives a concise overview of the various creation myths. 174The phrase used to describe Dan 7 by S. Niditch, Chaos to Cosinos: Studies in Biblical Patterns of Creation (Studies in the Humanities 6; Chico: Scholars, 1985) 74. 
175That the throne-theophany takes place on earth, see Beasley-Murray, "The Interpretation of Daniel V 48- 
49 and Goldingay, Daniel, 167. 
176His coming "with the clouds of heaven" is in apposition to the beasts arising from the sea of chaos. Although R. B. Y. Scott, "Behold He Cometh with Clouds, " NTS 5 (1959) 127-132 has argued that the 
clouds only introduce the scene and are not directly connected to the manlike figure, most scholars see the 
clouds as being an essential aspect of the image of the "one like a son of man. " 177See Beasley-Murray, "Ibe Interpretation of Daniel 7, " 46. 



246 

between the one who comes on the clouds and the monsters of chaos. 178 Rather, the 

representative of chaos is slain and destroyed as a result of the judgment of the court of the 

Ancient of Days. The one like a son of man receives the Idngdorn as a gift, not a reward. It 

is in light of this issue that the Zion creation tradition possibly sheds light on Dan 7.179 

The victory of the Creator over chaos (in this case the issuing of divine judgment) 

can be followed by him enthroning a human Idng as his earthly representative. Ibis idea is 

frequent in the Chaoskampf stories of the ANE. We examined in our study of Zion tradition 

the application of this idea to the Davidic king in Ps 89. As we saw, Ps 89 begins by 

praising Yahweh for his power over the chaos waters and his cosmic rule. 

Ps 89: 9-11 
Thou dost rule the raging of the sea; 
When its waves rise, thou stillest them. 
Thou didst crush Rahab like a carcass, 
Thou didst scatter thy enemies with thy mighty arm. 
The heavens are thine, the earth also is thine; 
the world and all that is in it, 
Thou hast founded them. 

It goes on to speak of the delegation of this power and rule to David. 

Ps 89: 20-21,25 
I have found David My servant; 
with My holy oil I have anointed him, 
With whom My hand will be established; 
My arm also will strengthen him... 
I shall also set his hand on the sea, 
And his right hand on the rivers. 

Thus, if read against the background of Zion creation tradition, it is possible for the manlike 
figure to be interpreted as a Davidic king, enthroned to rule as the representative of the 

1781n Dan 7 as in the rest of the OT, there is no mythological combat between Chaos and Yahweh. The 
ChaoskanWf pattern is utilized, but Yahweh triumphs by his decree or wisdom or power. Emerton, "The Origin, " 232 argued that vII is an interpolation. and that in the original story the "manlike" figure carries out the command of the Ancient of Days, slays the beast, and receives the kingdom 
as a reward, thus drawing Dan 7 closer in line to other creation cycles. 1791t always has been a difficulty in comprehending how the author of Dan 7 came to use ancient Ugaritic 
mythic patterns, particularly the Baal image. P. Mosca, "Ugarit and Daniel 7: A Missing Link, " Bib 67 
(1986) 496-502, responding to this difficulty, shows how the majority of images and motifs in Dan 7, while having parallels in other ANE literature, have their antecedents in the OT itself. Thus, if we discern ancient 
mythic patterns, the most promising area on which to base interpretation of Dan 7 is manifestations of these 
patterns in the OT itself. Collins, Apocalyptic Vision, 102-104, shows that certain Hellenistic writings show interest in the stories, motifs and patterns of ancient traditions such as the Ugaritic myths. He argues that such traditions could have been part of the (extra-biblical) theology of the royal cult. Day, God's Conflict, 165 also argues for a transmission through the royal cult. 
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Creator who has subdued the threat of chaos. 180 Ibus, a possible reading of Dan 7 could 

be as follows: 

Chaos rages against Zion. In a theophany of judgment on Zion, Yahweh's 
decree brings an end to the power of chaos. He then installs on Zion a 
human representative of his deity, thus forever granting to his people the rule 
over all the nations. 

The intimate link of kingship with the Deity (in other ANE cultures, the king as deity) could 

well explain why the son of man comes "with the clouds of heaven. " 

At this point, this is only another plausible reading of the text. Yet, no matter if the 

"one like a son of man" is the angelic ruler of Israel, the Messianic Davidic Ung, or most 

simply, Israel herself, the use of the Chaoskampf pattern assures Israel of two things: 1) the 

threat of chaos will be destroyed and 2)Israel shall be given the rule over all nations forever. 

Creation tradition is used to assure Israel that all present oppression will cease and she will 

soon again rule over the nations as the people of God. Thus creation tradition becomes 

eschatologized into nationalistic hope. 

4. The Creation Blessing and Israel as the Heirs of Adam 

71be Chaoskampf creation pattern seems to give us insight into the most basic and 

general contrast of Dan 7: the forces of chaos, the sea and the beasts which arise out of it, 

and the authority of the Ancient of Days. It seems that another part of Israel's creation 

traditions shed light on other aspects of the dream-vision. Many scholars have noticed that 

the relationships between those who are "like" beasts, and the one who is "like" a human 

are reminiscent of the relationship of humans to animals in Gen 1-2 and Ps 8.181 The first 

man and woman are given dominion over the animals in Gen 1: 26-28. We discussed earlier 

18OMosca, 508-515 also draws attention to the possibility of Ps 89 being a bridge between ancient traditions 
and Daniel 7. His detailed study shows the plausibility of there being an interrelationship between Ps 89 and Dan 7. However, Mosca limits his interpretation to Davidic kingship in Israel. 

For the possible association of the "one like a son of man" with sacral kingship, see I. Engnell, 
"The Son of Man, " in Critical Essays on the OT (U)ndon: SPCK, 1969) 237-241. 
18 1 See for example Casey, Son of Man, 25, P. A. Porter, Metaphors and Monsters: A Literary-Critical 
Study ofDaniel 7 and 8 (Lund: CWK Gleerup, 1983) 111-114, Mosca, "Ugarit and Daniel, " 515-517, 
Goldingay, Daniel, 149-150. A. LaCocque, Daniel in His Time (Columbia, S. C.: University of South 
Carolina Press, 1988) uses the occurrence of the "son of man" motif in Dan 7 to describe what he sees as a 
wider shift from the Davidic (Heilsgeschichte, politically and nationally oriented) to Adamic (Urgeschichte, 
cosmically and universally oriented) in Israel's messianism. 
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how this delegation of the Creator's authority to humanity was a reflection of being created 

"in the image of God. " Furthermore, Adam in Gen 2 is given responsibility to govern the 

Garden of Eden. As part of his function as king, he names all the animals, thus indicating 

their subjection to him. Ps 8 democr atizes this authority to apply to all humans ("man" and 

the "son of man"). Although only a humble creature when compared with God, human 

beings have been crowned with glory and honor, and given dominion over all living 

creatures on the earth. 182 

71be human-animal contrast is stated in a negative context in Ps 80. This psalm is a 

lament which appeals to God to establish a "man, " a "son of man" to establish order over a 

creation sliding back into chaos. Israel is being despoiled by Gentile nations. She is 

depicted as a vine planted by God being ravaged by wild boars and destroyed by "all that 

move in the field" (80: 8-13). The prayer for salvation pleads with God: 

Ps 80: 17 
But let thy hand be upon the man of thy right hand, 
The son of man whom thou hast made strong for thyself! 

Thus, we see the human-beast contrast can be used to depict salvation and deliverance 

coming to the people of God. 183 

It is not only in the general sense of Gen 1-2 or Ps 8 that the human-beast contrast is 

employed in Dan 7. Ibis OT creation imagery is utilized in the nationalistic sense of Ps 80, 

where the beasts represent the Gentile nations and the man/son of man represents Israel (or 

her king). 184 In Dan 7 the beasts are primeval chaos incarnate in the Gentile kings 

182M. Dahood, Psalms I (AB 16; Garden City: Doubleday, 1966) 51-52 identifies the enemies of God in Ps 
8: 2 (3) as the defeated primeval waters of chaos. This reading would allow an even closer link between the 
motifs of Ps 8 and Dan 7. 

Another possible parallel between Ps 8 and Dan 7 is between man "little less than divine (or the 
angels)" and the son of man "coming with the clouds of heaven. " See Mosca, 517. However, as a symbol, 
the clouds of heaven indicate the presence of the divine, not the "little less than divine" (Ex. 19: 16, Deut 
33: 26, Ps 68: 5,104: 3). 
183See Porter, Metaphors and Monsters, 113 for more specifics in the relationship between Dan 7 and Ps 
89. His study is to be recommended in general for its sensitivity to the use of metaphor in Dan 7-8. The 
interpretation of the images in the vision is most commonly a drawing of an equation between that image 
and the person or persons it symbolizes. This is done by the author ofDan 7 himsey where he interprets the 
vision. However, Porter does draw our attention to the overall evocative power of the metaphors in these 
chapters. The symbolic language of Dan 7 is also dealt with by S. Niditch, The Symbolic Vision in 
Biblical Tradition (HSM 30; Chico: Scholars Press, 1980) 200-215. 
1841t is possible that in the original text the reference in 15a was to the king. See A. Gelston, "A Sidelight 
on the'Son of Man, '" SJT 22 (1969) 189-96 and D. Hill, "'Son in Man' in Psalm 80: 17, " NovT 15 (1973) 
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(Idngdoms). 185 But the promise of hope is that as God delegated to Adam/mankind 

authority over the beasts in creation, so in the end time he will give the "one like the son of 

man" (Israel herself, or Israel through her angelic or Messianic representative) everlasting 

dominion over every beast which formerly threaten her. The creation theology of man's role 

in the world in relationship to the animals, seen in Gen 1-2 and Ps 8, becomes a theological 

metaphor representing Israel's relationship to the nations. 

As we could read the pattern of Dan 7 as a reflection of Zion theology, so we also 

can read it as an interpretation of Gen 1. Tbe story of Gen 1, the opening scene of the 

waters of chaos, the intervention of the word of God to end chaos and establish creation, 

and the closing scene of dominion over the animals being given to man, is retold with 

reference to Israel's national vindication and glorification. 

S. Conclusion 

The vision of Dan 7 is one of the most clear examples of our thesis. When Israel's 

identity was under extreme duress from the power of Hellenism and the authority of Gentile 

kings, creation traditions became a vehicle in which her special election and destiny could be 

reasserted. Throughout the book of Daniel, central issues of Torah observance which 

caused tension for Jews living in a Hellenized world - food laws, the royal cult, the sanctity 

of the Temple, the authority of political rulers, the cultic calendar - are all addressed. Dan 7 

holds out the promise that the God who decreed the end of chaos to establish the world 

would utter his word of judgment again and end the chaos threatening his elect people. And 

although the elect experienced the beastly tyranny of one Gentile king after another, God 

would soon give to them eternal dominion over the earth. 

261-9. If this man-beast relationship originally applied to Davidic kingship theology, it could provide 
another avenue of the messianic interpretation of "man" in the man-beast relationship. 185Collins, Apocalyptic Imagination, 80. The depiction of the Gentiles as animals is common in the OT. 
See for example Jer 4: 7,5: 6, Eze 29: 3f, Ps 68: 31,80: 14. By their hybrid nature, these Mischwesen are 
unclean according to the command for each specifies to produce "according to its own kind. " Perhaps this detail represents another way in which the Torah-centeredness of the community is expressed in Dan 7. 
Recall the use of unclean and predatory animals to represent the. Gentiles in the Animal Apocalypse of I Enoch. 
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in both the Chaoskampf pattern and in the contrast between the beasts and the son of 

man of Dan 7, we see the creation traditions of the Old Testament used to reaffirm Israel's 

nationalistic hopes of renewed glory and world dominion. Although the beasts of chaos 

threaten the people of the saints of the Most High, the Ancient of Days will soon decree the 

end of chaos and give to one like a son of man the dominion and glory and kingdom 

forever. 
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SECTIONS: THE DOCUMENTS FROM QUMRAN 

1. Introduction: Creation Imagery in the Qumran Documents 

lie Dead Sea ScroRs provide a window into the thinking of a very specific sector of 

Judaism in the Second Temple Period. However, in the writings collected by the sectarians, 

we find a remarkable diversity of understanding. Some of the books found at Qumran, Ben 

Sira, 1 Enoch, and Jubilees for instance, were also transmitted apart from the community. 

A further diversity of ideas is represented in the texts we study below, the literature unique 

to the Qumran scrolls. 186 Yet, consistent themes also emerge - particularly the function of 

the Law (from the standpoint of the sectarian's interpretation) in demarcating those within 

the covenant from those outside the covenant, as well as a pervasive eschatological hope. 

As we shall see, many of the hopes of the community which considered itself to be the 

dawning of the new age were described using creation imagery and traditions. 

2. The Continuation of OT Creation Themes in the Qumran Documents 

As in the OT, God is praised many times as the Creator in the Qumran documents 

(see for instance 1QM 10: 8b-18, lQH 1: 7-17,12: 4-11,13: 1-13,1 lQpsa 26). God's 

creative power is often spoken of in contrast to the fi-ailty of man, a being of clay, of dust 

kneaded with water (lQH 1: 21-23,4: 29-31). 187 God is also addressed as the one who 
"created Israel": 

4Q160 2: 5188 
5 And all the peoples of Thy lands shall know 

[that] Thou hast created them... 

186See particularly the warning by L. H. Schiffman, "Messianic Figures and Ideas in the Qumran Scrolls, " 
in The Messiah: Developments in Earliest Judaism and Christianity (ed. J. H. Charlesworth; Minneapolis: 
Fortress, 1992) 116-7.129 on the dangers of uncritical syntheses of ideas from the documents. For an 
overview of the diversity in the writings of Qumran, as well as bibliography on the various scholarly 
viewpoints on the possible original setting of the texts, see Collins, Apocalyptic Imagination, 115-120 and 
the related footnotes. Given the present state of research on the DSS, any conclusions drawn must be 
regarded at best to be tentative. Our survey does not incorporate any of the recently released materials which 
appeared after research on this section had been completed, and makes no attempt to delineate how the various documents relate to the origin and ongoing evolvement of the community and its ideas. 187See E. Sj6berg, "Neuschopfung in den Toten-Meer-Rollen, " SiT 9 (1956) 134. 188Heb text from M. Baillet, Discoveries in the Judaean Desert 7 (Oxford: Clarendon Press, 1982) 10. ET 
by G. Vermes, The Dead Sea Scrolls in English3 (London: Penguin Books, 1987). 
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Elsewhere among the scrolls, it is stated that Israel was created specifically for the glory of 

God. 

4Q504 3: 3-4189 
3: 3 Behold, all the nations are as nothing beside T'hee, 

they are counted as void OlMn[n]) and nought before Tlee. 
4 We have called on 7by Name alone. 

Týou hast created us for 71by glory 0=1= 

This theme of Israel as an act of God's creation is followed by the themes of adoption and 

covenant. But Israel's identity is first established in contrast to the Gentile nations. The 

reference to the nations is taken from Isa 40: 17, while the description of Israel, "created for 

thy glory, " seems directly to echo Isa 43: 7. By setting side-by-side these two texts from 

Isaiah in this fashion, it seems possible that the author intended to draw the contrast between 

Israel and the nations with reference to Gen 1: the nations are as chaos OrTri Gen 1: 2), but 

Israel is created (R"1: 1, Gen 1: lff) for God's glory. If this is so, we have here an early 

example of the text of Gen 1 being utilized in an ethnocentric fashion. 1QM 10: 8-16 and 

lQ34 (Lit Pr) also describe Israel's election in terms of creation. 

Another concept drawn from Isaiah is that the Creator is the Lord of history. 

4Q 180, a fragment of what seems to be a work detailing a periodization of history, states 

that God created (Win) beforehand the ages of history. 190 Ilus, the Qumran documents 

continue the OT ideas of God as the Creator of the cosmos and of Israel, and as the Lord of 
history. 

3. The New Creation and Primeval Glory 

Documents from Qumran are some of the earliest to associate closely "glory" with 
the figure of Adam. 191 For instance, 4Q504 is one of the earliest texts which interprets 

"image of God" (Gen 1: 26) as "glory of God, " a fi-equent interpretation in later Rabbinic 

189Heb text from DJD 7.142-143. ET by Vermes. Baillet comments on v4 to note that InWin is spelled 
=11M. 19OSee J. M. Allegro, Discoveries in the Judaean Desert ofJordan 5 (Oxford: Clarendon, 1968) 77-78. 191Ps. 8 certainly sets the biblical precedent, but with reference to mankind in general. 
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writings. The text begins with recalling God's wonderful acts from the beginning of 

eternity and then describes the creation of Adam, utilizing traditions from Gen 1-2. 

4Q504 2: 1-9 (Fr. 8 recto)192 
1 [Rememb]er, 0 Lo[r]d that... 
2 ... You are are eternally living... 
3 ... wondrous acts from ancient days and marvellous things 

[since eternal years] 
4 Thou hast fashioned A[dam], 

our fflather in the likeness of [1by] glory ([, In]-n= nIMI=); 193 
5 Ibou didst breathe [a breath of life] into his nostrils and with 

understanding a knowledge [Tbou didst, give him] ... 6 Thou didst make [him] to rule [over the Gar]den of Eden which Thou 
didst plant ... 7 and to walk in the land of glory 

8 ... he guarded. And 71bou didst enjoin him not to st[ray ... 9 ... he is flesh and to dust [he will return (7)] 

71be phrase "in the likeness of Thy glory" clarifies beyond doubt an important 

description of eschatological salvation in the Scrolls. Immediately following this reference 

to the glory of Adam is the phrase examined above: "Thou hast created us for 71by glory" 

(4Q504 3: 4). A number of texts promise that at the Visitation, the faithful are to inherit "all 

the glory of Adam. " 194 We will examine the occurrence of this idea in the Dead Sea Scrolls. 

1QH 17 is a sectarian Psalm which expresses trust in God who corrects, forgives, 

and pardons those of the covenant. Although humanity is frail, God is celebrated as one 

who is able, to restore the faithful and who will assist them until the end. The closing 

promise of assurance is as follows: 

I QH 17: 15 
15 Thou wilt cause them to inherit all the glory of Adam 

(rrm -n= ýzn mýlrn, *1)195 and abundance of days. 

A variation of the idea "to inherit all the glory of Adam" is found in 4Q171, a pesher 

on Ps 37. The hope that the covenanters would inherit the earth is frequent in the literature 

from Qumran. For instance, the War Scroll is devoted to the expectation of world conquest 

192HCbrew text from DJD 7,162-163. ET by Vermes. except lines 2.3 which he does not include. They 
are translated from DJD 7. 
193 [-, jD]-jj=D rilm"In also recalls Eze 1: 28. See DJD 7,163. 
194The 

, occurrence of this phrase in IQS 4: 23, CD 3: 20 and 1QH 17: 15 had been translated by some without 
specific reference to Adam: "all the glory of man. " 
195S. Holm-Nielsen, Hodayot: Psalmsfrom Qumran (Aarhus: Universitetsforlaget, 1960) 245 argues 
specifically against the translation "the glory of Adam. " But his argument for insisting upon the translation 
"the glory of man" is no longer valid in light of more recent publications of the finds at Qumran. 
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which results from the cosmic conflict involving both human and angelic beings. 1% A 

central theme in the interpretation of Ps 37 is that the sectarians will inherit the earth (4QI71 

2: 4-5,9-10,2: 26-3: 2,3: 9-11,4: 2-3). 

4QI71 2: 26-3: 2197 
2: 26 ["Yahweh knows the days of the blameless, and their inheritance 

(MýMl) will be forrver. "] 
3: 1 to the penitents of the desert who, saved, shall live for a thousand 

generations and to whom all the inheritance/glory of 
2 Adam (M-M nýM ýZ) shall belong, as also to their seed for ever. 

Ps 37: 18-19a is interpreted as being a promise to the sectarians that they will receive "all the 

inheritance of Adam. " 198 As J. Carmignac commented, the phrase is "close in meaning" to 

the "glory of Adam. "199 As we saw above in 1QH 17, inheritance, glory and Adam are 

three associated eschatological words. Since the idea of "inheritance" is central throughout 

Ps 37, this may have influenced the author's selection of words. Remembering that Adam 

was created to govern the world (lQS 2: 17-18), the phrase the "inheritance of Adam" seems 

to be another way of saying that the covenanters would "inherit the earth. " 

This is borne out in the later verses of the pesher. 

4QI71 3: 9-11200 
9 "But the righteous one is gracious and generous, for those who are blessed [by him will in]herit the land, 

but those who are cursed by him [will be clut off. 10 Its interpretation concerns the con&regation of the Poor Ones 
who a the inheritance of all (ýIý rTMI) the 0. 

11 They shall possess the High Mountain of Israel [for ever], 
and shall enjoy [everlasting] delights in His Sanctuary. 

196See Collins, Apocalyptic Imagination, 126-133. 
197Hebrew text from DJD 5,44. ET of 2: 26 by M. Horgan, Pesharim: Qumran Interpretations of Biblical 
Books (CBQMS 8; Washington: Catholic Biblical Association of America, 1979). ET of 3: 1-2 by Vermes, 
except adding "inheritance" where Vermes has "glory. " 
198'This translation is accepted by M. Knibb, The Qumran Community (Cambridge: CUP. 1987) 253, 
Horgan, Pesharim, 197, D. Pardee, "A Restudy of the Commentary of Psalm 37 From Qumran Cave 4, " RQ 
8 (1973) 168. 
199J. Carmignac, Les textes de Qumri2n 11 (Paris, 1963) 123 n. 3. In fact, A. Dupont-Sommcr, The Essene 
Writings From Qumran (ET by G. Vermes; Oxford: Blackwell, 1961) 271 and Vermes, DSSE3 both 
translate Mnx ným LAD as "all the glory of Adam. " Pardee, "A Restudy, " 183 questions whether a simpler 
meaning "what each man inherits" could be the solution. He draws parallels with similar (but not identical) 
phrases in IQS 4: 16,24. 
700ET of v. 9 by Horgan, Pesharim, ET of 10-11 by Vermes. 
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The inheritance of the earth has with it a specific focus, the granting of Jerusalem and the 

Sanctuary to the control of the righteous. This idea is an important part of the new creation 

in a number of documents from Qumran. 

The Urzeit-Endzeit typology is very clear in IQS 4: 23, where the inheriting of all the 

"glory of Adam" is linked with a reference to the new creation. 

IQS 4: 23-26201 
23) For God has chosen them for an everlasting Covenant 
and all the glory of Adam (p'TA "71: 1: ) ý1ý) shall be theirs. There shall be no 
more lies and all the works of falsehood shall be put to shame. 
24) Until now the spirits of truth and falsehood struggle in the hearts of men 
25) and they walk in both wisdom and folly. According to his portion of 
truth so does a man hate falsehood, and according to his inheritance in the 
realm of falsehood so is he wicked and so 26) hates truth. For God has 
established the two spirits in equal measure until the determined end, and 
until the Renewal (-, M-in nIODI) 

Again, a comparison is drawn between the glory of Adam in Paradise and the glory to be 

bestowed on the faithful at the Renewal. 202 Although in the present era humanity is under 

the influence of the two spirits (3: 13-18a, 24), at the Renewal all falsehood and error will be 

done away with (4: 18b-23). The sons of light are characterized in the Community Rule as 

having the following characteristics: "fear of the laws of God, " "zeal forjust laws, " 

,, admirable purity which detests all unclean idols" (4: 2-6). This commitment to the Law is 

not to the Law in general, but specifically "in accordance with all that has been revealed of it 

to the sons of Zadok, the Keepers of the Covenant and Seekers of I-Iis will" (5: 9). An 

important aspect of covenantal identity is "separation. " Ile new initiate "shall undertake by 

the Covenant to separate from all the men of falsehood who walk in the way of wickedness" 

(5: 2). Ibus, the immediate context of the eschatological promises of a New Creation and 

20IHebrew text from M. Burrows, J. C. Trever and W. H. Brownlee, The Dead Sea Scrolls of St. Mark's 
Monastery, Vol II, Fasc 2 (New Haven: ASOR, 1951). ET by Vennes, DSSE3. 
202Note 

, the promise a few verses earlier that in the Visitation, the righteous will be given "a crown of glory 
and a garment of majesty in unending light" (IQS 4: 7-8). Compare Sir 49: 16. The translation "glory of 
Adam"is supported by W. H. Brownlee. The Dead Sea Manual ofDiscipline (BASOR Supp Studies 10-12; 
New Haven: ASOR, 1951) 16-18, P. Wemberg-Moller, "Some Passages in the "Zadokite" Fragments and 
their Parallels in the Manual of Discipline, " JSS 1 (1956) 120 and The Manual ofDiscipline (Leiden: E. 
J. Brill, 1959) 87, A. Dupont-Sommer, The Essene Writings From Qumran, 82, A. R. C. Leaney, The Rule 
of Qumran and Its Meaning (London: SCM. 1966) 160, M. Black, The Scrolls and Christian Origins (Brown 
Judaic Studies 48; Chico: Scholars Press, 1983) 139, and "The New Creation in 1 Enoch, " 13,20, Knibb, 
Qumran Community, 35-36. 
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"all the glory of Adarrf' is the issue of fidelity to the Law, particularly as it demarcates the 

sons of light from the sons of darkness, those of the Spirit of truth from those of falsehood. 

The phrase "MM7 MODY' has been translated variously as "New Creation. 91203 "the 

making of the New, "204 and "the Renewal. "205 The description of final salvation in terms 

of a new creation seems dependent upon the verses in Isaiah which refer to salvation or 

redemption as the "new thing" or "new creation. "2D6 

This same theme of the renewal of creation is found in I QH 13: 11. This Psalm 

begins by celebrating God as the one who created all things from ancient times (13: 1 -1 la). 

It continues by describing the eschatological destruction of the old order and a new creation. 

GoSs intention to destroy the old order and create anew has been revealed to the community 

"For Thou didst show them that which no other fle[sh had seen] ... 11207 

1QH 13: 11b-13208 
1 lb) [by removing all] ancient things 

and creating 12)new ones, (MVITI RIMýI) 
by breaking asunder things anciently established, 

and raising up the things of eternity For [Tbou art from the beginning] 
and shalt endure 13)for ages without end. And T'hou hast [appointed] all these things in the mysteries of Tby wisdom 
to make known Tby glory [to all]. [But what is] the spirit of flesh that it should understand 14)all this. 

1QH 13: 11 seems to echo two "new creation" references in the OT previously discussed. 

Isa 43: 18-19209 
18 Do not remember the former things, or consider the things of old. 
19 1 am about to do a new thing... (nd-fri rnfpD) 

TT-: .., 
Jer 31: 22 
22 ... For the Lord has created a new thing (-, V'Tri MIMI R'I; ) on the earth. ,v-TIT 

203M. Black, The Scrolls and Christian Origins, 133,136,139, and "The New Creation in I Enoch, " 13. 
204Brownlee, The Dead Sea Manual ofDisciptine, 18, Wernberg-Moller, 27. 
205Vermes, DSSE3, Dupont-Sommer, The Essene Writings From Qumran, 82, ("Renouvellement" in the 
French edition, 97). 
206See J. Duncan -M. Deffett, ""New Creation" - Qumran, Paul, the Church, and Jesus, " RQ 49-52 (1988) 
599-600. 
207Following the reconstruction and ET of this phrase by M. Mansoor, The Thanksgiving Hymns (Grand 
Rapids: Eerdmans, 1961) 41,177-178. See also Deffett, "New Creation, " 599, E. H. Merrill, Qumran and 
Predestination: A Theological Study of the Thanksgiving Hymns (Leiden: E. J. Brill, 1975) 30-3 1, Leaney, 
160-161. 
208ET by Vermes. 
209Compare also Isa42: 9,45: 21,46: 10,48: 6-7,52: 15. See Holm-Nielsen, Hodayot, 215. 
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Another occurrence of the promise to the righteous to inherit "all the glory of Adam" 

is CD 3: 20. Ile phrase occurs in a section which draws analogy between the wilderness 

period and the present period of the sectarians. 

CD 3: 12b-4: 4 
3: 12b But with those who adhered to the commandments of God, 
13 who were left over of them, God established (or: confirmed) His 

covenant with Israel by revealing 
14 to them the hidden things in which all Israel had gone astray - 

His holy sabbaths and His glorious 
15 festivals, His righteous testimonies and His true ways, and the 

desires of His will, which a man should do 
16 and live by. He opened to them and they dug a well of copious 

water. 
17 [And those who despise it shall not live. ] For they had been defiling 

themselves with human sinfulness and unclean practices 
18 and had said, 'but this is ours. ' Yet God in His wonderful mysteries 

forgave their iniquity and removed their sin 
19 and built for them a sure house in Israel whose like has not stood 

from past times until 
20 now. Those who adhere to it will live for ever and all the glory of 

Adam (tM 'n= ý: )I) shall be theirs. Ibis is as 
21 God established for them in the words of Ezekiel the prophet, saying: 

"T'he priests, the levites, and the sons 
4: 1 of Zadok who kept charge of My sanctuary when the children of 

Israel went astray 
2 from me, shall approach Me with fat and blood" (Eze 44: 15). The 

priests are the 'captivity of Israel' 
3 who went out from the land of Judah, and (the levites are) those who 

joined them, and the sons of Zadok are the chosen ones of 
4 Israel, those 'called by name' who arise at the end of days. 

Note in particular the sectarian concerns emphasized in the text. Yahweh's eternal 

covenant, originally intended for all Israel, is now applicable only to the remnant, for the 

rest of Israel has broken covenant with Yahweh. 210 Apart from the remnant, all others in 

Israel "have gone astray" in regards to preserving the sanctity of the Sabbath (an issue of 

extreme importance throughout the DSS), the proper observances of feasts (a likely 

reference to sectarian disputes over the calendar), and the keeping of the Law. Ile correct 

practice of these observances has been "revealed" to the faithful few. Only those who are 

faithful to the true house, the community of the sectarians, will inherit the primeval glory of 

Adam. As in 1QS 4: 23, the promise of the glory of Adam is given to those who adhere to 

the sectarian interpretation of the Law. 

210M. 0. Wise, "The Covenant of Temple Scroll 29: 3-10. " RQ 14 (1989) 58-59. 
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The demarcation between those who remained faithful to "die sanctuary" (in fact, 

those who have separated themselves from the pollution of the Second Temple) and the rest 

of Israel who went astray is reinforced by the pesher on Eze. 44: 15 (CD 3: 20-4: 4). "Me true 

priesthood of Israel are the sectarians. The text seems to hold out the hope that in the 

eschaton true worship will be restored to the people of God under the direction of the 

sectarians. This section of CD closes with the ren-Ander that only those who join and adhere 

to the sectarians in the present age can inherit the glory of the future age. 

4. The Creation of the New Temple 

We noted earlier this connection between the new creation and the New Temple in 

4Q! 71 2: 26-3: 11 and CD 3: 12b-4: 4. This link is found also in 1 1QT 29. In the text, God 

promises to accept the sacrifices of Israel, his covenant people. His glory resides in the 

present Temple and will reside in the future Temple. 

11QT29: 8b-10211 
29: 8b And I will consecrate my Temple by my glory, [the Temple] on 

which I will 
9 settle my glory, until the day of the blessing (or, the day of 

creation)212 on which I will create (R-CK) my Temple 
10 and establish it for myself for all times, according to the covenant 

which I have made with Jacob at Bethel. 

This portion of the Temple Scroll makes clear that the instructions of the Temple Scroll 

apply to the present earthly Temple. 213 But in the future, God will create a new Temple, 

destined to stand for all tiMe. 214 The future sanctuary which the sectarians will inherit will 

21 IET by Y. Yadin, The Temple Scroll: The Hidden Law of the Dead Sea Sect (Random House: New York, 
1985) 113. Hebrew Text is from Y. Yadin, The Temple Scroll (Heb ed) (3 vols.; Jerusalem: The Israel 
Exploration Society, 1977). 
212Photographed from the front, the word reads 7,111=1 or creation. But the mirror writing on the back of 
Col 31 seems to read "='1=71, or blessing. See B. Z. Wacholder, The Dawn of Qumran: The Sectarian Torah 
and the Teacher of Righteousness (Cincinnati: Hebrew Union College Press, 1983) 238 n. 127. 
213Contra Wacholder, The Dawn of Qumran, 21ff. See J. Maier, The Temple Scroll QSOT Supp 34; 
Sheffield: JSOT. 1985) 86, and Yadin, The Temple Scroll, 113. 
214Compare 4QI74 (Flor) 1.2-5, which we will examine in greater detail in the chapter on Galatians. F. G. 
Martinez, Qumran and Apocalyptic: Studies on the Aramaic Textsfrom Qumran (Leiden: E. J. Brill, 1992) 
209-210 argues that the future temple is described also in 5Q15 (NJ) and lQM 2: 1-6. For an overview of the 
complex questions regarding whether 1 IQTemple or 5Q15 originated with the sect or were simply preserved 
by them, see Martinez, 2N-5. 

For the "covenant with Jacob at Bethel, " see Maier, Temple Scroll, 86 and Yadin, The Temple 
Scroll: The Hidden Law, 114-115. However, as Wise, "The Covenant of Temple Scroll 29: 3-10, " 54-60 
points out, the fact that the scroll has broken off after the mention of Jacob at Bethel may have led to an 
undue emphasis upon a covenant with Jacob. In the twelve or so lines which are missing, the text could 



259 

be a "new creation. " This hope for the creation of a new, eternal sanctuary is found also in 

Jub 1: 17,29 and the AA. However, the context of 11 QT 29: 8- 10 is explicitly sectarian. 

The inheriting of the promise of the creation of a new temple is conditioned (the entire text is 

covenantally orientated) upon the fulfillment of the cultic commands found in 29: 3-7.215 

Ile critical attitude of the sect towards the Second Temple is well-known, and we have seen 

elsewhere where they have transferred priestly and levitical promises to themselves. Thus, 

again we have the use of creation language in the context of sectarian concern regarding the 

proper fulfillment of the traditions of Judaism. 

5. The Gentiles 

E. P. Sanders has shown in a thorough examination of the DSS that the sectarians 

considered three groups to be outside the covenant: apostates from the community, ethnic 

Israelites who were not joined to the community, and the Gentiles. When concerned with 

the present age, the texts most often contrast the covenanters, with the unrighteous within 

Israel (the corrupt Jerusalem leadership and priesthood, the "seekers of smooth things" 

(Pharisees), "men of the lot of Belial, " etc. ). However, when the texts are concerned with 

the eschatological age, the contrast is between the covenanters and the Gentiles. 71be 

covenanters therefore saw themselves as still a part of Israel and held hopes that the end of 

times would see the salvation of many from ethnic Israel (through joining the community), 

and the destruction of the Gentiles. 216 Thus, the ethical dualism between the righteous and 

unrighteous within Israel coexisted alongside the maintenance of an ethnic dualism between 

Israel and the Gentiles. IQM 12.7-8 contains an example of traditional nationalistic hopes: 

He will raise up the kingdom of Michael in the midst of the gods, 
and the dominion of Israel in the midst of all flesh. 

have well gone on to list other biblical patriarchs, making the promise of God's presence to be based upon 
the more general covenantal promises of the OT. 
215Wise, "The Covenant of Temple Scroll 29: 3-10, " 56. 
216Sanders, PPJ, 242-257. Note particularly his extensive survey on pp. 244-5, where Sanders points out 
that the name "Israel" was never claimed exclusively by the sectarians. For the destruction of the Gentiles, 
see IQSa 1: 21, and the role of the Davidic Messiah in 4Q161. 

As we shall discuss below, proselytes were in some documents barred from the New Temple 
(4Q174 (Flor) 1: 3-4), or needed to wait until the fourth generation to have the same entry rights as ethnic Jews (I I QTemple 3: 5,40: 6). 
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6. The New Creation Realized in the Covenant Community 

One of the most strildng aspects of the hopes for the eschatological future portrayed 

in the documents from Qumran is the equivalent emphasis on the present realization of these 

hopes in the covenantal community. Many of the documents indicate that the community 

considered itself to be the starting point for the "end of days. "217 Tbus, through 

membership in the covenant community, one is "raised from the dust" into fellowship with 

the angelic hoSt. 218 The word used to describe this individual act of "new creation" in IQH 

11: 13-14 (renewal, VIM) is the same word used to portray the eschatological consummation 

(IQS 4: 26). As in the future Visitation, where the cleansing through the Holy Spirit is 

anticipated (lQS 4: 19-22), present renewal is marked by cleansing from sin by the Spirit 

(lQH 3: 21-22,11: 11-13). 219 'Ibus, incorporation into the sect resulted in both present and 

future participation in the new creation. 

7. Conclusions 

The eschatological ideas expressed in the Qumran documents are diverse and 

complex. 220 Our brief study has shown that certain eschatological hopes common to these 

diverse documents are expressed with the help of creation imagery. 

7.1 Old Testament Creation Traditions. 

Belief in God as the Creator of the cosmos is declared many times, particularly in the 

sectarian psalms. Two related themes, found in the OT, are also found in the DSS. God is 

not only the creator of all things, he specifically focused his power as Creator in the creation 

217See CD 4: 4,7: 18-21, and the discussion in Schiffman, "Messianic Figures, " 118. 218 IQH 3: 19-36,11: 3,7-14, On the realized eschatology of the Hymns as fellowship with angels, see Sjoberg, "Neusch6pfung in den Toten-Meer-Rollen, " 131-3. H-W. Kuhn, Enderwartung und gegenwartiges Heil: Untersuchungen zu den Gemeindelledern von Qumran (Gottingen: Vandenhoeck & Ruprecht, 1966) 44- 
52, P. Stuh1macher, "Erwitgungen zum ontologishchen Charakter der icatvý icrtat; bei Paulus, " EvT 27 
(1967) 8. also 13-14, and "Behold, I Make AU Things Newl" Lutheran World 15 (1968) 9, who believes the 
community meals provided the setting for this experience, and Collins, Apocalyptic Imagination, 134. 219See Sjoberg, "Neusch? Jpfung in den Toten-Meer-RoUen, " 134-5, Kuhn, Enderwartung, 48-52, 
Stuhlmacher. "ErwAgungen zum ontologishchen Charakter, " 13-14. 
220See J. J. Collins, "Patterns of Eschatology at Qumran, " 351-375 in Traditions in Transformation: Turning Points in Biblical Faith (ed. B. Halpern and J. Levenson; Cross FS; Winona Lake: Eisenbrauns, 1981)372. 
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of Israel. As God created the world, he also created Israel "for his glory. " In this way, 

Israel's election and priority in the w6rld is supported through creation imagery, as it is in 

the OT. Furthermore, the Creator is the Lord of history, whose creative decrees determined 

and govern the ages of history, of which the present age was understood to be the turning 

point of history. 

7.2 "Inheriting all the glory of Adam" at "the New Creation" 

As Koch has pointed out, "glory" is a frequent catchword in apocalyptic 

literature. 221 We have examined in the Qumran literature four instances in which the faithful 

are promised that they will "inherit all the glory of Adam. " This phrase seems to have a 

two-fold sense. The interpretation of "in the image and likeness of God" as being the "glory 

of God" is evident from 4Q504 2: 1-12. Urzeit-Endzeit imagery is employed in this promise 

- that the covenanters would enjoy in the New Creation the glory given Adam in Paradise 

(1QS 4: 23, CD 3: 20,11 QH 17: 5). 

"Inheriting all the glory of Adam" also seems to be an image used to describe the 

promise of "inheriting the earth. " The promise to "inherit all the glory of Adam" seems to be 

tied into the idea that Adam was given responsibility to govern the whole world. Thus, 

creation imagery is used to support what could be called a sectarian nationalism. 'Meir 

beliefs reflect a sense of nationalism, because in the eschatological age, those faithful to the 

covenant would overcome all oppressors within Judaism and bring into subjection all 

Gentile nations. But these hopes are clearly sectarian, in that the covenanters, claimed 

exclusively for themselves (over-against others in Judaism) this eschatological hope of 

national and political preeminence. From the context of these references, it is clear that 

present faithfulness to Law and to the community was the means by which one could come 

to possess these eschatological promises in the future. 

22IKoch, Rediscovery, 28-33. 
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7.3 The Creation of a New Temple 

Another aspect of the New Creation is the belief that God would vocreate" a New 

Temple (I lQT 29: 8b-10). This glorious and eternal Temple is to be under the leadership of 

the covenanters, those who inherit "all the glory of Adanf' (CD 3: 20-4: 4,4Q171 2: 26-3: 11). 

7.4 Present Purity and the New Creation 

It should be stressed that the context of many of these descriptions of the 

eschatological hope of primeval glory occur specifically in the context of a charge to remain 

faithful to the covenant as interpreted by the sectarians. To qualify to be among those upon 

whom the primeval glory of Adam will rest in the future, to be numbered among the 

eschatological priesthood which will preside over the New Temple created in the eschaton, 

one must now adhere to the sectarian interpretation of the Law. The central issues of 

sectarian interpretation, purity, Sabbath, cult and calendar, all issues of "boundary marking" 

against the secularization of the Gentile world, have implications for the hope of inheriting 

the blessings of the New Creation. 

We can conclude in reference to the documents from Qumran, both in the ones 

unique to the sectarians as well as the more widely available books of 1 Enoch, Jubilees and 

Ben Sira, that creation theology and imagery is frequently utilized to describe the hopes of 

the community, and to encourage fidelity to the Law and separation from all who fail to do 

likewise. In the Dead Sea Scrolls, the hope of Paradise restored is limited to those who 

adhere faithfully to the sectarian interpretation of the Law, an interpretation which 

emphasized separation from the influences of the Gentile world222 and those corrupted by 

the Gentile world. 

222Even the laws regulating commerce with Gentiles are meant to give instructions on maintaining purity in spite of necessary interaction with Gentiles, and not to give encouragement to engage in greater interaction. 
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SECTION 6: CONCLUSION 

1. The Eschatological New Creation 

In 1 Enoch, Jubilees, Dan 7, and the writings of Qumran are numerous instances in 

which final salvation is described in terms of a new creation. In the various documents we 

have considered, the utilization of the Urzeit-Endzeit pattem draws into descriptions of the 

eschaton references to "a new creation" (many times in citation of Isa 65-66), the renewal of 

the heavens, the repetition of cosmogony, Jerusalem as Paradiseffiden (including Tree of 

Life imagery), Zion as eschatological cosmic mountain and the restoration of the primal 

glory of Adam to the elect. 

Most of this utilization of creation imagery is an extension of examples we 

encountered in the OT. One new emphasis to note is the renewal specifically of the heavenly 

realm. Because human sin and suffering was understood to be induced and empowered by 

fallen or hostile angelic powers, the "sinless" future hoped for could only become a reality if 

these demonic forces were destroyed as part of the act of new creation. This understanding 

reflects the spatial dualism of apocalyptic theology, in which the earthly and heavenly realms 

are both distinct and interrelated. In Daniel, the nations are a reflection of the beast-like 

powers of chaos who will shortly come under the dominion given the manlike figure, 

humanity as God intended the offspring of Adam to be. In the Book of Watchers, the fallen 

watchers and their demon offspring will be destroyed at the Great Judgment which precedes 

the new creation. Hostile spiritual forces are also destroyed as an aspect of the process of 

new creation in the 10 Week Apocalypse and the Animal Apocalypse. 

In describing the eschatological future which awaited the righteous, creation imagery 

was employed to encourage present faithfulness in the rnidst of persecution and humbling 

circumstances. 
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2. Creation Imagery and the Identity of the People of God 

All of the apocalyptic literature we have considered draws a firm line of distinction 

between the faithfuVrighteous and the apostate/wicked. Present faithfulness will result in 

enjoying the new creation, present apostasy will result in future destruction. Thus, the 

issues which identify who are numbered among the faithful people of God become all 

important in fight of the imminence of the eschatological age. Our study has confmned that 

not only Torah faithfulness in general, but the issues of Torah faithfulness which marked 

Judaism off from Hellenistic culture, established the identity of the righteous. Furthermore, 

the literature reviewed shows that the ethical dualism demarcates the righteous and 

unrighteous within Israel: it draws a contrast between those who have maintained the 

traditional distinctives of Judaism (and the sectarian interpretation of these practices) and 

those who had been "secularized" by the Gentile world. 

In the writings from Qumran, only those who walk by the spirit of truth, in 

faithfulness and ritual purity, will inherit "all the glory of Adam. " In Daniel, those who will 

be granted in the political realm authority akin to the authority of Adam over the beasts are 

the "holy ones, " a holiness and righteousness defined in specific reference to food laws 

(Dan 1) and resistance to idolatry (the royal cult - Dan 3,6). In Jubilees, those who will 

assist in bringing about the new creation are those who return to the precepts of the Torah 

and separate themselves from the Gentiles, particularly in regard to the issues of nudity, 

calendar, intermarriage, and food impurity. 

Creation imagery and theology was frequently used to encourage this fidelity to the 

covenant and separation from the Gentiles. The matter of "identity through separation, " of 

boundary markers and identity badges, was addressed by the use of creation themes and 
imagery. 

2.1 Cosmology and Covenantal Nomism 

The correct culfic calendar was determined by revelation of the structure of the 

cosmos. Because the cultic calendar determined the celebration of Sabbath and feasts, the 
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proper practise of which detem-iined covenantal standing, cosmology becomes linked to 

covenantal nomism. Thus, not only cosmogony, the story of creation, but cosmology, 

insight into the structure of creation, becomes a way in which creation theology clarifies the 

identity of the people of God. The correct calendar is specifically "not like the Gentiles, " 

and furthermore, not like that followed by the religious hierarchy of Jerusalem who have 

succumbed to Gentile influence. Calendrical disputes are evident in 1 Enoch, Jubilees and 

the writings from Qumran. Although some of the cosmological revelation in apocalypses is 

not polemical, much of what we have reviewed is addressed towards determining present 

righteousness and insuring future reward for this faithfulness. 

2.2 Creation and Cult 

The retelling of the fatal results of the crossing of divinely ordained boundaries by 

the Watchers when they took human wives is addressed in the issue of ethnic and social 

purity in priestly marriages. In Jubilees, the creation narrative of Gen 2 becomes a halakhah 

regarding the laws of purification after childbirth, particularly in reference to the Temple. 

Our study noted frequent expressions of a critical attitude towards the priestly hierarchy in 

Jerusalem, often with reference to creation imagery. I Enoch, Jubilees and the Qumran 

documents also show the anticipation of the creation of a New Temple as part of the process 

of new creation. 

3. The Creation Stories and Social Distinctives 

The creation stories are rewritten in Jubilees to address key issues in the encounter of 

conservative Judaism and Hellenism. Gen 2: 1 becomes a proof-text for both the essential 

nature of the practice of Sabbath and the prominent role it plays in identifying Israel as 

God's elect. Because the Sabbath has been observed by God and the angels from the 

beginning, in observing it Israel shows her link with the divine world. Similarly, the people 

of God are commanded to practise circumcision because the angels were created in this 

manner. Thus two central issues of Torah-faithfulness, circumcision and Sabbath, identify 
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the people of God 1)through separation from the Gentiles, and 2)through identification with 

the divine world. Jub 3 also addresses the prohibition of nudity, an issue brought to the 

forefront in the institution of the gymnasium, with reference to Gen 3. Thus, creation 

imagery and theology play a crucial role in defending the very practices of the Uw which 

were focal points in Jew-Gentile relationships. 

4. Nationalism and Universalism 

Although the emphasis on ethical dualism seems to overshadow the issue of ethnic 

dualism in apocalyptic literature, our study has shown that nationalism remains a continuing 

concern in apocalyptic eschatology. 1be V61kerfahrt tradition of the homage of the nations 

given to eschatological Zion is frequent in these writings. Adam is portrayed as patriarch of 

Israel (1 Enoch, Jubilees) and as the prototype of the glory and dominion she will enjoy in 

the new creation. The righteous are to conquer and inherit the whole world in the Qumran 

literature. This dominion over the world, which reflects the creation blessings to Adam and 

Noah, is also evident throughout Jubilees. Daniel 7 promises "the people of the saints of the 

Most 11igh" that cosmogony will be repeated and they, like Adam, will be given dominion 

over all the beasts and inherit the Ungdom. Thus political and ethnic nationalism continue to 

play an important part in apocalyptic eschatology. 

As we have seen above, Jewish apocalyptic literature places definite emphasis on the 

separation from the Gentiles and their ways. However, in 1 Enoch, this present 

exclusiveness is at times contrasted with a future inclusiveness. Gentiles are depicted as 

being included in the salvation of the new creation. The Animal Apocalypse takes this to its 

farthest extreme: in the New Temple, both Jew and Gentile will be transformed into white 
bulls with the, appearance of the second Adam. But in the present era, the crucial period 

upon which history will turn, the faithful within Israel must continue to observe the 

traditions of Judaism, traditions which separate them from the Gentiles and identify them as 

the people of God. 
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Chapter 4. Galatians: New Creation, Adam Christology and the 
Life-Giving Spirit 

SECTION 1. JEWISH POLITICAL AND THEOLOGICAL NATIONALISM 
AND THE BACKGROUND OF THE LETTER TO THE GALATIANS 

1. The Occasion of the Letter: New Creation and National Righteousness 

The central "issue" in Paul's letter to the Galatians is the question whether Gentile- 

Christians needed to become Jewish-Christians in order to be fully incorporated into the 

covenantal people of God. Must believing Gentiles become proselytes in order to enter into 

the Israel of God? Did ethnic boundaries, national privilege, the issues of cultural 

distinctiveness and identity, still play a role in defining the people of God in the new 

creation? Does one have to be incorporated into the covenant of ethnic Israel in order to 

have a righteous standing before God? l 

But in answering these intra-Christian questions, Paul's focus shifts from "another 

gospel" to Judaism itself and its understanding of the Law. To a large extent, the questions 

raised by the incorporation of the Gentiles find their answers in re-interpreting the election of 

Israel. Paul's general criticism of those who practised Judaism in his time was that they 

placed too great a value on "a righteousness of their own" (Rom 10: 3), a covenantal 

standing before God which by definition included national citizenship and ethnic descent, 

where the covenantal boundaries emphasized were those things most prominently felt as 

cultural boundaries: those distinctly Jewish practises which identified and self-identified Jew 

from Gentileý2 'I'his is not to imply that circumcision, Sabbath observance, cultic feast days 

IFor the inclusion of the Gentiles as the main issue in Galatians, along with those listed in the next 
footnote (and many others), see T. L. Donaldson, "The'Curse of the Law' and the Inclusion of the Gentiles: 
Galatians 3: 13-14, " NTS 32 (1986) 94, G. Howard, Paul: Crisis in Galatia (SNTSM 35; Cambridge: CUP, 
1979) 46-82, L Gaston, "Paul and the Torah, " in Anti-Semitism and the Foundations of Christianity (ed. 
A. T. Davie-, New York: Paulist, 1979) 48-71. 
2Not "works righteousness: the accumulation of merits before God, but national, ethnically defined, 
righteousness. On this interpretation of Rom 10: 3. see 1. D. G. Dunn, Romans (2 vols.; WBC 38; Waco: 
Word, 1988) 2.595-6, E. P. Sanders, "Paul on the Law, His Opponents, and the Jewish People in 
Philippians 3 and 2Cor IV in Anti-Judaism in Early Christianity, Vol. 1: Paul and the Gospels (ed. P. 
Richardson; Waterloo: Wilfrid Laurier University Press, 1986) 79, Paul, the Law, and the Jewish People 
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and food laws were the only "works of the Law" considered significant, or that they would 

have been considered even the most significant aspects of covenantal life. But as both the 

Jewish and Christian literature of the period reveals, in the interaction between Judaism and 

the wider Gentile world, it was these areas of dissimilarity which led to misunderstanding 

and conflict, which in turn raised these "works of the Law" to a level of prominence in 

defining Jewish identity for both Jew and Gentile. 

Thus, Paul responded to the crisis in Galatia by addressing the immediate question 

of whether Gentile Christians should be required to become proselytes, a question which 

reflected the wider issue of the covenantal practises which most clearly distinguished Jew 

from Gentile. In Galatians, Paul redefines the covenantal boundaries which demarcated 

membership in the people of God. 

"The boundary marker is faith in Christ and not Jewish race, with its badges 
of circumcision, kosher laws, Sabbath observance and, in and through all, 
the possession of, or attempts to keep, Torah, so that racial background is 
irrelevant to membership in the people of God. Paul's theology thus has, if 
you like, a sociological cutting edge ... 

3 

To this range of issues we bring the question of our thesis: how does Paul use 

creation imagery and creation theology, in continuity and in contrast to coterminous Jewish 

literature, to address how the Gentiles enter into the Israel of God, and how the new creation 

impacts the applicability of the Law of the Covenant and the boundaries it established around 

the people of God? We will argue that Paul based his counter-attack on the eschatological 

dualism between "the world" and the "new creation, " that he utilized creation imagery and 

theology to redefine the identity of the people of God, that Paul's use of creation theology 

was in direct contrast to its use in other Jewish literature where it reinforced the distinction 

between Jew and Gentile, that Adam Christology is one of the chief theological ideas which 

(London: SCM, 1985) 38. On Israel's covenant and the distinction between Jew and Gentiles see Sanders, 
PPJ, 206ff (Rabbinical writings), 243,247f, 252,257 (DSS), H. L. Schoeps, Paul: The Theology of the 
Apostle in the Light of Jewish Religious History (Philadelphia: Westminster, 1961) 66,141,199, J. D. G. 
Dunn, The Epistle to the Galatians (BNTC; London: A&C Black, 1993) 168-70 (particularly the 
bibliography on 170), 205,238 and Paul's critique of this aspect of Judaism in Sanders, PLJP. 18-19,46-47, 
154-5.159, Schoeps, 250, and Dunn, Partings, 148. Also on national righteousness, see Wright, Messiah, 
36,85,89-92. See also W. D. Davies, Gospel and Land: Early Christianity and Jewish Territorial Doctrine 
(Berkeley: University of California Press, 1974) 168-177, and Paul and Rabbinic Judaism, 58-66. 3Wright, Climax of the Covenant, 3. 
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underpins the soteriology of Galatians, and that the Spirit, as sign of the new creation, 

greatly informed his viewpoint on the covenant people and their Law. Paul's response to 

the political, social and theological aspects of Jewish nationalism impeding the progress of 

the Gentile mission was rooted in primal time and new creation. 

2. The General Setting of Galatians 

As the issues on the general background to Galatians have been so extensively 

discussed by others, and having nothing substantially new to add to previous arguments, we 

will only state our position on the basic issues in order to allow space to do a more complete 

study of a key background issue for our thesis - the relationship of Jewish nationalism to the 

Galatian letter. Paul's authorship of Galatians is rarely questioned. The geographic location 

of the recipients (north Galafia/ethnic Galatians or south Galatia/Roman province) has yet to 

be shown to have any significant impact on understanding the theology of the letter, so we 

pass over the issue without further discussiom4 For the epistolary structure of the letter, 

most recent commentators are indebted to Betz (although many have attempted to refine 

aspects of his analysis). 5 As to the date of the letter, this study assumes a post-Council of 

Jerusalem date in the early 50's (perhaps sometime between 50 and 51, with a date up to 54 

still possible ) and that in all likelihood it was written from Corinth. 6 As will become clear 

in what follows, I believe the opponents of Paul were Jewish-Christians who in some 

fashion represented the church in JerusaleM. 7 They had been teaching the Galatians on the 

need to be circumcised (the final step to becoming proselytes) as a way of being fully 

4F. F. Bruce, Galatians (NIGTC; Grand Rapids: Eerdmans, 1982) 5-18 and R. A. Longenecker, Galatians 
(WBC 41: Waco: Word, 1990) Ixi-lxxii provide thorough overviews of the Lightfoot (north) and Ramsey 
(south) arguments, along with extensive bibliography. 
5H. D. Betz, Galatians (Hermeneia; Philadelphia: Fortress, 1979), 14-28 and in the analysis which begins 
each section. 
6For a discussion of the "visits to Jerusalem" and the coordination of the material in Acts and in Galatians, 
see chapter 4 of R. Jewett, Dating Paul's Life (London: SCM, 1979), and the additional bibliography in J. 
D. G. Dunn, "The Incident at Antioch (Gal 2: 11-18), " in Jesus, Paul and the Law, 163 n. 6. 
7They could represent a "party" within the Jerusalem church who had risen to influence, or have been from 
Antioch but following through on directives from Jerusalem (compare Acts 15: 24). 1 believe they represent 
a "single-front" (versus "two-front" theories which see also a "libertine/pneumatikoi" front). For a defense of 
the "single-front7 thesis, and in regards to the wider questions regarding Paurs opponents, see G. Luedemann, 
Opposition to Paul in Jewish Christianity (Minneapolis: Fortress, 1989) 97-99. See also the helpful study 
by J. Barclay, "Mirror-Reading a Polemical Letter Galatians as a Test Case, " JSNT 31 (1978) 73-93. 
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incorporated into the covenant, but the Galatians had already shown an interest in the Jewish 

cultic calendar (Sabbath and feasts) and possibly also concern for the Jewish laws governing 

food purity. I believe that the attempts of "the agitators" to make Paul's converts to Christ 

also converts to Judaism reflect the political and social pressures upon Palestinian Jews (in 

addition to the boundaries inherent to a theology of covenant and election). Paul's 

recognition of this fact determined to a significant degree how he targeted his response to the 

controversy. Thus, we turn our attention to the issues of Jewish nationalism and 

ethnocentrism during the period of the "crisis in Galatia. " 

3. Politics and Persecution: Political Nationalism and the Galatian Letter 

Who are the opponents of Paul's opponents in Galatia? In establishing the 

background to the letter of Galatians, one of the most puzzling points of interpretation is this 

verse towards the beginning of the conclusion of the letter. 

Gal 6: 12 
It is those who want to make a good showing in flesh 
that would compel you to be circumcised, 
and only in order that they may not be persecuted for the cross of Christ. 

"Ooat Otkovnv vkpoomýoat & oapict, 
oVrot dvayxdýwocrtv ibgd; neputgveo-Oat, 
g6vov WarQp mcavpq) Xpva-rol-) Ith St&mvrat. I 

Paul's claim is that his opponents'wish "to make a good showing in flesh" is solely 
I motivated (g vov tva) by a desire to avoid persecution for the cross of ChriSt. 8 Thus, fear 

of persecution is the motivating factor in their efforts to convince the Galatian Christians to 

be circumcised and enter Judaism as full proselytes. Why should Paul's opponents be held 

responsible or be specifically affected by the stance of the Galatians? After all, they 

themselves neither held Paul's view, nor were directly responsible for the adherence of the 

Galatians to Paul's gospel. Is this simply unsupported, heated polemic tossed off as a 

parting shot by Paul? Or is the issue of fear and persecution somehow integral to both the 

crisis in Galatia and the motivation for Paul's opponents? This phrase occurs at far too 

8Rendering this a causal dative, with Moule, Idiom 45. As we shall see, persecution and suffering are themes which run throughout the letter, and forms one the chief contrasts between Paul and his opponents and between those in the present age and in the new creation. 
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crucial a point in the argument of Galatians to be dismissed without full examination. Ilus, 

we turn our full attention to this puzzling phrase. 

In trying to establish "the opponents of the opponents, " we are looking for an 

indirect cause for the Galatian crisis. Assuming that Paul's opponents in Galatia were 

Jewish-Christians connected in some manner with the Jerusalem church (as stated in the 

introduction), why would fear of persecution motivate them to make an effort to have 

Gentile believers in Christ Judaize? The issue of the persecution must go beyond the belief 

in Jesus Messiah, for this was the common faith they shared with Paul's Galatian converts. 

Given that the central question of the letter of Galatians is whether Gendle-Christians needed 

to become Jewish-Christians to be fully incorporated into the Israel of God, it seems worth 

exploring whether or not the intensified climate of Jewish nationalism and ethnocentrism 

during the time of the writing of Galatians contributed to the threat of persecution upon the 

Jerusalem church, pressure which members of that church believed could be relieved to a 

degree if Gentile-Christians became also Jewish proselytes. 

3.1 Jewish Nationalism After the Death of Herod Agrippa 

With the Roman occupation of Palestine, Jewish national identity had received a 

devastating blow with the loss of sovereignty and the subsequent partitioning of the Land 

into territories (63 BCE). Yet, the decades which followed under Roman rule were in 

actuality years of relative stability, as the Jews and particularly their practice of religion 

retained a significant degree of autonomy under Herodian rule. However, the decade of the 

40's brought a major shift in tide, intensifying latent nationalistic feelings, and plunging the 

Jewish nation into the process which would culminate in the Great War and the destruction 

of the Temple. 

In 44 CE, the death of King Agrippa brought to an end not only the Herodian 

dynasty, but the era of Jewish kingship. Religious autonomy had been assured through the 

presence of a Jewish Idng, as had the preeminence of Jewish priorities in spite of the 

presence of the numerous non-Jews living in Palestine. Now this security could no longer 
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be taken for granted. 9 Ile resulting nationalistic unrest was further exacerbated when the 

Jewish army attached to Agrippa (small as it was) was dissolved upon his death. 10 Thus, 

three fundamental symbols of nationalism, sovereignty of the land, kingship, and army, 

were completely eliminated. Furthermore, as a number of the Jewish writings surveyed 

reveal, many Jews considered that the priesthood of the Temple had been corrupted by 

Gentile influences and the desire for political power. The coming of Roman governors in 

place of Jewish kings placed the Temple even further under the influence of Rome's political 

power and those who benefited most from that power, the wealthy. Nationalistic feelings, 

which for the general populace had been expressed passively for many years, were 

invigorated by the sudden and sweeping threat to Jewish identity by the events of 44 CE. 

Mendels describes it well: 

... This vacuum, into which Jews who had nationalistic feelings were 
thrown, was one of the main reasons for the unrest in Palestine from the mid 
forties up to the Great War. 11 

Recent studies have refined our understanding of the role of "zealot" groups in the 

decades leading up to the Great Revolt. 12 In particular, some degree of distinction should 

be maintained between the various revolutionary groups. Thus, Judas the Galilean and the 

Fourth Philosophy, the Sicarii, the millenarian prophets, rural social banditry, and the 

Zealots of the Jewish Revolt, groups which earlier scholarship had banded together as the 

one Zealot movement, should be viewed as separate, yet overlapping, independence 

movements. 13 These diverse revolutionary groups were united by their shared desire to 

9Mendels, 222. 
IOMendels, 251. 
11 Mendels, 25 1, also 199. 
12A good overview on scholarship on the Zealots can be found in D. R. Schwartz, "Christian Study of the 
Zealots, " in Studies in the Jewish Background of Christianity (Ttibingen: Mohr, 1992) 128-146. 
130ne of the central emphases of R. Horsley with J. Hanson, Bandits. Prophets, and Messiahs. Popular 
Movernents at the Time ofJesus (San Francisco: Harper and Row, 1985). Their work builds upon the 
previous hesitations over a single Zealot movement by such scholars as K. Lake, "Appendix A: The 
Zealots, " in The Beginnings of Christianity (5 vols; ed. K. Lake and F. J. Foakes-Jackson; London/Now 
York: Macmillan, 1920-1933) 1421-25, S. Zeitlin, "Zealots and Sicarii, " JBL 81 (1962) 395-98, M. Smith, 
"Zealots and Sicaril: Their Origins and Relation, " HTR 64 (1971) 1-19. 

Questions still remain whether Horsley's own methodology has forced him into an overly rigid 
demarcation of these groups. For instance, the activity of the Sicarii was not limited to urban terrorism. 
According to Josephus, they looted and destroyed villages in the countryside (War 2.264-66; Ant. 20.172; 
while at Masada - War 4.503-507, also War 7.254). Then again, it was the rural bandits who stormed into 
the metropolis Jerusalem at the beginning of the Great Revolt. These social groups seem to show little 
hesitation in crossing over their assigned sociological boundaries! 
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uphold the Torah, the traditions of Judaism, and the quest for the freedom of Israel, but had 

distinctive theological, historical and sociological characteristics. The former "one party" 

reconstruction reflects too closely Josephus'own purpose of trying to isolate the 

nationalistic movement against Roman from the mainstream of Judaism (and particularly, 

Judaism as a religion) by confining it to a single stream of seeming radicals. By freeing the 

concept of "zeal for God" and the desire for the liberation of Israel from within the limited 

confines of a particular political group, the Zealots, we can see, as Horsley writes, that 

most of the ideas believed to be distinctive to the Zealots ... were probably 
common Palestinian Jewish ideas. -opposition to the Roman rule of 
Jewish Palestine may have been far more widespread and spontaneous, 
although less politically conscious, than previously imagined when 
opposition was believed to be concentrated in the one organized Zealot 
movement ... 14 

Intense nationalistic feelings were present across the spectrum of Palestinian Jews in the 

period between the death of Agrippa and the onset of the Great War. 15 

The recognition of widespread nationalistic feeling (usuaRy latent, but ready to be 

stirred into active protest or rebellion) that was not connected simply to a political party (the 

old concept of Zealots) underscores the nationalism inherent in the Jewish faith: the 

combination of zeal for the Law and zeal for Israel. E. P. Sanders writes regarding this 

period of Jewish history: 

What was particular to the situation was not taxation and a hard-pressed 
peasantry, but the Jewish combination of theology and patriotism. Any 

S. Freyne, "Bandits in Galilee: A Contribution to the Study of Social Conditions in First-Century 
Palestine, " in The Social World of Formative Christianity and Judaism (Kee FS; ed. J. Neusner, et. al.; 
Philadelphia, Fortress, 1988) 50-68, critiquing Horsley's application of the concept of social banditry, has 
shown that this type of banditry applies far less to the banditry which occurred in the Galilean region than to 
the banditry which occurred in Judea. The banditry with occurred in Judea was social banditry, influenced to a 
great degree by its proximity to Jerusalem, the Temple, and the religious focus of the region. Again, urban 
and rural banditry are seen to be mutually influential. The focus of the Sicarii in Judea is also noted by 
Smith, "Zealots and Sicarii, " 15. 
1411orsley, Bandits, xv. 
15Expressions of "cultural nationalism" come to the forefront as the symbols of "political nationalism" are 
represse& 71be wider Jewish population, having lost all political power, would have intensified their focus 
on those ethnic symbols over which they could still exercise control: works of the Law, such as 
circumcision, dietary Laws, Sabbath and calendar. Relatively powerless to right the enemy without, the focus came upon the enemies within. Thus. the boundaries served not only to keep out (die Gentiles). it 
served to cast out (the apostate - accordingly defined by each faction). For an account of the general rise of 
social political awareness in the priorities of Judaism during the time of Paul, see Dunn, "Incident at Antioch, " 133-148, noting especially the social significance of dietary Laws. 
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disregard of national tradition was offensive to God, and people loyal to God 
knew that he would save them. 16 

Similarly, the recent evaluation by Martin Hengel: 

Social distress certainly also played at times an essential part in the prehistory 
of the first revolt and especially in its further course, but it was not the 
dominant and main reason... The ultimate cause of all three suicidal wars is 
in the end undoubtedly to be found in the Jewish religion, which was unique 
in the ancient world with its theocratic ideal and its especially pronounced 
eschatological expectation around the turn of the millennium. 17 

Social distress was the fuel for religious zeal, and in this way the various revolutionary 

groups were heirs of the Maccabean revolt. The central idea of the Maccabean independence 

movement was "zeal for the Law, " exemplified by Phineas who, due to zeal for God and in 

order to advert the wrath of God upon Israel, slew not only the Midianite woman but also 

the Israelite man who had stepped over the boundary of the covenant through his 

relationship with her. This zealot idea is well-attested over a broad cross-section of Jewish 

literature. 18 Although political independence resulted in the Maccabean revolt, the starting 

point was resistance to encroachments on Jewish covenantal (and cultural) distinctives 

(circumcision, dietary laws, 1 Macc 1: 60-3) and the initial goal of the revolt was the 

liberation of the Temple. 19 Although Josephus, by isolating the revolutionary movements, 

intentionally tries to disassociate Judaism from statehood and nationalism (particularly in 

Antiquities), his own inability to fully disguise this link reveals the depth of the inter- 

relationship between the quest for national independence and the faith of Israel. 20 

The events which Josephus reports under the first Roman procurators each represent 

a combination of social unrest and religious zeal. The issue of religious autonomy was 

raised when Fadus (the first procurator, 44-46) attempted to have the vestments of the high 

16E. P. Sanders, Judaism: Practice and Belief, 63BCE - 66CE (Philadelphia: Trinity. 1992) 168-9. 
17M. Hengel, The Zealots: Investigations into the Jewish Freedom Movement in the Periodfrom Herod I 
until 70 A. D. (Edinburgh: T&T Clark, 1989) xiv, the Foreword to the English Translation. i8The zeal of Phineas is widely commented upon in Jewish literature: see for example Sir 45: 23f, IMacc 
2: 26,54,58,4Macc 18: 12, Ps-Philo 47.1,2Bar 66: 1-8, m. Sanh. ix. 6; cf. Ant. 18.23). Elijah was also 
considered an important representative of one who was zealous for God (I Kg 18-19). as well as Simeon and 
Levi (see the re-interpretation of the slaughter of the Shechemites (Gen 34) in Jub 30: 18, TLevi 6: 3, Jth 9: 2- 
4. ). See Hengel, Was Jesus a Revolutionist? (Philadelphia: Fortress, 197 1) 10-11, Zealots, 146-227. 
19J. D. G. Dunn, "Works of the Law and the Curse of the Law (Galatians 3: 10-14), " in JPL, 217, Mendels, 
130,138-9. 
20See particularly, D. R. Schwartz, "Temple and Desert: On Religion and State in Second Temple Period 
Judaea, " in Studies in the Jewish Background of Christianity (Tfibingen: Mohr, 1992) 33-34. 
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priest deposited under Roman control in Antonia. This religious issue caused great civil 

unrest, resolved only by an edict from Claudius which granted the Jews control of the 

vestments and affirmed their religious autonoMy. 21 

A few year later when Curnanus became procurator (48-52), a riot was caused over 

the issue of the sanctity of the Ten; ple when a Roman guard who was posted at the Temple 

during Passover made an obscene gesture to the pilgrims. Josephus reports that the turmoil 

resulted in 20,000 deaths. 22 Also during this time, conflict erupted regarding the honor of 

the Torah. A Roman soldier, part of the troops extracting revenge on villages suspected to 

have cooperated in the robbery and murder of a Roman envoy, publicly destroyed a Torah 

scroll. A major incident was averted only when Cumanus ordered the execution of the 

soldier. Josephus mentions yet another incident when Cumanus was procurator. An uproar 

involving both Galilean and Judean Jews was caused by a clash during a pilgrimage 

between Jews and Samaritans, indicating that the issues of ethnicity and territorial 

boundaries were never far from the surface. 23 Thus, in the four years of Cumanus' 

procuratorship, Josephus reports three major national incidences, where Jewish unrest was 

triggered over issues which combined ethnicity and religious zeal. 24 It should also be 

remembered that during this time period, Eleazar continued to lead the "social bandits, " as he 

had for two decades. To this was added the economic hardships caused by the famine and 

Roman taxationý25 Galatians was written either sometime towards the end of Cumanus' 

procuratorship, or in the initial years after Felix (52-60) had assumed office. 

21Ant. 15AO3f, 18.90ff. Ant. 20.6-14 contains Claudius' ruling on behalf of the Jews. See Hengel, 
Zealots, 344-5. Mendels, 299. 
22Ant. 20.108, War 2.224-227. 
23Ant. 20.118, War 2.243-244 (where the figure given is "upward of 30,000"). For the ethnic hostility 
between the Jews and Samaritans, based on long standing territorial disputes and the rivalry between 
Jerusalem and Shechem, see Mendels, 95-6,294-300. 
24Sanders! desire to treat the incidences of civil unrest as episodic in nature (Judaism, 35-43) does perhaps 
hold true in considering events before the death of Agrippa. But at least during the time of Cumanus, when 
Josephus reports three major events in about four years time, one can conclude that nationalism and zeal for 
the Law had risen to a level of more consistent prominence and intensified feelings. 
25See Horsley, Bandits, 52-68, Hengel, Zealots, 345-6. Sanders, Judaism, 157-169 has criticized the degree 
of taxation Horsley and others have suggested were imposed. However, without doubt, the famine caused 
enormous hardship on all in Palestine, beginning with the poorest. 



276 

Nationalistic revolt intensified when Felix (52-60) assumed the procuratorship from 

the deposed Cumanus. Josephus seems to signal a degree of change in events of this 

period. During the time of Cumanus, Jewish unrest seemed to be reactions to situations. 

However, during the time of Felix, events occurred which reflected more deliberate and 

active resistance against Roman rule (and those Jews thought to be their representatives). 

Josephus reports that more and more "prophets" appeared on the scene, stirring up the 

population with an enthusiastic expectation of the end of Roman dominion and the 

establishment of the eschatological ýingdom. They led groups into the wilderness, the most 

notable example being an Egyptian prophet who according to Josephus led 30,000 people 

into the wilderness to participate in a miraculously assisted assault to liberate Jerusalem. 

Many of his followers were slain by troops sent out by FeliX. 26 

Alongside these who expected miraculous acts of salvation, many continued their 

attempts to initiate deliverance through their own actions. Felix's capture of Eleazar, the 

leader of the "bandits, " seemed to open the way for an even more violent and dramatic 

expression of revolt, the rise to prominence of the Sicarii. The Sicarii were a continuation of 

Maccabean "zeal for the Law" and the Fourth Philosophy's nationalistic commitment to 

freedom in spite of great personal cost. 27 In a similar way to the millenarian prophets, they 

combined a strict observance of the Law with the hope of the imminent inbrealdng of the 

26War 2.261-263, Ant. 20.167-171. Compare Acts 21: 38, where Paul is mistaken for this Egyptian and 
where the number of his followers is given at 4,000. The statement in Acts that the followers of the 
Egyptian were Sicarii is not as incredible as some believe, given the link between the Sicarii and Egypt (War 
7A10-437, see Hengel, Zealots, 48-49) and the cooperation between the Sicarii and the prophets (War 2.264- 
5). These prophet-inspired journeys into the desert continued under Festus (Ant. 20.188), and were not 
confined to Palestine, as the story of Jonathan the Weaver in Cyrene indicates (War 7A37ff). 

As Schwartz, "Temple and Desert, " 33-43 argues by analogy with the Qumran community, the 
flight into the desert in order to experience a revelation of God could be caused by a critique of the Temple, 
now considered too polluted to be a source of revelation. 
27Compare War 2.118 and 7.323,341ff. See T. Rajak, Josephus. The Historian and His Society 
(Philadelphia: Fortress, 1983) 88. Both groups emerged during the tax census of 6 CE. War 7.254 reports: 
... when Quirinius was sent as censor to Judea. For in those days (6ce y&p) the Sicarii clubbed together... " 

Josephus must have intended to document their emergence to prominence in the early 59s when in War 
2.254-56 he calls then "a new species of bandits. " See Hengel, Zealots, 49, Smith, "Zealots and Sicarii, " 
10- 11 n. 58, and Zeitlin, "Zealots and S icarii, " 396. Especially important is the strong hereditary link in the 
leadership of the Fourth Philosophy and the Sicarii: Menahem, son (or grandson) of Judas the Galilean lead 
the Sicarii during the early part of the revolt of 66-70. After his assassinations, another descendant Of Judas, 
Eleazar ben Jair, assumed leadership of the group. 
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eschatological kingdom of God. 28 However, what set the Sicarii apart from previous 

liberation movements such as the Fourth Philosophy was the intensity on which they 

focused on a zealot approach to purity "within the camp" as a means of resisting outside 

political forces. While keeping the claim that Israel should have "no ruler but God" like 

Judas, the emphasis in their "zeal" was to attack those within Israel considered disloyal to 

the covenant. Josephus notes regarding the Sicarii in War 7.262ff: 

The Sicarii were thefirst to set the example of this lawlessness and cruelty to 
their kinsmen. 29 

Carrying concealed daggers which resembled the Roman sicae (hence their name), the 

Sicarii would carry out political assassinations in public placeS. 30 

When they [the social bandits led by Eleazar] had been cleared from the 
countryside, a different type of bandit sprang up in Jerusalem, known as 
sicarii. Ibis group murdered people in broad daylight right in the middle of 
the city. Mixing with the crowds, especially during the festivals, they would 
conceal small daggers beneath their garments and stealthily stab their 
opponents. Then, when their victims fell, the murderers simply melted into 
the outraged crowds, undetected because of the naturalness of their presence. 
The first to have his throat cut was Jonathan the High Priest, and after him 
many were murdered daily. The fear of attack was worse than the crimes 
themselves, just as in a war when one expects death at any moment. Men 
watched their enemies from a distance, and not even approaching friends 
were trusted. But despite their suspicions and precautions they were laid 
waste, so suddenly did the conspirators strike and skillfully avoid 
detection. 31 

The ongoing assassinations (even if Josephus exaggerates them as being "daily") 

accomplished their designed results: creating an general atmosphere of destabilization within 

281n regards to the Law, it is likely that because they stood in continuity with the Fourth Philosophy, they 
would have continued to share a fundamental agreement with Pharisaic theology. See Ant. 1823-24 (a 
correction of Josephus'claim in War 2.118) for the similarity between the Fourth Philosophy and the 
Pharisees (whose scrupulousness for the Law is noted in Ant. 18.12). This alignment with the Pharisees is 
further attested because the school was founded by Judas "in league with the Pharisee Saddok. " 

F. F. Bruce, NT History (New York: Doubleday, 1969) 96,100 notes that the excavations of 
Masada show the Sicarii to have been "scrupulously observant Jews. " For the baths they constructed for 
ceremonial washing, see Y. Yadin, Masada: Herod's Fortress and the Zealots'Last Stand (London: 
Weidenfeld and Nicolson, 1966), 164ff. 

For their approach to death as martyrdom, see War 7A18-19; compare this to a similar description 
of Judas the Galilean in Ant. 1823-24. 
29Compare m. Sanh 9.6, which recalled the zealot idea towards those who violated the covenant: "If a man 
stole a sacred vessel or cursed by Kosem or made an Aramean woman his paramour, the zealots may fall 
upon him. If a priest served in a state of uncleanness his brethren the priests did not bring him to the court, 
but the young men among the priests took him outside the Temple Court and split open his brain with 
clubs" (Danby). 
30See Ant. 20.186. For a general summary of the Sicarii, see 0. Betz, "atic6pto;, " TDNT 7278-282. 
31War2.254-257. Trans. Horsley, Bandit, 200,208. Compare Ant. 20.164-166. 
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the city, and engendering mutual fear, suspicion and distrust among all. Josephus points to 

the sense of vulnerability caused by these attacks in broad daylight by assassins who could 

escape detection before and after the events. He also mentions that the Sicarii employed a 

"kidnap for ransom" tactic common to terroriStS. 32 Mendels attributes the rise of armed 

zealot groups to the lost sense of identity cause by the death of Agrippa and the dispersal of 

the army. 

Thus, together with other symbols of political nationalism, the army was 
dispersed once and for all. This frustration, one can assume, caused the 
energy of thousands of Jews to be directed into the framework of terrorist 
groups such as the so-called lestai, as well as the Sicarii, Zealots, and later in 
66 CE the Jewish national army. 33 

Before long, the "prophets" and the Sicarii united their efforts, and together, spread 

the passion for independence throughout the nation. They murdered wealthy landowners, 

destroyed their property and fired surrounding villages. The purpose of their actions was 

political, and continued to incite the wider population towards full scale war. Josephus 

emphasizes the threatening message issued against those suspected not only of cooperating, 

but even passively accepting, Roman domination. 34 

The sense of apocalyptic frenzy induced by the millenarian "prophets, " the selective 

assassinations and murders, the kidnappings, and the destruction of villages, all combined 

to create an atmosphere of general destabilization in Jerusalem and the Judean countryside as 

a whole, creating an environment of suspicion and fear, and forcing to an open choice those 

who, in allegiance to the Torah, would align themselves with the nationalistic cause and 

those who sought refuge in allegiance to Rome. 35 

Although Josephus dates the re-emergence of the Sicarii to the first part of Felix's 

procuratorship (beginning in 52), and the events described above most likely took place in 

the decade preceding the Great War (well after the writings of Galatians), the Sicarii first 

32Ant. 20.208-209 - kidnapped various members of the high priest Ananias! household for the purpose of 
exchanging them for imprisoned Sicarii. 
33Mendels, 346-7; see also 356-7. 
34War 2.264-265, Ant. 20.172, compareý20.187-188, which makes it clear that this is a reference to the 
Sicarii. See Horsley, Bandit, 242 n. 12. 
35Rajak, 83 notes that out of all the areas in which Josephus denounces the rebels, the forcing of compliance 
towards their own agenda by the zealot groups is "the most crucial to the argument of the Jewish War as a 
whole. " 
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emerged during the time of Judas the Galilean (4 CE). 36 Furthermore, while Josephus 

notes the increasing influence of millenarian prophets with the installation of Felix, he also 

notes a similar event during the time of Fadus (44-46). 71beudas, a self-declared prophet, 

led a multitude of Jews into the wilderness. He claimed that the Jordan would part at his 

command in what seems to have been a prophetic sign of his divine commission as a new 

Joshua to conquer the Land and usher in the eschaton. Fadus, perceiving this action as 

hostile to Rome, sent out his calvary who slew Theudas and many of his followers. 37 

Thus, we can safely assume some level of activity of the Sicarii38 and the millenarian 

prophets in the period between the death of Agrippa and the procuratorship of Felix, 

although in a less pronounced way than would later be the case under Felix. Thus, given 

the events during the time of Cumanus, and gathering additional support from the likely pre- 

history of those involved in the religious-political movements from the time of Felix, it can 

be concluded that it was during a period of intensified expressions of Jewish nationalistic 

feelings that the Pauline mission to the Gentiles gained its full momentum and that the crisis 

in Galatia occurred. 

3.2 Rising Jewish Nationalism and the "Crisis in Galatia" 

The intensification of Jewish nationalistic fervor after the death of Agrippa, seen 

particularly in the unrest beginning in the time of Cumanus and continuing through the 

procuratorship of Felix, would seem to be at least partially responsible for a crisis of 

persecution in the Jerusalem church around the early 50'S. 39 As 1 Thess 2: 14-16 indicates, 

36See note 27 above. 
37Ant. 20.92-99, compare Acts 5: 36. See SchUrer, IA56. 
381t is very unlikely that they just "appeared,, on the scene fully organized in the mid-rifties. 39R. Jewett, "Ibe Agitators and the Galatian Congregation, " NTS 17 (1970-71) 198-211 sought to establish 
a link between this nationalistic activity in Palestine and the problem in Galatia. In his opinion, Judean 
Jewish-Christians felt themselves endangered by expressions of radical Jewish nationalism, particularly 
through an association that could be drawn between them and Paul's Law-fi= gospel to the Gentiles. Jewett 
summarizes his basic premise as follows on p. 205: 

My hypothesis therefore is that Jewish Christians in Judea were stimulated by Zealofic pressure into 
a nomistic campaign among their fellow Christians in the late forties and early fifties. Their goal 
was to avert the suspicion that they were in communion with lawless Gentiles. It appears that the 
Judean Christians convinced themselves that circumcision of Gentile Christians would thwart Zealot 
reprisals. 

The strength of Jewetfs hypothesis is that, as asserted by W. D. Davies, "Galatians- A Commentary on Paul's Letter to the Churches of Galatia, " in Jewish and Pauline Studies (Philadelphia: Fortress, 1984) 184. 
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the churches of Judea were experiencing great persecution from their fellow countrymen 

during the procuratorship of Cumanus, years which coincide with major incidences of 

Jewish social unrest reviewed above. 40 Judean Christians had already been persecuted by 

Herod Agrippa (Acts 12 - the death of James, the imprisonment of Peter) very probably 

because he perceived the evangelistic efforts of Jewish Christians among non-Jews to be 

threatening the delicate peace which was based upon the normal separation of these two 

groups. 41 Note the question raised by "ol & neptrog%" upon Peter's return from 

Cornelius' house had not to do with conversion, but with a "boundary-marker issue, " table- 

fellowship (Acts 11: 2-3, "Why did you go to uncircumcised men and eat with them? ") The 

Jerusalem church surely came under even closer scrutiny because of their association with 

Paul. In this period of nationalistic unrest and "zeal for the Law, " the Law-free offer of 

Messianic salvation by Paul to the Gentiles would have encountered a harsh reaction among 

the various groups of nationalists in Palestine, and any Jews in Jerusalem which were 

implicated by association with the Pauline mission would be obvious targets for intra-Jewish 

"We are driven back to that messianic-nationalist ferment within which the epistle emerged... and to some 
particularly fierce expression of it. " He comments again on 183, "Two things in Jewetts work appeal to us: 
its specificity in meeting what seems to us to have been an unusually pointed crisis in the Galatian churches 
and its sensitivity to the fiery nationalist aspects of the period with which Christian messianism had to come 
to terms. " 

As noted, recent scholarship leads us to now speak of "zealot movements" instead of an all 
encompassing "Zealot" party. J. L. Martyn, "A Law-Observant Mission to Gentiles: The Background of 
Galatians, " SJT 38 (1985) 307-324 postulates a similar mission, although he does not take into account 
nationalistic activity as the motivation. 
40F. F. Bruce, I&2 Thessalonians (WBC 45; Waco: Word, 1982) 46, Jewett, "Agitators, " 205, B. Reicke, 
"Der geshichtliche Hintergrund des Apostelkonzils und der Antiocheia-Episode, Gal. 2: 1-14, " in Studia 
Paulina Q. de Zwaan FS; ed. J. N. Sevenster and W. C. van Unnik; Haarlem: De Erven F. Bohn N. V., 
1953) 172-187, all attribute this persecution to the zealot activity during the reign of Cumanus. Reicke, 
185, believes that the election of James the brother of Jesus to the leadership of the Jerusalem church was 
influenced by his acceptability to the nationalistic movements. 
41Mendels, 236-7 n. 39, D. R. Schwartz, Agrippa I: The Last King of Judea (Tabingen: Mohr, 1990) 119- 
124 attributes Agrippa's actions to some conflict or disturbance between the leaders of the Jerusalem church 
and the state. This is why James is put to death "by the sword" - executed as a political criminal. However, 
from Luke! s point of view, it cannot be an accident that the events in Acts which immediately precede 
Agrippa! s persecution are the conversion of Cornelius and the apostolic conclusion ("Then to the Gentiles 
also God has granted repentance unto life, " 11: 18), and the description of the church at Antioch, the initial 
base of the Gentile mission. P. Fredriksen, "Judaism. the Circumcision of Gentiles, and Apocalyptic Hope: 
Another Look at Galatians I and 2, " JTS 42 (1991) 556-564 also emphasizes the social and political 
disturbances possibly caused in Jewish communities under Roman rule when the message of a "crucified 
Messiah" was combined with the belief in the eschatological inclusion of the Gentiles "without 
circumcision. " She writes on 556: "Tte open dissemination of a Messianic message... put the entire Jewish 
community at risk. " 



281 

persecution. 42 Acts 21: 20-21 reports that among the many Jewish Christians in Jerusalem, 

"all zealous for the Law, " rumours had circulated that Paul was teaching Diaspora Jews to 

forsake the Torah, circumcision, and ancestral traditions. 43 Paul's writings show that he is 

aware of charges that he was preaching "lawlessness. " A strong case can be made that the 

"Jews" who conspired to take Paul's life in Acts 23: 12-22 were in fact Sicarii. 44 

We examine below the general level of tolerance towards Gentiles who wanted to 

participate in synagogue life without becoming proselytes, particularly in the Diaspora. 

However, this tolerance was not shared by all in every situation. I-Iippolytus, writing after 

Josephus, recorded this in Philosophumena: 

When a member of the second tendency hears that someone has been 
speaking about God and his laws, but is not circumcised, he lies in wait for 
him and when he finds him alone threatens him with death if he does not let 
himself be circumcised. If he does not obey, he is not spared, but killed. 
For the sake of this cause, they have assumed the name of Zealots. Many 
call them Sicarii. 45 

Even if greatly exaggerated (although it is in keeping with Josephus' account of the 

measures the Sicarii were willing to take to insure "purity within the camp"), this tradition 

indicates that certain nationalistic factions, zealous for the Law, were remembered as 

insisting upon the circumcision of Gentiles who associated themselves with Judaism, the 

very issue at the heart of the letter to Galatians. 71bus, if the opponents of Paul in Galatia 

were conservative representatives from the Jerusalem church, they indeed had a valid 

concern for their security should they be linked with Paul's law-free gospel to the Gentiles 

by those in a quest for the freedom of Israel, a quest soon to be accomplished at all costs. 

3.3 The Language and Themes of Galatians: Zeal, Freedom, Fear, Political 
and Military Terminology 

Some of the broader theological themes in Galatians seem to point back to the 

nationalistic tensions in Palestine. The cluster of the terms ýijMo) and ýijkwrý; in 

42See Gaston, "Paul and the Torah, " 66. 
43Reicke, "Hintergrund, " 185 also noted that the suspicious attitude of the Jerusalem community in Acts 21 
(described as ýTjWcalcot v6pov) towards Paul and his mission is possibly linked to the increasing 
nationalistic feeling of that time. 
"Hengel, Zealots, 158 n. 70,351, Jewett, "Agitators, " 205 and J. Jeremias, Jerusalem in the Time ofJesus 
(Philadelphia: Fortress, 1969) 230. 
45Cited by Hengel, Zealots, 70-71. See his fuller discussion on "forced circumcision" on 197-8. 
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Galatians is striking. Although acknowledging that he himself while in Judaism was 

"extremely zealous (ýTPoyrýc) for the traditions of my fathers" (1: 14), Paul charges his 

opponents, who presently held to what he once zealously believed, with the following 

(4: 17-18): 

vgaq ou icaX@q, 
Xetioat i)gli; OtXouctv, 

Iva aihobq 1ýjXoikc* 
icaMv 8ý- ýijXofxeat & xaXo mivToTc 
lcdt gh g6vov CVro napCivat ge np6; bgrxq. 

They are zealous over you for no good purpose, 
but wish to shut you out, 
in order that you might be zealous over them. 
It is always good when zeal is displayed in something good, 
and not only when I am present with you. 46 

The three-fold use of ýijMco coupled with Paul's self reference to being "a zealot for the 

traditions of my fathers" makes it probable that even in the wider "friendship" context. 47 

Paul is making reference to "characteristic Jewish 'zeal'to maintain and defend Jewish 

covenant prerogatives. "48 We noted above the importance of "zeal for the Law" in 

understanding the revolutionary movements in Palestine. Paul claims that the zeal expressed 
by his opponents towards the Galatians is founded upon hidden, unworthy motives. 49 A 

similar line of thought in Josephus is striking in its parallelism. 

... the Zealots (Tdt'q ýqXwrdt'; ); for so these miscreants called themselves, as 
though they were zealous (IýjWaavre; ) in the cause of virtue (&yaBot; ) and 
not for vice in its basest (, r& x6iciarar(ov E"-pycov) and most extravagant form. 50 

Ile contrast between freedom and slavery, though certainly of wider significance 
than a reference to the political atmosphere in Jerusalem, takes on an added irony if Paul's 

opponents are in some way affected by those involved in pursuing political independence for 
Israel. Ilie freedom of the Jewish nation from Roman rule was a dominant theme in first 

46ET by Dunn, Galatians. 
47For the "courting" imagery, see Betz, Galatians, 229 and Bruce, Galatians, 211. 48Dunn, Galatians, 237. 
49Compare his claim of properly motivated zealous allegiance in 2Cor 11: 2, %11W y&p blia; OcoD iOWar 

4.160-16 1, trans. LCL. Compare War 7.256,268-70, Ant. 18.7. 
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century Judaism. Josephus distinguishes the Fourth Philosophy by its "unconquerable 

passion for freedom (roD ýXCUOOOUY' The initial resistance by Judas and Saddok the 

Pharisee began because "They said that such a tax assessment amounted to slavery, pure and 

simple, and urged the nation to claim its fteedom. "51 Ibis same view of freedom and 

slavery is articulated in the two speeches of Eleazar ben Jair to the Sicarii at Masada. 52 

"Freedom" was inscribed on the coins minted by Jews during the Great WarP Paul makes 

freedom an idea disassociated from earthly citizenship (in Christ, there is no slave nor fi-ee - 

Gal 3: 26-29). For him, a total and complete change in human society had already occurred 

through the eschatological new creation inaugurated by the Messiah (Gal 6: 15). This change 

had occurred, not through being "a zealot for ancestral traditions, " not through "works of 

Law, " but through "the cross of Christ. " According to Paul in the Hagar-Sarah allegory of 

Gal 4, those who place too great a significance upon national and ethnic identity are in 

slavery with their mother, the present Jerusalem. Compare this with the imagery of I Macc 

2: 7-12, recalling the words of Mattathias when the Jews were being forced to stop 

observing circumcision and food laws, and made to participate in idolatrous cults (1 Macc: 

1: 54-64). 

I Macc 2: 7-12 
7 Wretched am I, why was I born to behold, 

the dissolution of my people and the destruction of the holy city, 
to sit idly by while it is given into the hand of its enemies, 
the sanctuary into the hand of foreigners? 

11 ... Instead of afree woman, she has become a slave. 12 Behold our sanctuary, and our beauty, and our glory 
have been laid waste. 

the Gentiles have profaned it. 

Paul places Jerusalem in slavery not because of any political oppression, but because she 

exists in the era of bondage, on the side of the apocalyptic divide opposite fi-om firedorn in 

Christ. 

A similar irony is present in Paul's charge to the Galatians: "For freedom Christ has 

set us free; ... do not submit again to a yoke of slavery" (5: 1). The yoke of slavery is 

5lAnt. 18.3-9,23-25, translation Horsley, Bandits, 191-192. 
52War 7.320-388. 
5311,! C ni-in [ý] - freedom/deliverance of Zion. See H. Hamburger, "Money, " IDB 3: 434 for examples. 
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specifically life under the Torah and an identity which is oriented around the present 

Jerusalem. In contrast, the Maccabean purpose, which was rebirth in the rising tide of 

Jewish nationalism, was to set Israel free from "the yoke of the Gentiles" (1 Macc 13: 41), 

free precisely to obey the precepts of the Torah and as the people of God to worship in 

Jerusalem without restraint. 54 Paul's preaching on freedom and slavery cuts sharply against 

the foundational ideas of Jews dedicated to nationalism and ethnic preservation. 

Complimenting these broader themes, Galatians is uniquely marked by specific 

vocabulary drawn from military and political terminology. 55 Paul's description of his 

opponents in 5: 12, "ol dtvacrTaW0vrF-;, " (the agitators, from dcvaaraT6o)) rings with the 

overtones of political agitation. This is the only occurrence of this political term in Paul's 

writings and refers to "rabble-rousers" who stir up dissent. 56 Furthermore, the only other 

occurrences of this word in the NT are in the book of Acts, both times referring to 

revolutionary political agitation against Rome. In Acts 17: 6, Paul and his followers are 

portrayed to the civic authorities as ol Av o! xoug6V1jv avac;, rar&OavTcq, messianic 

subversives within Judaism whose revolutionary cause is to proclaim Jesus as king instead 

of Caesar. Even more striking in regards to the background of Galatians is Acts 21: 38, 

where Paul is mistaken for an Egyptian who instigated a revolt ((xvaGm-T6Oa; ) involving 

4,000 Sicaffl, the very zealot group Josephus brings to the forefront in the years 

coterminous with the writing of GaladanS. 57 

Paul uses other terms for political agitators to describe his opponents, the 

occurrences of these terms similarly unique to Galatians among all of Paul's writings. He 

calls his opponents in Gal 1: 7 olrap6coovTc; i)ga; (the ones disturbing you), and in the 

singular in 5: 10 6-- 
-VXPd(; oo)Y ýgd;. As Betz notes, ", rapdoouv describes the destructive 

54See Dunn, Galatians, 263. 
55Noted often by Betz in his commentary. See Davies, "Galatians, " 362 n. 11 for a partial list drawn from 
Betz's commentary. 
56Betz, Galatians, 270. Note that Betz dismisses Jewett's thesis on 6 n. 3 1. 57Bruce, Galatians, 238, and F. F. Bruce, Acts MCNT; Grand Rapids: Eerdmans, 1980) 344. Compare 
Josephus' report in War 2.261-3, Ant. 20.17 1, discussed above. 
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work of political agitators who cause confusion and turmoil. "58 Furthermore, the purpose 

of the agitators is to "turn things upside down" (geraarptý(o, 1: 7). This word too was 

"originally political and suggests revolutionary activides.,, 59 

Paul's choice of language to describe events at the council of Jerusalem is similarly 

unique in appropriating military and political terminology. In his portrayal of certain false 

brethren at Jerusalem, it is impossible to overlook the references to covert tactics: they are 

ltsecretly smuggled in" (napetudiccot), they "sneak in" (napetatpXeo-Oat), and are actively 

ttspying out" (ica-zacncoxetv) with the goal to rob Paul and his followers of their freedom 

(Gal 2: 4). 60 All three terms are hapax legomena in the Pauline literature. Such covert 

tactics would become the trademark approach to resistance by groups such as the Sicarii, 

and are common to all resistance movements opposing an enemy which outnumbers them in 

personnel and resources. 

The council of Jerusalem introduces the theme of "fear as motivation" in Galatians. 

In both incidents described in Galatians 2, Paul paints a picture of initial harmony which is 

then threatened not by a "theological difference" but by fear and coercion. 71iis theme is 

first addressed in Paul's description of his meeting with James, John and Cephas in 

Jerusalem. After Paul had "laid before them ... the gospel which I preach among the 

Gentiles" (2: 2), the leadership of the Jerusalem church had recognized Paul's apostolic 

commission to the Gentiles ("they saw that I had been entrusted with the gospel to the 

uncircumcised, " "they perceived the grace that was given to me, " 2: 7,9) and offered to Paul 

and Barnabas their affirr-nation (they gave to Paul and Bamabas "the right hand of 
fellowship, " 2: 9), the mutual agreement being a division of responsibility: "we to the 
Gentiles, they to the circumcised" (2: 9). 71broughout the section, although Paul is at pains 
to show that his commission and the gospel he preached is not derived from the "pillar 

apostles, " he equally strives to show the mutuality of consent regarding both his message 

58Betz, Galatians, 49. The word is also used in Acts 17: 8 in the Jason incident discussed above. 59Betz, Galatians, 50, also Longenecker, Galatians, 16. Ile word has the overtone "to misrepresent, " and is 
also an eschatological term - see Joel 3: 4 (LXX)/Acts 2: 20. 60Betz, Galatians, 90. That they were attempting to compel Titus to be circumcised is widely agreed upon. 
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and mission among the GentileS. 61 In particular, Paul points out that in regards to the 

circumcision of Gentile converts, the leaders in Jerusalem showed their agreement with Paul 

because they did not compel Titus (a Greek) to be circumcised. 71be element of potential 

discord in the midst of the accord between Paul and the leadership of the Jerusalem church 

is sown because of false brethren (ve-uSdSe4oi), who as we saw above, were "smuggled 

in, " "infiltrating" the accord in order to "spy ouf'Paul's fivedom. The potential for conflict 

between Paul and the Judean Christians was not caused by Paul's gospel, about which both 

parties stood in agreement, but by strong pressure applied by false brethren who had entered 

under false pretense. 

Similarly, Paul describes the events at Antioch using military and political 

terminology. The word used for Cephas' "withdrawal, " -ýnoartl%w (2: 12), another hapax 

legomenon in Paul's writings, is "a description of military and political maneuvers of 

retreating to an inconspicuous or sheltered position. "62 71be result of Peter's "tactical 

retreat" was the rest of the Jewish Christians were "ouvimexpiNoav ainco, " and even 
Barnabas oruvan-AXE41 aý, r& ti-, 1,67coxpiact (2: 13). Both cruvimoxpivogat and imoicpicnq 

are hapax legonwna in the uncontested writings of Paul, and are drawn from the political 

arena, indicating putting on a disguise, the adapting and assuming of a character for the sake 

of convenience. 63 

The theme of harmony disrupted by fear and coercion is also repeated in Paul's 

description of the incident at Antioch. Once again, Paul establishes the agreement between 

himself and the other Jewish-Christians. Note particularly 2: 15-16, where Paul states the 

common ground between him and Cephas: "We ourselves, who are Jews by birth and not 

61AS B. Holmberg, Paul and Power (Philadelphia: Fortress, 1978) 16 comments, "He is careful to point out to his opponents and detractors the incontrovertible fact that he was officially and irreversibly acknowledged by the Jerusalem "pillars" as Apostle to the Gentiles, with a competence and a "gospel" of his own (Gal 2: 6- 9). The dialectic between being independent of and being acknowledged by Jerusalem is the keynote of this important text and must not be forgotten. " 
62Betz, Galatians, 108. 
63Polybius 3.31.7 (tr. W. R. Paton, LCL) "for all men are given to adapt themselves and assume a character suited to the times, so that from their words and actions it is difficult to judge of the principles of each, and in many cases the truth is quite overcast. " Cited by Betz, Galatians, 109. Compare I Tim 4: 2, the only other occurrence in literature related to Paul. 
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Gentile sinners, we know that no human being is justified by works of the law but only 

through faith in Christ Jesus... " In Gal 2: 12-13, Paul states that Petees withdrawal from 

table-fellowship with the Gentiles was not based upon a theological conviction of the truth 

(for they agree), but that he was ýopoOýxvo;, robq 6ic 7w-pvro1. tA;, "fearing those of the 

circumcision" (2: 12). 64 We discussed above the military background of the word 

"i5noo, c6XW. " However, this action of "shrinking back in the face of pressure or 

persecution" is also the antithesis of "living by faith, " according to Hab. 2: 4, the verse Paul 

cites in Gal 3: 12 as scriptural proof. 

Hab 2: 4 (LXX) 
Mv imooTeill1, lat, oüic F-'ü801cet VUXA g01) ev alüTco. 

Sic ItioTe(L% gou ýAGF-Tat. 

Like a fearful watchman leaving his post on the wall in face of the enemy onslaught (Hab, 

2: 1) Peter "shrinks back" in assuming a posture that Gentiles must adopt Jewish practices to 

be included in the people of God. His fearful retreat behind the boundaries established by 

the Law is the opposite of maintaining covenantal righteousness. 

Paul's seeming conscious selection of terms to fit the occasion gives support to the 

hypothesis that Jewish nationalistic activities form an important aspect of the background to 

Galatians. Not that Paul's opponents in Galatia were themselves politically oriented, but 

rather that Paul's use of language drew attention to the fact that their motives were 

influenced by nationalistic pressures in Jerusalem. Fear is precisely the sole motive that 

Paul charges is behind the actions of his opponents in Galatia. They seek to circumcise the 

Galatians in order to save themselves from persecution (6: 12). Is it not possible that those 

who had infiltrated the Jerusalem church during Paul's visit, who attempted to compel Titus 

to be circumcised and who were fiercely resisted by Paul, had not been resisted to the same 

degree of success by James and were now exercising enough influence to cause a turnabout 

from the previous agreement between James and Paul struck in Jerusalem, with the result 

that envoys were sent out to signal this change of decision? As it could have been in 

64Comparq Acts 15: 1-5. 
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Jerusalem, and as it was in Antioch and Galatia, the impetus behind the threat to the Pauline 

mission was not only theological differences, but fear and coercion which masked 

themselves in the guise of covenantal loyalty, as zeal for the Law and zeal for Israel. At the 

time of the writing of Galatians, we see the emergence of resistance groups whose 

nationalism and zeal for the Law would lead them to not only resist those "outside the camp" 

but to focus their attention upon purity and loyalty "within the camp. " 

Thus, the number of military and political terms used in Galatians which are hapax 

legomena in Paul's writings, coupled with the application of wider theological ideas in a 

manner which seems specifically to cut against the grain of Jewish nationalism, makes it 

very plausible that Paul carefully chose his use of vocabulary in the Galatian letter to reflect 

the origin of the Galatian crisis: the nationalistic turmoil in Judea, manifested in zeal for the 

Law and revolutionary political activity. Is there an ironic reference to emerging Jewish 

resistant movements during the time of Cumanus and Felix in Gal 5: 13b, which allowing a 

degree of latitude we can paraphrase as "Do not use this "call to freedom" as a base of 

operations (60opgA) for the fiesh"765 Paul's command is instead to, "Fall into line, " 

"march in step" with the Spirit (5: 25 - aTotXCogev). 

3.4 Conclusion 

Paul's choice of military and political terminology and the themes he develops in 

Galatians (freedom defined "in Christ, " misdirected zeal, fear as motivation, being 

"compelled" to receive circumcision), together with our knowledge of the widespread 

nationalistic feeling in many Jews from 44 CE onward give us a plausible setting by which 

to understand the actions of Paul's opponents in Galatia. The intensification of turmoil in 

Judea over nationalistic and ethnocentric issues had brought the Jerusalem church under the 

scrutiny of those who associated them with reports of Paul teaching Gentiles that they were 
included in the people of God without needing to become Jewish proselytes. It was not 
65'Ibe general meaning "opportunity" is derived from the military origin of doppA as "base of operations, the starting point for military actions. " Betz, Galatians, 272, Longenecker, Galatians, 239. 
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only Judaism as a system of religion which caused its clash with Pauline Christianity in 

Galatia. It was the manifested priorities of this era in Judaism, the quest for national 

independence, zeal for the Law, "purity within the camp, " covenantal practice as ethnic 

distinctives, the heightening of the nationalistic and ethnocentric aspects inherent in Judaism, 

which Paul and the Gentile converts to his gospel encounter during the "crisis in Galatia. " 

We will argue that Paul's use of images and ideas drawn from the creation story in Galatians 

is a central aspect of his theological response to this climate in the Judaism of his day: the 

social-political climate within Judaism which sought to preserve its national and ethnic 

heritage through a maintenance of its religious distinctives, a social-political climate where 

resistance and revolutionary activity sought to secure a national and ethnic future for Jews, 

where the conflict over religious beliefs was resulting in armed resistance and the 

persecution of those thought to be destroying the boundaries of the Covenant. 

4. Ethnicity and Incorporation: Theological Nationalism 
and the Galatian Letter 

To prepare for our exarnination of Paul's new creation theology in Galatians, we 

must first understand the radical nature of the phrase "for neither circumcision nor 

uncircumcision is anything, but a new creation. " Tbus, we set ourselves to briefly review 
both the integration and separation between Jew and Gentile. We approach this issue fi-orn 

the manner in which present and future inclusion of Gentiles into Judaism was depicted and 

understood. 

4.1 Integration and Separation of Jews and Gentiles 

Many of thefundamental beliefs of Judaism resulted in clear lines of distinction 

between Jews and Gentiles, distinctions acknowledged by both groups. Uncompromising 

monotheism made no allowance for the syncretistic tendencies of HellenisM. 66 The Law, 

like the concept of election, separated Israel unto God (in a mutually exclusive relationship) 
66See Dunn, Partings, 19-21, G. F. Moore, Judaism in the First Centuries of the Christian Era: The Age of the Tannaim (3 vols.; Cambridge: Harvard University Press, 1927-30) 1.360-3. 
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from among the nations. Thus, religious practice became at the same time cultural 

distinctives, expressing ethnicity and nationalism. Although many aspects of the Law 

overlapped with Hellenistic ideas, from the time of the Maccabean revolt it was the practices 

of Law which emphasized the separation of Judaism from its Helleninstic milieu which rose 

to prominence. It was the distinctive nature of circumcision, Jewish food laws, the Jewish 

cultic calendar and the observation of the Sabbath which caused these "works of the Uw" to 

gain emphasis among the total range of "works of the Uw" which were incorporated into 

the practice of Judaism. They were religious observances with served to establish Jewish 

ethnic and national identity: both in terms of self-identity and in the perception of others. 67 

The overlap of religious faith and national identity is illustrated by the centrality of 

the Temple. It was a powerful symbol of Jewish identity as the people of God, for the 

Temple was the dwelling place of the shekinah and the altar maintained their status within 

the covenant people of God. The Temple treasury was the cornerstone for the national and 

local economy, and the Sanhedrin, which was strongly under the influence of the high 

priestly party, was the main local court in both civic and religious legislature. 

The temple also drew a firm distinction between those who were members of the 

covenant and those who simply sought to pay homage to God (or the Jewish god). Gentiles 

were not allowed past the balustrade which demarcated the court of the Gentiles from the 

rest of the temple enclosure. 68 While they could offer gifts (including sacrificial animals) to 

the temple and the priesthood, Gentiles were not allowed to participate in any of the 

67Dunn, Partings, 31 puts it well, "... the importance of the law of Israel's self-understanding as the covenant 
people of God was bound to come to focus in those elements of the law which brought their sense of 
distinctiveness and separateness to most explicit and visible expression and which thus functioned for good or 
ill as test cases of loyalty to the covenant people and their God. " For the significance of distinctively Jewish 
practice in maintaining Jewish identity in the Diaspora, see Tomson, Paul and the Jewish Law, 4346. 

The debate over the Pharisees between Neusner and Sanders presents the scholar with numerous 
references to food laws and purity. See J. Neusner, From Politics to Piety (Engelwood Cliffs: Prentice-Hall, 
1973) 78-90 and Sanders! extended response, Jewish Lawfrom Jesus to the Mishnah: 5 Studies (Philadelphia: 
TPI, 1990). 131-254. Sanders, Judaism, 214-222 organizes the various laws in a helpful manner. See as 
well the extended discussion in Tomson, Paul and the Jewish Law, 221-235,254-258. On the significance 
of table-fellowship in the teachings of Jesus and in the Pauline mission, see Dunn, JPL, 37-88,130-148, 
Partings, 107-113. 
68Gentile impurity was probably closely connected to their participation in idolatrous worship. Sanders, 
Judaism, 72-76. 
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obligatory sacrifices (sacrifices which maintained the covenant and covenantal status). 69 

The fact that they could offer these gifts and only these gifts revealed that the demarcation 

between Jew and Gentile was maintained. Illey were free to offer sacrificial gifts in homage 

to the God of Israel, but this did not signify their incorporation into the people of God. 

Especially as we consider the conversion of the Gentiles in the end times, what is important 

is not that Gentiles would offer sacrifices (they already did, and did so for various reasons) 

but which sacrifices they would offer. 

However, to point out the distinctive practices of Judaism does not mean that in 

general Jews were intolerant of Gentiles. Particularly in the Diaspora, many Jewish 

communities seemed to live with mutual tolerance and degrees of integration with the wider 

Gentile community. For instance, inscriptional evidence from Asia Minor has shown that 

some Jews were citizens and even city officers. In Sardis, the synagogue (post-200 CE) 

was a large structure which was a part of the gymnasium-bath complex in the market centre 

of the city. This reveals the wealth and influence of the Jewish community, as well as both 

the degree of integration and distinction maintained (next to the gymnasium, but an 

alternative to the gymnasium). 70 Sibylline Oracles 3 and 5, the Letter of Aristeas 

(discussed below) and the writings of Philo show a similar integration and distinction in 

Jewish communities in Egypt. Still, Diaspora Jews continued to participate in the Temple 

cult (through the Temple tax), refrain from idolatry, keep the Sabbath, observe food Laws, 

and circumcise their sons. 71 

Ile Letter of Aristeas provides a clear example of Jewish tolerance towards 

Gentiles. 72 One of the central theological emphases of the writing is the belief that the one 

69D. Schwartz, "On Sacrifice by Gentiles in the Temple of Jerusalem, " in Studies in the Jewish Background 
of Christianity (Tijbingen: J. C. B. Mohr, 1992) 102-116. Schwartz deals very effectively with the material from Josephus, 2Macc 3: 35 and 3Macc 1: 9 which depicts foreign Idngs sacrificing in Jerusalem. IES work invalidates the description by Schilrer (cited by Schwartz) that "even the exclusive Temple of Jerusalem 
became cosmopolitan. " 
70P. R. Trebilco, Jewish Communities in Asia Minor (SNTSM 69; Cambridge: CUP. 1991) 37-57,167- 
182; see also S. McKnight, A Light Among the Gentiles: Jewish Missionary Activity in the Second TemPle 
Period (Philadelphia: Fortress, 1991) 14-16. 
71Trebilco, 12-19. 
72See Nickelsburg, Jewish Literature, 165. 
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God who created all mankind demonstrates his philanthropy towards all humans created by 

him (v 16 - "These people worship God the overseer and creator of all, whom all men 

worship including ourselves, 0 King, except that we have a different name. Their name for 

him is Zeus and Jove, " cf. 168-9,190,195,201,210,254). There are verses which stress 

inward piety over religious rituals (vv 140,234). Scholars have pointed out that although 

idolatry and immorality are inveighed against, the general tone is of an attempt to find 

common ground and appreciation between the cultures. Certainly, there is no active appeal 

for the conversion of Gentiles to Judaismý73 

At the same time, the extent to which the separation between Jews and Gentiles is 

maintained in this writing is equally notable, especially in the extensive treatment of the 

Jewish food laws. Although these food laws are recognized to be a central point of 

misunderstanding of Jews by Gentiles, their function (and practice) is vigorously defended 

by the writer. 74 

In his wisdom the legislator, in a comprehensive survey of each particular 
part, and being endowed by God for the knowledge of universal truths,. 

. surrounded us with unbroken palisades and iron walls to prevent our mixing 
with any of the other people in any matter, being thus kept pure in body and 
soul, preserved from false beliefs, and worshipping the only God 
omnipotent over all creation (139). 

Knowledge of "universal truths" is protected by the "iron wall" of laws which separate Jews 

from "mixing with any other people" (139). "He hedged us in on all sides with strict 

observances connected with meat and drink and touch and hearing and sight, after the 

manner of the Law" (142). 75 The cultural practices which keep Jews distinct from Gentiles 

were not an end in themselves, but a means of protecting through separation that which was 

73j. j. Collins, "A Symbol of Otherness: Circumcision and Salvation in the First Century, " in 'To See 
Ourselves as Others See Us": Christians, Jews, "Others" in Late Antiquity (ed. J. Neusner and E. S. 
Frerichs; Chico: Scholars, 1985) 166. 
74See v 128. When the entourage of 70 scholars dines with the King of Egypt, he notes "everything of 
which you partake will be served in compliance with your habits; it will be served to me as well as to you" (181). This care to observe Jewish customs is also explicitly noted in terms of their accommodations (182- 
4). Furthermore, Jewish food laws are shown to be allegories of moral truths (143-148,165-166). 75Phylacteries (158-9) and other matters of the Torah (158,160) are also explained in similar fashion. Note 
also the honor accorded to the Temple in the description of the gifts donated to it by an Egyptian king (42, 
51-82), fulfilling a basic idea of Gentile tribute in Zion theology, and the extensive description of the Temple which emphasizes its superiority to all other (83-120). 
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of chief importance, the revelation of the one true God and their fidelity to hini. 'This 

moreover explains why we are distinct from all other men" (15 1). 

71be Letter of Aristeas attempts to carefully balance the belief in one God who is the 

creator of all humanity, and the maintenance of the boundaries which by divine intention 

separate Jew from Gentile. Ibe author seeks common ground, but defends the lack of 

common lifestyle. Even from a Hellenistic perspective and in Hellenistic terms, Judaism 

could be appreciated, if not admired. But from a Jewish perspective, the distinctions 

between Jew and Gentile needed to be maintained (and therefore explained). This separation 

was not the antithesis to peaceful coexistence, it was the requirement for it 76 

4.2 Proselytism and Ethnicity 

Contrary to previously held assumptions, recent studies have shown that first 

century Judaism was not on the whole "a missionary religion. " Even if some in Judaism 

anticipated the conversion of Gentiles in the eschatological age, in the present world Jews 

were not active in pursuing new converts, or maldng "full converts" out of those who 

expressed a degree of interest. To summarize the findings of McKnight, Jews were much 

more "a light among the Gentiles" than actively "a light to the Gentiles. "77 

However, evidence is plentiful that Judaism did prove attractive to many Gentiles. 78 

Gentiles who participated in Judaism and synagogue life could do so with a wide range in 

the level of commitment to the faith. Pai ficularly in Diaspora communities, it seems that on 

the whole Jews were happy to open their synagogues to sympathetic Gentiles without 

demanding a high level of adherence or insisting on full conversion. The former scholarly 

interpretation of "god-fearers" has given way to a more fluid understanding: "God-fearers" 

or "God-worshippers" were much less a specific "class" as much as a more general, 

76For a wider study on "integration and resistance" tendencies in Jews relationship to Gentiles. see 
McKnight, 12-25, J. J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora 
(New York- Crossroads, 1986) 8-16. Regarding the diversity in the "real-life situation" of the table- 
fellowship of Jews and Gentiles, see Dunn, Galatians, 119-20 and the bibliography he cites. 77McKnight, 117, the conclusion also reached by Fredriksen, "Judaism " 537-540. 
780ne of the fundamental conclusions of Trebilco's study. See Dunn, ýartings, 

125 for supportive bibliography. 
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descriptive term for Gentiles who showed an interest in Judaism and participated in the 

Jewish community, whether in a cursory or dedicated fashion. 79 

For heuristic purposes, Cohen has formulated seven categories of Gentile adherence 

to Judaism within the context of three larger categories to illustrate the spectrum of Gentile 

involvement-80 

A. Sympathizer 
1. Admiring some aspect of Judaism. 81 
2. Acknowledging the power (but not exclusive power) of the god of the 

Jews, or incorporating him into the pagan pantheon. 
3. Benefiting the Jews or being conspicuously friendly to Jews. 

B. Adherent82 
4. Practising some or many of the rituals of the Jews. 83 
5. Venerating the god of the Jews and denying or ignoring the pagan gods. 
6. Joining the Jewish community. 

A. Conversion of households (which resulted from individual 
conversions). 
B. Gentile slaves acquired by Jews. 
C. Marriage to a Jewish man. 

79S. Cohen, "Crossing the Boundary and Becoming a Jew, " HTR 82 (1989) 32. JJ. Collins, "Symbol of 
Otherness, " 182-3 critiques Kuhn-Stegemann in Pauly-Wissowa and concludes that the "terminology, then, 
shows some fluctuation. Phobournenoi, sebomenoi and theosebeis can all on occasion refer to Gentiles 
who are associated with Judaism in some way, but none of these terms is unequivocal, and each occurrence 
must be interpreted in its own context. " See also the questions raised by A. T. Kraabel, "The Disappearance 
of the God-fearers, " Numen 28 (1981) 113-26. A. F. Segal, "The Costs of Proselytism. and Conversion, " 
SBL 1988 Seminar Papers (ed. D. J. Lull; Atlanta: Scholars, 1988) 350-353 still attaches a special technical 
meaning to the term "god-fearer, " arguing that Jews accepted this category which stopped short of becoming 
a proselyte because it reduced the threat against the Jewish community by those who opposed them actively 
seeking to convert Gentiles, but his evidence for this kind of "mission" is questionable. 

A recent inscription from Aphrodisias indicates that some "venerators of God" seemed to attain 
some status of belonging to the Jewish community, but which was below the level of "Jews by birth. " See 
Trebilco, 145-166, for an overview of the use of the term was used in the Diaspora. 
8OCohen, "Crossing the Boundary, " 14-30. He reviews in detail the literary evidence which illustrates the 
spectrum of adherence. 
8lJosephus, Ap. 2.123,209-210,280-3, Philo, Mos 2.17-20. 
82Cohen, "Crossing the Boundary, " 31 summarizes this widely used term as follows: One who "accepted a 
new system of ritual and belief as a useful supplement to, and not as a substitute for, his old way of life. " 
He is adopting the category of "adhesion" developed by A. D. Nock, Conversion: The Old and New in 
Religion from Alexander the Great to Augustine of Hippo (London: OUP, 1933) 6-7. 
831n Rome, in the latter half of the first century BCE and throughout the first century CE, a significant 
number of pagans observed the Sabbath by lighting lamps and fasting. See Collins, "Symbol of Otherness, " 
170, and E. M. Smallwood, The Jews under Roman Rule (Leiden: Brill, 1976) 128-42,174-180,202-245, 
Segal, "Costs, " 345-346, for evidence that the alarming growth in appreciation of Jewish life led at least one 
time to their expulsion by Roman authorities. Seneca wrote: "the customs of this accursed race have gained 
such influence that they are now received throughout the world. Ile vanquished have given laws to their 
victors, " cited in Stem, Authors, no. 186. Philo describes the synagogues in terms of schools of philosophy 
open to all (Spec. Leg. 2.62), and Josephus' description of the attraction of Gentiles to the Jewish 
community in Antioch has often been noted. 
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C. Convert 
7. Converting to Judaism and "becoming a Jew. " 

A. Practise of the Jewish laws (particularly circumcision). 
B. Exclusive devotion to the Jewish god. 
C. Full integration into the Jewish community. 

Ibe existence of this range of sympathy and adherence reveals the remarkably tolerant 

attitude of Diaspora Jews towards Gentiles who desired on one level or another to associate 

with Jews or practise their customs. To Gentiles who were attracted to Jewish life and faith, 

and there were many who were and at varying levels of interest, most of the evidence 

reveals a welcoming and tolerant attitude by Jewish communities. 

Even with the range of adherence, the step to full conversion was a distinct and 

deliberate step. Judith 14: 10 illustrates the central aspects of becoming a proselyte. The 

conversion of Achior the Ammonite is described as follows: "he believed firmly in God, and 

was circumcised, and joined the house of Israel, remaining so to this day. " Proselytes were 

to turn from idolatry and embrace an exclusive monotheism, observe the Law, particularly 

circumcision, and integrate themselves into Jewish society. 94 

Circumcision was seen by Jews and Gentiles alike as the distinctive mark of 

becoming a Jew. 85 The well known story told by Josephus of the conversion of the royal 

house of Adiabene illustrates the range of adherence tolerated, but that circumcision was the 

expected final step to full conversion. 86 Izates initially decided not to undergo circumcision 

so that his subjects would not consider him to be a Jew, to have changed national and ethnic 

loyalties. Ananias considered this an omission which God would pardon - but an omission 

"According to Rabbinic tradition, proselytes were expected to fully adhere to all aspects of the Torah (like a 
righteous native born Jew). Care was taken to fully acquaint the convert with the stipulations of the Law. 
Entry rites certainly included circumcision, with other Rabbinic passages calling for ritual bathfimmersion 
and the presentation of an offering at the Temple. See T. Demai 2.5, Sifra Qedoshim 8.3. See E. P. 
Sanders, PPJ, 206-207,211, Segal, "Costs, " 360, Collins, "Symbol of Otherness, " 171 and Moore 1.33 1. 

According to R. Kanter, Commitment and Community: Communes and Utopias in Sociological 
Perspective (Cambridge: Harvard University Press, 1972) 65-74, commitment involves three aspects: 
"members become committed to the community's work, to its values and to each other. " This communal 
(versus individualistic) aspect of "commitmenf' is fundamental to "conversion" to Judaism. 
85Tacitus, Histories 5.52, Juvenal, Satires 14.96-106. See FredrB=n, "Judaism, " 535-537, with extensive 
bibliography, Collins, "Symbol of Otherness, " 163, also 1724. See also Cohen, "Crossing the Boundary, " 
27, who remains unconvinced by arguments that in some instances proselytes were allowed to remain 
uncircumcised. 
86COllins, "Symbol of Otherness, " 179, Segal, "Cost, " 357. 
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none the lesS. 87 Blessing came upon Izates when he finally underwent the ritual and 

became a "genuine Jew" (OePatco; 'IouWto;, Ant. 20.38). The story emphasizes that 

circumcision was a sign understood by Gentiles indicating that the convert was not simply 

giving allegiance to a religion but also transferring allegiance to another people. And in its 

own way, it indicates that although it could be said that devotion "counted more" than 

circumcision, (Ant. 20.41), full obedience to the Torah included circumcision. 

Studies on Gentile adherence to Judaism have rightly emphasized the social impact 

which resulted from "full conversion. "88 In fact, it was the aspect of living life together 

under the special Laws of Judaism, more than any entry rite, which integrated the convert 

into Judaism. 89 "Joining Judaism was primarily a decision to join another ethnos, which 

was not self-evidently possible to everyone, never taken lightly, and often viewed with 

some suspicion. "90 The proselyte would be integrated into the life of the Jewish 

community: synagogue membership, table-fellowship and participation in sacred meals, the 

solving of legal problems within the authority of the community, and the expectation to 

contribute to the support of the temple and the Land. "In sum, the proselyte was just like the 

native born. "91 

Furthermore, to Judaize meant not only to be incorporated and enculturated into the 
Jewish community, it essentially "denationalized" the convert from his/her culture of origin 
due to the commands and prohibitions of the TorahY2 Doing what the Law commanded 

and obeying its prohibitions not only impacted moral decisions but cultural identity. 

Monotheism (and the corresponding prohibition of idolatry) forbad the worship of other 
deities, and in cutting the new convert off from participating in the Gentile cults also 

87Collins, "Symbol of Otherness, " 163,178-9. See also Segal, "Costs, " 357. 88Inter alia, Collins, "Symbol of Otherness, " 175. 
89Segal, "Costs, " 359, also 360. 
90Segal, "Costs, " 346. "Most Gentiles who converted to Judaism had to reconstrue a whole world scheme. " 91 Cohen, "Crossing the Boundary, " 28, citing Philo. 
92Moore 1: 232, also 1: 328. "T'he Greek term Ioudaios (IouSatoý) 

... basically meant "Judean, " and thus 
retained more geographical and national connotations than is true of the word "Jew" in modem languages, " Segal, "Costs, " 347. See also Dunn, Partings, 145. 
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separated the proselyte from the social and civil life which revolved around these cults-93 

Dietary Laws made table-fellowship, a primary opportunity for social interaction, awkward 

and difficult. Sabbath keeping and the use of a different calendar than the Romans likewise 

clashed with social order in the Diaspora. Finally, circumcision was abhorred by most 

Gentiles and it should also not be forgotten that it was a dangerous medical procedure for 

proselytes to undergo. 94 

In the final analysis, to convert to the faith of Judaism was the same as being 

incorporated into the ethnic and social reality of being a Jew. Observance of the Law 

included the proselyte in the mainstream of Jewish life and forced him to "separate from the 

Gentiles. " As Philo wrote: "they have left their country, their kinsfolk and their friends for 

the sake of virtue and religion. Let them not be denied another citizenship or other ties of 

family and ftiendship. "95 

Gentiles showing curiosity in Judaism, or desiring to include homage to the Jewish 

deity within the scope of their religious piety, or attracted by aspects of Jewish community 

life were welcomed to participate in synagogue life at a level of adherence chosen seemingly 

on their own terms. But to move from the broad and tolerant spectrum of adherence to 

being incorporated in the covenantal people of God was a decisive step taken on Jewish 

terms. As we shall see, this clarification between tolerance and "crossing the boundary, " 

between integration and separation, informs many of the conflicts experienced by the 

Pauline mission to the Gentiles, and particularly the issues in Galatians. 

4.3 The Eschatological " Conversion" of the Gentiles? 

We have seen throughout our investigation into the apocalyptic and wisdom literature 

numerous depictions of the end of times which describe Gentiles coming to Zion to offer 

tribute and homage to Yahweh. 96 We have emphasized that this universalism is a fonn of 

93-Practical monotheism, with its social consequences, was a more significant dividing line between Jew and 
Gentile than an individual ritual such as circumcision. " Collins, "Symbol of Otherness, " 176. 
94See Trebilco, 154. 
95SPec Leg. 1.52, cf. 1.308-309; also Virt 103,104. 
96AS we saw in our overview of Zion theology, the pilgrimage of the nations is related to the idea of V61kerkampf (the defeat of hostile nations gathered against Zion) which itself is a historicalizing of the 
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nationalism. Paying homage to another nation's God/gods was a sign ofsubmission both to 

the national deity and the nation itself. In V61kerfahrt tradition, the nations bow before the 

God ofIsrael. The "homage" of the Gentiles in the end times does not necessarily indicate 

their "incorporation" into the people of God, any more than did sacrifices in the present age 

in the Temple by GentileS. 97 

As we have surveyed earlier, there are certainly some texts in the OT which indicated 

a "conversion of Gentiles" at Zion in the end timeS. 98 The question we raise is not whether 

some in Judaism expected Gentiles to experience salvation in the eschaton (some certainly 

did), but what were the precursors and preconditions for this blessing on the Gentiles. Did 

the "rules of incorporation" change because of the eschaton? Particularly, after the issue of 

Jewish "identity" was challenged by Hellenism, and after Jewish independence had been 

won and lost, how did these social crisis affect the interpretation of the OT hope? 

Furthermore, in speaking of the eschatological "conversion" of the Gentiles it is essential 

that one understands the range of adherence which scholars have included under this blanket 

term. For instance, McKnight first states that "a universal conviction of Judaism is that 

conversion is total conversion, " that converts "live according to the same laws and obey the 

same customs. " Then, in the very next paragraph, McKnight writes: "there will be a massive 

conversion of Gentiles at the Last Day, " and cites Tobit 13: 11, Sir 36: 11-17, lEn 48: 4, Sib 

Or 5: 493-500,2Bar 68: 5, and 4Ez 6: 26 as proof of the expectation. 99 Similarly, while 

recognizing that the subjugation and judgment of the Gentiles is a frequent eschatological 

theme, Donaldson states that "just as often... the Gentiles are depicted positively as sharing 

with Israel in eschatological blessing" and cites as proof from the intertestarnental period 

fundamental creation story Chaoskampf. In the OT, examples include Isa 56: 7, Ps 22: 27, Isa 2: 2-3; 56: 6-8, 
Zeph 3: 9-10, and additional listings in E. P. Sanders, Jesus and Judaism (London: SCM, 1985) 213-8. For 
Jesus and Gentile conversions, see Mt 8: 11-12/Luke 13: 28-9, Mark 11: 16-17,12: 9. 
97A point we attempted to make clear in our review of Isa 45: 14. 
981nier alia, Isa 2: 2/Mic 4: If-, Isa 25: 6- 10a, 56: 6-8. Zech 8: 20-23. 
99He also notes Philo Praem 164-72 and Mos 2A3-44. However, neither of these indicate "conversion and incorporation. " Praem 164-72 describes the future return to Israel of the dispersed, and notes in some Gentiles a sense of regret (among those "who have not come to utter destruction") at having misinterpreted 
the misfortunes of Israel. Mos 2.43-44 conjectures that if Israel's present status was better, other nations 
could be attracted to Judaism and come to fully appreciate the Law. 
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Tobit 13: 11,14: 5-7, lEn 90: 30-33, Sib Or 3: 710-23,772-76.100 However, a closer look at 

these references reveals that frequently the homage given is a sign of destruction, not 

"conversion, " and in the texts which speak of salvation offered to Gentiles in the most 

comparatively positive terms, it is always subsequent to their judgment and Israel's 

vindication and exaltation. 101 

Sir 36: 17, which ends with this phrase "and all who are on the earth will know that 

Thou art the Lord, the God of the ages, " is often cited as illustrating the conversion of the 

Gentiles. But taken in context, not as proof-text, this phrase in Sir 36 cannot be understood 

as "conversion" in any formal sense. Rather, it is homage associated particularly with fear 

of judgment, a reflection of the submission of the Gentiles. The prayer opens with the plea, 

"cause the fear of thee to fall upon all the nations, Lift up thy hand against foreign nations 

and let them see thy might" (36: 1-2). It continues with the plea for God to "rouse his 

anger, " consume the enemies of his people, and "crush the heads of the rulers of the 

enemy. " The central theme of the passage is found in vv 11-16, a prayer for the regathering 

and restoration of Israel. 

1 Enoch 48: 4 describes the Son of Man/Messiah in terms of the Servant of Yahweh, 

"He is the light of the Gentiles, " and verse 5 describes the universal homage given to God, 

"All those who dwell upon the earth shall fall and worship before him; they shall glorify, 

bless and sing the name of the Lord of the Spirits. " But is this homage or salvation? A few 

verse later, the destruction of the Gentile kings is depicted, in analogy with Israel's 

deliverance in the Exodus. 102 

(8) In those day, the kings of the earth and the strong ones by whom the land 
is possessed shall be humiliated on account of the deeds of their hands... 
(9) 1 shall deliver them into the hands of my elect ones like grass in the fire 
and like lead in the water, so they shall bum before the face of the holy ones 
and sink before their sight, and no place will be found for them. 

10ODonaldson, "Galatians 3: 13-14, " 99. He also includes LXX Isa 54: 15; LXX Amos 9: 12, both which do 
seem to indicate a universaaing of the Hebrew text. 
10IMany eschatological texts speak only of the destruction of the Gentiles without mention of possible 
conversion (Dan 7, Jub 24: 27-33, the War Scroll, particularly the Zion songs IQM 12,19, TMos 10: 1-10). 
102D. Suter, Tradition and CorVosition in the Parables of Enoch (SBLDS 47; Mssoula: Scholars, 1979) 
112-113. 
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The theme of the judgment of the Gentiles is developed in 1 En 53. Although all who dwell 

upon the earth shall bring gifts and tributes to the Lord of Spirits, he is not appeased, but 

instead destroys all the sinners, shackling all the Gentile kings for destruction with "all the 

chains of Satan" (53: 3-5,54: 1-6). 103 Again, homage does not equal salvation. God's 

restoration of the "house of his congregation" is at the centre of these events (53: 6-7). As 

Suter points out, the central motif in the Similitudes is the triumph of the Son of Man over 

the kings and the mighty, earthly representatives of Asael and the fallen angelic powers. 

Written from a Palestinian perspective, the parables link together political and cosmic evil, 

both to be destroyed as Israel is vindicated. 104 

Although Psalms of Solomon 17: 31 is another text cited in support of the 

"conversion of the Gentiles, " a look at the context of the verse reveals the thinking of a very 

conservative and nationalistic stream within Judaism. 105 

PssSoI 17: 22-31 
22 Undergird him (Davidic Messiah) with strength 

To destroy the unrighteous rulers 
To purge Jerusalem from Gentiles 
who trample her to destruction; 
in wisdom and in righteousness to drive out 
the sinners from the inheritance; 
To smash the arrogance of sinners like a potter's jar, 

24 To shatter all their substance with an iron rod; 
To destroy the unlawful nations with the word of his mouth ... 30 And he will have Gentile nations serving him under his yoke ... 31 Nations [shall] come from the ends of the earth to see his glory, 

to bring as gifts her children who had been driven out, 
and to see the glory of the Lord with which God has glorified her. 

34 ... He shall be compassionate to all the nations 
(who) reverently (stand) before him. 

35 He will strike the earth with the word of his mouth forever, 
He will bless the LorXs people with wisdom and happiness. " 

Given the anti-Genfile tone of the passage (Gentiles depicted as sinners to be violently 
destroyed, as nations to bring under a yoke), the emphasis of v 31 must be primarily upon a 
homage given in fear. The Gentiles do not come to be converted, they come to bring back 

103Sce Suter, Tradition, 120. 
104Suter, Tradition, 524,72. 
105PssSoI 17 rinds numerous parallels with the goals of the various political liberation movements in 
Palestine in the first century. See R. A. Horsley, "Messianic' Figures and Movements in First -Century Palestine, " in The Messiah: Developments in Earliest Judaism and Christianity (ed. J. H. Charlesworth; Minneapolis: Fortress, 1992) 289. 
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the dispersed, and to behold the glory of the royal Messiah and the glory of Jerusalem, 

glorified with the very glory of God himself. Note also the distinction between Gentiles and 

Israel in vv 34-35. To the Gentiles who stand in fear before lEm, the royal Messiah shows 

compassion; but to the people of God, he grants blessing, affu-ming Israel's covenantal 

standing and election. Any offer of salvation (limited to "compassion") is subsequent and 

secondary to Israel's vindication and the judgment of hostile Gentile powers and includes no 

sense of full incorporation into the covenant. 

Sib Or 5: 493-500, included in McKnight's list, speaks specifically of the conversion 

of the Egyptians, who build a temple to God in Egypt. Ibis temple is subsequently 

destroyed by the Ethiopians (5: 505) No mention is made of a general conversion of the 

Gentiles. 

The two post-70 apocalyptic passages cited by McKnight must also be discounted 

from consideration as being a description of "a conversion of the Gentiles. " 211ar 68: 5 

describes the rebuilding of Zion and the restoration of priestly service. "And the nations win 

again come to honor it. " This verse is concerned with the restoration of the pre-eminence of 

Jerusalem ("it"), not about a conversion of the Gentiles. 4Ez 6: 26 describes a universal 

destruction, after which all who survive will experience salvation. However, these 

survivors are limited to those within Israel who have remained faithful to the covenant. In 

fact, Ezra! s questions about divine injustice is raised by the issue of how few will be saved. 

As Longenecker writes "universalism is not even hinted at anywhere" in the first two 

sections of 4 Ezra. 106 

In the passages we have considered thus far, we have found no evidence of the 

"conversion" of the Gentiles. Zion in the end times is a place where Gentiles offer homage 

in fear of the judgments of God on behalf of Israel. Other literature from this same period 

106Longenecker, Eschatology and the Covenant, 72-74, also 95-97. Similar in interpretation of 4Ez 6: 26 is 
A. L. lbompson, Responsibility for Evil in the Theodicy of IV Ezra: A Study Illustrating the Significance 
of Form and Structurefor the Meaning of the Book (SBLDS 29; Missoula: Scholars Press, 1977) 181, 
although he thinks the lack of universalism in the second episode is in contrast to the universalism of the 
first episode. Longenecker has shown the consistent ethnocentric perspective of the entire work. 

The fall of Jerusalem seemed to trigger in some a tightening of particularism and in others a 
heightening of universalism. See the broader attitude to Gentile participation in the world to come in 
t. Sanh 13.2. 
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describe events which are closer to conversion, but always in sequence after the restoration 

and vindication of Israel. 

Two V61kerfahrt passages occur in the book o To A. 

13: 9-11 
90 Jerusalem, the holy city... 

Again He will show mercy to the sons of the righteous. 
10 Give thanks worthily to the Lord, and praise the King of the ages, 

That his Tabernacle may be raised for you again with joy... 
11 Many nations will come from afar to the name of the Lord God, 107 

Bearing gifts in their hands, gifts for the King of heaven. 
Generation of generations will give you joyful praise. 

12 Cursed are all who hate you; 
Blessed for ever will be all who love you. 

13 Rejoice and be glad for the sons of the righteous; 
For they will be gathered together... 

16 For Jerusalem will be built with sapphires and emeralds... 
[an extended description follows] 

14: 5-7 
5 But God will again have mercy on them, and bring them back into their land; 

And they will rebuild the house of God, 
though it will not be like the former one 
until the times of the age are completed. 

After this they will return from the places of their captivity, 
And will rebuild Jerusalem in splendour. 
And the house of God will be rebuilt there with a glorious building 

for all generations for ever, just as the prophets said of it. 
6 Then all the Gentiles will turn to fear the Lord God in truth, 

And will bury their idols. 
7 All the Gentiles will praise the Lord, 

And His people will give thanks to God, 
And the Lord will exalt his people. 

Both these passages speak of the regathering of the tribes of Israel, the restoration of 

Jerusalem and the temple, and the pilgrimage of the nations. 108 1bus again we encounter a 

universalism that can only be understood if placed in its nationalistic context. Although it is 

often cited as illustrating "a massive conversion of Gentiles at the Last Day, "109 Tobit 13: 11 

is best understood as giving "homage" to the God of Israel, a level of adherence much lower 

than conversion. Yet, Tobit 14: 5-7 stands out in contrast to the other passages we have 

considered because it does not speak of the judgment of the Gentiles, and their 

107Some manuscripts begin vII with the phrase "A bright light shall shine unto all the ends of the earth. " 
See Charles, APOT. 1.237. 
1081be emphasis on the regathering of the tribes reflects the Diaspora setting of the author. See 
Nickelsburg, Jewish Literature, 35. 
109Here citing McKnight, 47, also cited by Dunn, Partings, 48 n. 48, Jeremias, Jesus'Promise, 61. 
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acknowledgment of God involves a turning from worshipping idols to an exclusive 

veneration of God-110 But even this level of adherence is not the same as incorporation in 

Israel. As 14: 7 makes clear, even in this picture of eschatological salvation the division 

between Jew (His people, who He will exalt) and Gentile still remains in full force. Ile 

conversion of the Gentiles in no fashion affects the identity of the people of God - neither 

does it remove ethnic boundaries or prerogatives. In fact, the majority of the book of Tobit 

is concerned to mintain racial identity and purity through avoiding intermarriage: thus the 

extended charge to marry within the nation (5: 12-13, where intermarriage is the first of all 

immorality), and the extended narrative of the romance between Tobias and Sarah which 

unfolds around this theme (3: 7-11.19). The book opens with proof of Tobit's racial 

heritage (1: 1-2) and he is persecuted by the Gentile inhabitants for burying the bodies of 

fellow Israelites killed by Sennacherib. 111 He is a righteous Israel because he remains 

faithful to Yahweh in a Gentile world. 

As we saw in detail in an earlier chapter, a consistent element among the various 

compositional layers of 1 Enoch (excluding the Similitudes) is a notable positive depiction of 

the Gentiles in the end times. But, even in what must be numbered among the most 

generous presentations of the conversion of the Gentiles, their salvation is subsequent to the 

judgment of the nations and the vindication of Israel. 71bis sequence is true in the Animal 

Apocalypse (lEn 90: 18-19,91: 30 - the nations bow before Israel and obey "them in 

everything, " 91: 3 8), the Book of Watchers (10: 12-22) and the Ten Week Apocalypse 

(91: 11-17). 

Another depiction of Zion and the Gentiles is found in Sibylline Oracles 3, written 

by Egyptian Jews and compiled during the reign of Philometer. 112 Jewish nationalism is 

1101t seems odd that Jeremias and McKnight list Tobit 13: 11 as proof of the "conversion of the Gentiles" 
but neither mention 14: 5-7. 
IllTobl: 16-20. After being restored to his freedom, he continues the practice (2: 1-10). Hisconcernfor 
corpse-impurity causes him to sleep outdoors, which results in his blindness (interpreted as righteous 
suffering). Tobifs actions are in keeping with the insistence in Deut 21: 23 that those put to death as 
criminals must be buried before the sun goes down, an interesting contrast to Paul's use of the same scripture 
in Galatians. 
112J. J. Collins, The Sibylline Oracles of Egyptian Judaism (SBLDS 13; Missoula, Scholars Press, 1974) 
54-55 (see also Collins, "Symbol of Otherness, " 169) concludes that the purpose of the sibyl is to 
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seen most clearly in the Zion theology of the final extended oracle (3: 657-808). All the 

traditional elements of the Wlkerkan; pf pattern are present: the attack of the Temple mount 

by hostile Gentile kings (3: 657-668), God's defense of Zion (described in terms of cosmic 

judgment and the return of chaos, 3: 669-701), leading to the acknowledgment of the 

security, inviolability and prosperity of Zion because the Creator is in her midst. (3: 702- 

709). 113 God's defense of Zion results in homage given to God by the nations (3: 710- 

24)114 and the recognition of Israel's election by the Gentiles: "How much the Immortal 

loves those menl " (7 11). Zion theology also emphasizes the exclusivity of Jerusalem as the 

home of the true temple, a prominent theme in the book (see particularly 772-775, also 564- 

7,575-579,286-294, the restoration of the post-exilic temple prefiguring future events, 

717). 115 

To whatever degree universalism is present in Sib Or 3, an awareness of racial and 

ethnic distinctions is equally, if not more, evident. 116 A Ptolemaic ýing, modeled after 

Cyrus in Second Isaiah, would rise to power to overcome the Seleucids (193,611-615, 

652-6), but this rise to power was only a transition to the re-establishment of Zion as world 

capital (193,611-15,652-6), a place where all the nations of the earth would stream to bring 

tribute. IsraeVs pre-eminence is also asserted through her present (573-600,580,584-5) 

and future role (194-5) as exclusive possessor of divine wisdom, enshrined in the IAw. 

Although using Stoic imagery (a "common law"), 117 3: 757-760 predicts the universal 

dominion of the Torah. Finally, while Sib Or 3 emphasizes the moral aspect of the Law 

emphasize the common ground between Egyptian Jews and the wider culture and without critiquing the 
Hellenistic way of life, to depict Judaism as the fulfillment of those ideals. 
113Compare 3.732-740, also 3.785-7. "Rejoice, maiden, and be glad. for to you the one who created heaven 
and earth has given the joy of the age. He will dwell in you. You will have immortal light. " 
114Note 718-19, "Let us send to the Temple and let us all ponder the Uw of the Most High God, " and 715- 
724, the turning from other godslidolatry. 

In other passages in Sib Or 3, Gentiles are instructed to avoid total destruction by repenting before 
God (624-34, compare 570). The experience of divine judgment also will lead them to "bend a white knee on 
the fertile ground to God" (616-23). But it is very difficult to determine what level of adherence to Judaism 
these texts are indicating. 
115See Collins, SibOr, 45. 
11 6The Jews are a race notable for their 9ghteousness and piety (3.69.213-14,219-294,573), in contrast to 
the Greeks (reflecting the overall anti-Seýucid tone). Ile most extended section of the book (vv. 295-544, 
about one-quarter of the total verses) is given to a series of woes against the nations. See the various table of 
nations: 3.158-161,169-171,205-209. 
117Collins, OTP, 1.379. 
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(circumcision is not mentioned), it does not discount the social distinction which obedience 

to the Law causes. To those who keep the Law, it warns, "Everyone will be offended at 

your customs" (272). 

The results of our examination of Sib Or 3 concur with the findings of our survey on 

the whole. When "salvation" is offered to the Gentiles (and this itself occurs in far fewer 

passages than commonly thought), this future salvation in which some Gentiles win come to 

share does not compromise the election and separation of Israel from among the nations. 

Both politically and in terms of wisdom, Israel will always be distinct and pre-eminent. 

According to Jewish expectation, in the new creation, there continues to be "circumcision 

and uncircumcision, " the future hope of salvation is very different for "Jew and Gentile, " 

the "Israel of God" is limited to righteous Jews "by birth" and those who would join the 

people of God must do so through the complete adoption of Jewish marks of identity. 118 

4.4 Conclusion 

This balance between integration and distinction, seen clearly in regards to the 

present (through proselytism) and future salvation of Gentiles (V61kerfahri), is crucial for 

the understanding of Galatians and so we have spent a little time fleshing it out. In 

considering the incident at Antioch and the situation in the Galatian churches, it would be 

highly unusual for Diaspora Jews to react so strongly to table-fellowship rules or to insist 

that Gentiles be circumcised if Christianity was perceived as a distinct religion, claiming no 

ties to Judaism. In the conflict with the Pauline mission, both Jews and Jewish-Christians 

perceived this as an intra. -Jewish dispute, and the influence of Palestinian Jewish 

conservatism is evident upon the usually more tolerant Diaspora attitudes. The question is 

never "if' the Gentiles could be saved, it is "how" Gentiles are included in Israel. Full 

covenant membership is the issue of concern in Antioch and Galatia. As Sanders 

118To the degree that the Law excluded it also functioned as the sole means of inclusion. Gaston, "Paul and the Torah, " 59-62 also emphasizes that because of the relationship of the Torah to covenantal standing, the 
salvation of the Gentiles "implied their incorporation into Israel. " 

Fredriksen, "Judaism. " 547-8 concludes from her study of the Gentiles in Jewish eschatologiCal hope that "the eschatological inclusion of Gentiles" is not "eschatological conversion. " "Saved Gentiles are not Jews. " 
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concluded, "membership in the covenant is considered salvation" in all the literature fi-om. 

Ben Sira through the Mishnah. 119 Could Gentiles be described as "righteous, " that is to 

enjoy full covenant membership in good standing before God and the assembly, without 

bearing the sign of the covenant, circumcision, and fulfilling the other requirements which 

the Law demanded, the stipulations of the covenant? Could Gentiles be incorporated into 

Israel without fully participating in the Jewish community, according to the rules which 

governed such fellowship? Our survey of Jewish practice and thought on the present and 

future "salvation" of Gentiles answers this (from the Jewish point of view) with a 

resounding "no! " 

Thus, for Paul, a new creation had to redefine election, covenant, righteousness, and 
incqrporation in a manner which was radically different from his Jewish past. But when 

Paul declared to his Jewish contemporaries that the time for the conversion and ingathering 

of the Gentiles had arrived while Israel yet remained under divine judgment as indicated by 

foreign rule, he was bound to be misunderstood, because for most in Judaism, new creation 

without national vindication was an unthinkable possibility. When he said that the "Israel of 
God" included Gentiles without the marks of Judaism, and furthermore included in the 

eschatological people of God only those "in Christ, " those who valued their Jewish identity 

must have seen him as the arch-apostate, because for them, to Judaize in its widest sense 

was synonymous with conversion. It is only when the issue of full covenant membership 

was pressed, when the issue ofJewish identity (who was a Jew? ) wasforcefully raised, that 

the distinction between Jew and Greek, Circumcised and Uncircumcised, became an matter 

of contention, a matter Paul sought to transcend by his preaching of a Christ crucified whose 

resurrection inaugurated a new creation. 

119Excepting 4 Ezra, E. P. Sanders, "The Covenant as a Soteriological Category and the Nature of Salvation in Palestinian and Hellenistic Judaism, " in Jews, Greeks and Christians: Religious Cultures in Late Antiquity (W. D. Davies FS; ed. R. Hammerton-Kelly and R. Scroggs; Leiden: E. J. Brill, 1976) 15. 
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SECTION 2. "NEITHER CIRCUMCISION NOR UNCIRCUMCISION, BUT 
A NEW CREATION" 

1. New Creation and the Present Evil Age: 
The Framework of Paul's Theology in Galatians 

The conclusion of Galatians, which sununarizes the central ideas of Paul's letter, 

shows that Paul responded to the political and theological nationalism (6: 12-13) which his 

Galatian converts encountered in the teaching of his opponents with a restatement of the 

apocalyptic dualism between the world and the new creation (6: 14-16). 120 

Gal 6: 12-16 
12 It is those people who wish to make a good showing in the flesh 

that compel you to be circumcised - 
only so that they may not be persecuted 
because of the cross of Christ. 

13 For not even the circumcised themselves keep the Law, 
but they want you to be circumcised, 
in order that they may boast in your flesh. 

14 But far be it from me to boast - 
except in the cross of our Lord Jesus Christ, 
through whom the world has been crucified to me and I to the world. 

15 For neither circumcision nor uncircumcision is anything 
but [a] new creation. 

16 As for those who will follow this rule - "Peace be upon them and mercy, upon the Israel of God! " 

Two eras and realms stand in contrast to each other: the world and the new creation. Key 

aspects of "the world" are concern with the flesh (and boasting in it), circumcision, and the 

distinction between those circumcised and those who are not. 121 The means of 

12OBetz, Galatians, 313, states regarding Gal 6: 11-16 (the peroratio in his analysis) that these verses 
"contains the interpretative clues to the understanding of Paul's major concerns in the letter as a whole and 
should be employed as the hermencutical key to the intention of the Apostle. " The translation which 
follows is by Betz, except that we have modified v 12 ("nice appearance to "good showing") and v 14 
("through which" to "through whom. ") 

It is precisely this link between Jewish nationalism and new creation which is failed to be 
appreciated by U. Mell, Neue Sch6pfung: Eine traditionsgeschichiliche und exegetische Studiee zu einem 
soteriologischen Grundsatz paulinischer Theologie (Berlin: Walter do Gruyter, 1989) 281-2,288. He sees the 
conflict of Galatians (and Philippians) as reflecting primarily a theological conflict between Paul and Judaism 
(particularly the theology of diaspora synagogues). Mell, 304-306,392, understands Paul (in his emphasis 
on the new creation as an eschatological event) to be countering a proselytising mission that portrayed the 
individual convert to Judaism as a new creation (as in Joseph and Aseneth and later Rabbinic descriptions, see 
below). 
121E. deW. Burton, A Critical and Exegetical Comnzentary on the Epistle to the Galatians (ICC; Edinburgh: 
T&T Clark, 1921) 354, R. Y. K. Fung, The Epistle to the Galatians KCNT; Grand Rapids: Eerdmans, 
1988) 307 (but with an emphasis on "achieved successes. ") 
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transferringI22 between "the world" and the new creation is by identifying oneself with the 

crucified Messiah ("boasting in the cross"). 

The opening paragraph of the letter likewise sets forth this contrast between the 

world and the new age, with the death and resurrection of Christ as the means of transition. 

Gal 1: 1-5123 
1 Paul, apostle - not from human beings nor through a human being, 

but through Jesus Christ and God the Father, 
who raised him from the dead - 

2 And all the brothers with me, to the churches of Galatia. 
3 Grace to you and peace from God our Father and the Lord Jesus 

Christ, 
4 Who gave himself for our sins, 

in order that he might rescue us from the present evil age, 
in accordance with the will of our God and Father, 

5 to whom be glory for ever and ever, amen. 

In order to deliver humanity from "the present evil age, " Christ gave himself for our sins in 

obedience to the will of God. He was raised from the dead and declared Lord by God the 

Father, his resurrection indicating the beginning of the new creation, his exaltation 

establishing its Lord. 124 

In the introduction and conclusion of Galatians, Paul declares that the present evil 

age, "the world, " is giving way to "a new creation" which will endure for eternity. 125 The 

122See Sanders, PUP, 5-10. 
123Translation by Dunn, Galatians. 
124E. Klisemann, Commenta? y on Romans (Grand Rapids: Eerdmans, 1980) 123 writes of the resurrection 
of Christ: "... no other event dewrves to be called a creation out of nothing and prewnts the eschatological 
repetition of the first creation. " For the resurrection as heralding the beginning of the new age in Jewish 
apocalyptic literature, see Dan 12: 3, lEn 60: 1-2, ApocMos 13: 3,28: 4,41: 3,43: 2.2Bar 1: 2). In 2 Mace, 
the resurrection is the hope, of those martyred in the cause of Jewish nationalism. The new creation marked 
the defeat of death - see Dunn, Galatians, 29, and the full treatment by M. de Boer, The Defeat ofDeath: 
Apocalyptic Eschatology in I Corinthians 15 and Romans 5 QSNTSup 22; Sheffield: JSOT, 1988), 
particularly helpful on Death as the power which rules "the present evil age. " 
125The new creation hope of Jewish apocalyptic eschatology has both continuity and discontinuity with the 
pasL In terms of continuity, it is the last of the periods of salvation history, the culmination of covenantal 
hope and renewal. In terms of discontinuity, it is a decisive change from the present situation of evil, 
powerlessness, sin and death. The divide between the present dilemma and the future hope demarcates all 
reality: this dualistic perspective (which we shall try to consistently refer to as "apocalyptic dualism") divides 
time (the former and the new ages/aeons), the powers which rule in that period (evil/the flesh versus the 
Lord/Spirit), and the realms over which these powers exercim lordship (in Paul, the world and the new 
creation). This dualism extends to wisdom (the means of perceiving and the content of revelation) and ethics 
(lifestyle). J. L. Martyn, "Events in Galatia: Modified Covenantal Nomism versus God! s Invasion of the 
Cosmos in the Singular Gospel: A Response to J. D. G. Dunn and B. R. Gaventa, " in Pauline Theology, 
Volume I. - Thessalonians, Philippians, Galatians, Philemon (ed. J. M. Bassler-, Minneapolis: Fortress, 1991) 
162-165, in emphasizing that apocalyptic theology is the basis for the theology of Galatians. not covenantal 
nomism, perhaps fails to draw fully enough into the equation the fact that new creation is the fulfillment of a 
covenantal hope. In this sense, Paul is not, in Martyn's words, beginning "on a different planet" (162) or 
"and-heilsgeschicklich" (176). 
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means by which the new creation has been inaugurated, and the means by which one 

transfers to the new creation, is through the Lord Jesus Christ, crucified for our sins, and 

now risen Lord. This Christocentric eschatological perspective is the sub-structure of Paul's 

defense of the gospel he preached to the Galatians. Ibus, new creation, although mentioned 

only once, and that at the conclusion, is far from being an afterthought in Paul's argumenL 

To utilize the language developed by Beker, the apocalyptic contrast between the "world" 

and the "new creation" is the "coherent centre of Paul's gospel. "126 The contrast between 

the new creation and the world (the present evil age), a contrast created by the crucified 

Messiah, forms Paul's underlying rationale in his response to the question of the inclusion 

of the Gentiles into the people of God, how they are reckoned righteous in covenantal 

standing (justified) in relationship to God. 127 

For Paul, the new creation is both an experienced reality and an anticipated hope. 

He continued to look forward to a time when all creation would be made anew (Rom 8: 19- 

23) and the time of the parousia when those in Christ would experience the transformation 

of their mortal bodies (Rom 8: 23, lCor 15, Phil 3). 128 The ultimate purpose of God in 

Christ is the reconciliation of the entire created order (2Cor 5: 18-19). 129 Paul's anticipation 

of a "new cosmos" and a resurrected/transformed humanity reflects the continuity of his 

eschatology with the OT prophets130 and (as we have seen) with many belonging to diverse 

factions within Second Temple Judaism. Apocalyptic eschatology is a reflection of Paul's 

Jewishness, a world-view shared by most in Second Temple Judaism, including Jewish 

Christianity. However, while elements of the new creation remained a future hope, for Paul 

the resurrection of Christ was an apocalyptic event, signaling the dawning of the age in 

126j. C. Beker, Paul the Apostle: The Triumph of God in Life and Thought (Philadelphia: Fortress, 1980) 
16. See also 171 "And far from considering the apocalyptic world view a husk or discardable frame, Paul 
insists that it belongs to the inalienable coherent core of the gospel. " 
127For justification as "reckoning someone within the covenant" see Wright, Messiah, 92-3. 
128 In Paul, the word ktisis refers to creation in its entirety (Rom 1: 20,25,8: 19,20,21,22, ), so it is 
wrong to individuaae it (new creature) as do Fung, Galatians, 308 "the result of the creative act, " and H. 
Schlier, Der Brief an der Galater (KEK 7; 10th ed.; G6ttingen: Vandenhoeck & Ruprecht, 1949) 282. See V. 
P. Furnish, 11 Corinthians (AB 32A; New York: Doubleday, 1984) 314 and R. C. Tannehill, Dying and 
Rising with Christ: A Study in Pauline Theology (BZNW 32; Berlin: Topelmann, 1967) 65. 
129Beker, Paul, 159. 
130SCe 

, particularly Isa 65: 17-25, also Isa 42: 9,43,19,48: 6,66: 22, Eze 36-37. 
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which creation and human existence would be transformed. Paul's belief that the 

resurrection of Jesus Messiah marked the inbreaking of the new creation is what gave a 

Christian orientation to his Jewish apocalyptic world-view. 

KasemanWs efforts to expand Paul's covenantal horizon from election to creation 

and to broaden the perimeters of covenantal language to creation faith (righteousness as 

God's faithfulness to his creation, justification as creation out of nothing, humanity having 

been reduced to utter creatureliness by the encounter with God's power as Creator), has its 

merits in regards to these broader aspects of new creation. 131 Conversion to, more 

properly, incorporation into, Christ is an eschatological event. 132 Just as the cross and 

resurrection of Christ inaugurate the new creation, so justification actualizes this reality in 

the individual. 

In Galatians, the present impact of the new creation occupies Paul's concerns in 

terms of the temporal distinctions it creates, the social distinctions it transforms and the 

dualistic tension it establishes between spirit and flesh. In other words, in Galatians it was 

the freshly drawn division between the past (the world) and the present (in Christ), and the 
impact of the future upon the present (the Spirit, the "presence of the future")133 which were 

the central areas of significance Paul sought to illuminate with reference to his understanding 

of the new creation. 

1.1 Temporal Distinctions Created 

In Galatians, Paul presents the gospel as a literal apocalyptic event: it is the revelation 

of Jesus Christ (St'6noicaX-6yeo)ý lijaoýB Xptaroi-), 1: 12; anoxa%-6xVatr6v V16v aýTot 
tgot, 1: 16), the revelation of faith (cl; Tily titUo-ocav niartv &noicaXuo"vat, 3: 23). 

That which existed before this newly initiated time of freedom is portrayed by Paul as under 

131KAsemann, Romans, 28 writes that Paul "knows no God who can be isolated from his creation, only the God who is manifest in his creation in judgment and grace, and who acts in relation to it as Lord. " In his Romans commentary, for righteousness in terms of God's covenant with creation, see 101,320; for 
justification as creation ex nihilo, see 41-42,112,286-7. 
132Stuhlmacher, "Erwagungen zum ontologischen Charakter, " 7 and "The Apostle Paul's View of Righteousness, " in Reconciliation, Law and Righteousness: Essays in Biblical Theology (Philadelphia: Fortress, 1986) 80-3. The new creation is an ontological phenomenon with an anthropological aspect. 133An aptly turned phrase by G. E. Ladd in his book of the same title. 
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the control of the powers of the previous age. This is seen clearly in the series of ik6 

phrases in chapter 3-4: 

ýnb icardpav (3: 10), 
imb &gapTiav (3: 22), 
bnb v6gov (3: 23), 
ýnb natbaycoy& (3: 24-25), 
j)nb tntcp6nou; ical ollcov6go-o; (4: 2), 
-bn6, c& cnoixetaroi-) ic6ogo-o (4: 3), 
imb v6gov (4: 4) 
i5n& v6gov (4: 5). 

Further temporal indicators mark the language of these chapters: 

until (&Xpt; ) the seed should come (3: 19), 
until (e't; ) the coming of faith (3: 23a), 
until (el; ) Christ (3: 24), 
the coming (Wo-6ý; ) of faith (3: 25), 
as long as (Lý' O'cov Xp6vov) the heir is a child (4: 1), 
until (" pt) the date set by the father (4: 2), CIX 
when (Ofte) we were children (4: 3), 
but when (O'Te) the fulness of time had come (4: 4). 

Finally, the central contrast between faith and Law in these chapters is set within the 

framework of the shift in time which divides the two ages. 

Before faith came (23) Imprisoned under Law (23), 
Now faith has come (24) No longer under a tutor (25). 134 

Thus, it is clear that apocalyptic eschatology is the theological framework by which 

Galatians must be understood. Paul's counter-attack upon the teaching of his opponents is 

to carefully assign their motives, their perspective and their doctrine to an age whose time 

has passed. He places the question of the "completion" of the Galatians' covenant identity 

into an apocalyptic view of two aeons divided by the crucified Christ. 

1.2 Social Distinctions Transformed 

To continue with the language employed by Beker, if the hope for the new creation 

is "the coherent centre of Paul's thought, " its most important "contingency" in Galatians is 

1340. W. Hansen, Abrahwn in Galatians: Epistolary and Rhetorical Contexts QSNTSup 29; Sheffield: 
Sheffield Academic, 1989) 130-134, to whom I owe the above listings, also Barrett, From First Adam to 
Last, 65. 
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the inclusions of the Gentiles within the "Israel of God. "135 The declaration that because of 

the new creation, "neither circumcision nor uncircumcision counts for anything" gave the 

Pauline gospel its unique emphasis. 136 In the context of Jewish political nationalism and 

ethnic awareness, the formulation of Paul's Gentile mission around this conviction was truly 

revolutionary (and inflammatory! ). Both occurrences of the phrase icatA icT[crtq in Paul's 

writings occur in polemical debates, leading 0. Mchel to refer to the phrase as Paul 

"Kampfthesen. "137 When Paul declared that in the new creation the distinction between Jew 

and Gentile was no longer of significance, he was not only addressing the issue of the 

inclusion of the Gentiles in the people of God, he was undermining the ethnic and 

nationalistic aspect of Jewish eschatological hope. The degree to which his presentation of 

the new creation was in contrast to that of other Jews is clearly seen when set against the 

background of depictions of the new creation in Jewish literature of the same era. 

1.3 The Hope for the New Creation in Judaism 

Whether the intention was to describe the present or the eschatological future, or to 

encourage present observance of the Torah or promise future reward to those who did, our 

survey of Jewish wisdom and apocalyptic literature concluded that creation themes were 

utilized in those writings to establish and support the ethnic and national identity of the 

people of God. In the wisdom literature, Israel's special place in God's purposes was 
highlighted by reference to creation. The theme of the exodus (or the new exodus) as new 

creation is frequent in the OT, and this salvation historical application of the idea of new 

135This makes it all the more surprising that Beker, Paul, 58, concludes that in Galatians a "Christocentric 
focus" has displaced "Paul's theocentric apocalyptic theme to the periphery. " 136p. Stuhlmacher, "ErwAgungen zurn ontologischen Charakter, " 2-3 believes that Paul himself introduced 
both the language of new creation and the contrast between circumcision/uncircumcision and new creation into the teachings of the early Church. 

A late source, Georgius Syncellus, a 9th Century Byzantine historian, mentions in his 
Chronographia that in Gal 6: 15 Paul is quoting from the Apocalypse of Moses. Syncellus seems to be 
dependent upon Euthalius (5th Century). The late dating of Syncellus! claim makes it improbable, see A. 
Oepke, TDNT 3.989-90. B. D. Chilton, "Gal 6: 15: A Call to Freedom before God, " ExpT 89 
(1977-78) 311-13 believes that Paul is modifying a Jewish theologoumenon current in contemporary Judaism (e. g. Jub 4: 26) which treated new creation as a "fresh start in one! s dealings with God. " As we shall 
see. Paul's thought is more clearly eschatological. 
1370. Michel, "Schopfung im NT, " RGG3 (Tilbingen: Mohr, 1961) 5.1477. 
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creation continued into the intertestamental period. In WisSol 19: 6-12, we saw how the 

writer had carefully superimposed his account of the deliverance of Israel from Egypt upon 

the account of the creation of the world in Genesis 1. Here the creation of the world became 

the narrative analogy for the creation of Israel, as creation was "fashioned anew" in order to 

establish the nation of Israel. Similarly the search of Wisdom, "the book of the Law, " for a 

dwelling place was depicted also by analogy to Gen 1 in Sir 24. The choice of Israel as 

Wisdords abode transfon-ned the Land into Paradise - the possession of the Torah 

actualizing the hope of primal time. Furthermore, we saw in our study of Sir 33: 7-17 how 

the scribe supported the distinction between Jew ("some he blessed') and Gentile ("some he 

cursed") by the theory that God had created all creation in corresponding opposites (v 15). 

Thus, the distinction between Jew and Gentile is fundamental to the structure of the 

COSMOS. 138 

In Jewish writings contemporaneous to the New Testament, the new creation was 

also an end-time hope for the righteous to inherit. But by what are the righteous defined in 

these passages which promise to them the hope of Paradise? lEn 72: 1, the opening of the 

Astronomical Book, holds out the promise of the new creation. But in this sectarian tract the 

emphasis on covenant righteousness was upon those who through revelatory insight into the 

cosmos were able to observe the "correct" Jewish calendar. In the depiction of the new 

creation in lEn 91: 16, the righteous were those who specifically resist the encroachment of 

the Gentiles and the influences of Hellenism. 139 In Daniel, the "people of the saints of the 

Most High" who will be given the dominion intended for Adam were those whose Torah- 

faithfulness was expressed in continuing to observe food laws and resisting idolatry in spite 

of oppressive and threatening political powers. Tbus, it was those who faithfully adhered to 

those aspects of the Law which separated the Jews from Gentiles, those practices most 

138We also saw this inter-related understanding of cosmos and election in our study of I Enoch: those who transgressed the social and ethnic boundaries prescribed for priestly purity are guilty of upsetting the cosmos like the Watchers did when they bridged the boundary between angels and humans. Those who follow the "way of the Gentiles" by adopting the secularized calendar are at cross-purposes with the order and structure of the universe. 
139Similarly in IEn 45: 4-5, the passage in the Similitudes which promises a new creation, the righteous are the righteous remnant within Judaism, those persecuted by "kings and the mighty. " 
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likely to bring racial and religious persecution, who would inherit the new creation in the 

future. The hope of the New Creation was also specifically tied to the restoration of Zion 

and the glorification of the temple (Jub 1: 29,4: 26,2Bar 32: 6). 

Turning to some texts our survey did not include in detail, in 2Bar it is those in Israel 

who have adhered to the Law (78: 7) and have maintained a separation from the Gentiles 

(42: 4, compare 41: 3) who inherit the new earth (30: 1-2). 140 The hope for the renewal of 

creation belongs to Abraham and his offspring (213ar 57: 2). There will be some proselytes 

from the Gentiles who join Israel (41: 4-5,42: 5) but the eschatological dominion of Israel 

over all nations is also a part of the new creation (72: 5). In this same line of thought, when 

Ezra asks God who will inherit the promise of the new creation (4Ez 7: 75), the divine 

response is that it is given to those who have "laboriously served the Most 1-1igh, and 

withstood danger every hour, that they might keep the Law of the Lawgiver perfectly" 

(7: 89). 

The covenanters at Qumran also believed that as the righteous remnant within ethnic 

Israel, they would "receive all the glory of Adam" at the "Renewal" (1QS 4: 25). The 

eschatological renewal of creation is also a theme twice found in the psalms of the 

community (IQH 11: 10-14,13: 11-12). Yet as we noted, even though the boundaries of the 

righteous are more narrow than simply ethnic Israel, the covenanters, clearly understood 

themselves as the remnant of Israel. The War Scroll gives vivid documentation of the 

eschatological destruction of Gentile powers, and 4Q Florilegium. 1: 3-4 anticipates the purity 

of the future Temple as not being polluted by "Ammonite, nor Moabite, nor bastard, nor 

stranger (or foreigner), nor the proselyte (-u) forever, for his holy ones are there. " 141 Even 

if this text represents the most harsh attitude toward the conversion of the Gentiles, the 

Temple Scroll confirms the sect' s hesitations regarding Gentile converts. Only after three 

generations can proselytes enter as far as women (the outer court) and only from the fourth 

140The future hope for the restoration of Zion in 2Bar 44: 12 is linked with the call in the present for faithful 
adherence to the Torah (44: 2-3,14). 
141 For this reading of u (contra Vermes, DSSE3,293), see G. J. Brooke, Exegesis at Qumran, 
4QFlorilegium in its Jewish Context (JSOTSup 29; Sheffield: JSOT, 1985), 92,102, whose translation is 
cited. 
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generation can there be even the possibility of entering the middle court with males who are 

"Jews by birth. "142 

A more tolerant view of proselytes is found in Joseph and Aseneth, a text we have 

not previously examined. Upon introduction, Joseph distances himself from Aseneth 

because of her idolatry and food impurity (5: 5,8: 5, the prohibition against intermarriage is 

noted in 7: 6). But he intercedes for her, "renew her by your Spirit, 143 and make her alive 

again by your life. " This prayer is answered, for Aseneth repents from her idolatry and 

lawlessness (10: 1-11: 14). In 15: 4, her forgiveness and transformation is announced to her 

by a heavenly representative: 

Behold, from this day forth you shall be renewed (6vaicatvto"all) and 
refashioned (avaicXaa"ojj) and revivified (dcvaý(oonoqWjOjj), and you 
shall eat the bread of life and drink the cup of immortality; and you shall be 
anointed with the unction of incorruptibility. 

Her commitment to the God of Joseph centres upon her turning away from idolatry and 

forsaking "bread of strangulation" (5: 5) for heavenly manna. 144 Sanders concluded his 

review of Joseph and Aseneth with the comment, "outside of Judaism there is no salvation. " 

The theme of the story is the conversion to Judaism of Aseneth. 145 Whether or not the 

silence regarding circumcision is intentional or a byproduct of the story-line in which the 

main character is female, we should note that the issue of food purity is an essential sign of a 

proselyte's conversion. 146 Thus the concerns of James in Acts 15: 20,29 and Gal 2 are well 

in keeping with this (more "liberal"? ) portrayal of conversion to Judaism. 

1421 lQTemple 39: 5,40: 6. Other texts indicating the proselytes' lower status are CD 14: 3-6 and Pesher 
Nahum 2: 9. See Schwartz, Agrippa 1,128-9 for a full discussion and secondary literature on these texts. 
143Compare Titus 3: 5. "dvaicatv6cco); nv6ýLaro; dyiou. " For the concept of new creation in JosAs, see 
particularly Mell, Neue Sch6pfung, 226-249. 
144Compare Odes Sol II where the renewed individual is compared to Paradise. The proselyte and repentant 
sinner was considered by the rabbis as a "new creature" (nd-irl ' ). For instance, GenR 39.4, "Whoever 
brings a heathen near to God and converts him is as though he had created him. " Moore, Judaism, 1.533, 
Davies, Paul and Rabbinic Judaism, 119-20, and E. Sjoberg, "Wiedergeburt und NeuschOpfung im 
palastinischen Judentum, " Studia Theologica (1951) 44-85 attempt to understand Paul against this Rabbinic 
background, but see the criticisms by Stuhlmacher, "Erwagungen zurn ontologischen Charakter, " 14-16.22- 
23 and Mell, 392. The (Rabbinic) individualization of the term "new creation" can be understood to be an implicit critique of apocalyptic theology (Paul's frame of reference). Thus, individualistic interpretations of 
new creation as new creature, such as M. Neary, "Creation and Pauline Soteriology, " Irish Theological 
Quarterly 50 (1983-1984) 25-28 miss the eschatological character of the phrase. 145Sanders, "The Covenant, " 22-23. 
146See OTP, 2.191. 
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This diverse cross-section of references to the new creation in the Jewish writings 

which form the background of the NT, coupled with the various depictions of Wlkerfiahrt 

we reviewed earlier, reveal one aspect common to all. Each has tied together the new 

creation with some aspect of Jewish national identity or ethnic practice: whether this be the 

exodus, the possession of the Law, the glorification of Zion, the vindication of Israel, the 

belief that present obedience to the Torah secured future reward, whether righteousness was 

characterized by calendar observance or the honoring of food purity laws. T'hus, during the 

time of Paul, we conclude that in many aspects, "new creation" was an apocalyptic 

interpretation of Jewish nationalism and ethnocentrism and it was against this background 

that Paul made his radical assertion regarding the new creation. Torah observances which 

separated Jews from Gentiles, the ethnic prerogatives of election history, identity drawn 

from the hopes of Zion as political and religious symbol, no longer played a role in defining 

the Israel of God. How does Paul arrive at this radical reassessment of Jewish theology? 

2. Flesh, Works of the Law and Ethnicity 

In Paul's writings, "flesh" is both a realm and the power which defines that realm. 

On one level, flesh is simply the realm of human existence, with an emphasis on its 

limitations, weakness and corruptibility. It denotes "what is merely human, " not necessarily 

evil, but still, in contrast to divine activity and empowerment. 147 The "weakness" of the 

flesh, particularly its propensity towards self-centredness, 148 makes it vulnerable to sin and 

temptation. "Ibe flesh" is the characteristic description of the first creation, the world - it is 

that which is earthly in contrast to what is heavenly, that which is temporal in contrast to that 

which is eternal, that which ends in death in contrast to that which begins in resurrection. In 

147j. M. G. Barclay, Obeying the Truth: Paul's Ethics in Galatians (Minneapolis: Fortress, 1988) 206, 
Dunn, Galatians, 140,155,287. ICor3: 1-4 is particularly clear as it equates capicticol, icac& dv0PWx0v, 
and dvOpwnol to-Te ("mere men"). Compare (Gen 6: 12, Isa 31: 3. Sir 31: 1, IQH 15: 21. John 3: 6, Rom 8: 3, 
8, see F. Baumgaftl and R. Meyer, "cdp4, " TDNT 7.107-8,111-12). 
148C. K. Barrett, Freedom and Obligation: A Study of the Epistle to the Galatians (London: SPCK, 1985) 
73,77, writes "They [the works of the flesh, 5: 19-21) underline the fact that sin is egocentricity; and the 
flesh is man's innate tendency to egocentricity. " It could be that with further theological research, a degree of 
continuity might be found between the "new perspective on Paul" and the "Lutheran" interpretation. Barclay, 
Obeying, 251, regarding Eph 2: 8-9, raises the possibility that "an aversion to individual self-righteous 
attitudes is not an invention of the Reformation, or even of Augustinel" 
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this way, life in the flesh is the opposite of life in the new creation, which is inaugurated by 

the power of the resurrection and grants now the sonship of the age to come. 

However, Paul can also personify flesh as the power of sin which exercises 

dominion over the "present evil age. " As such, the flesh stands in a relationship of mutual 

resistance to the Spirit (5: 17), the power which determines the new creation. As Kasernann 

writes: 

Apocalyptic even underlies the particular shape of Pauline anthropology. For 
the technical terms 'spirit' and 'flesh' do not signify, any more than the term 
'body' does, the individuation of the individual human being, but primarily 
that reality which, as the power either on the heavenly or the earthly side, 
determines him from outside, takes possession of him and thereby decides 
into which of the two dualistically opposed spheres he is to be integrated. 149 

The desires of the flesh express themselves in the works of the flesh, the desires of the 

Spirit come to expression as the fruit of the Spirit (5: 16-23). In the "already" as opposed to 

the "not yet, " the Christian, although made alive by the Spirit and walking through the 

Spirif s power (5: 25), still lives "in flesh" (2: 20). Because of the weakness of human flesh, 

and the power of sin which desires to seize upon this weakness, care and caution must be 

taken so that the freedom of the Spirit is not perverted into license to return to that which 

brings bondage (5: 13). Precisely because life for the Christian continues "in flesh, " it is 

crucial that one no longer sows to the flesh, reaping corruption and corruptible things, but 

instead sows to the Spirit, reaping that which belongs to eternal life (6: 8). Indeed, those in 

Christ "have crucified the flesh with its passions and desires" (5: 24), yet in spite of the 

indicative, the imperative remains in place. 150 Except for the Christological emphasis, 

Paul's depiction of the flesh and Spirit we have described thus far would find many parallels 

in contemporary Jewish literature. 

However, in Galatians, the weakness of the flesh is not limited only to moral 

weakness (a typical Hellenistic catalogue of vices). For Paul, flesh has an ethnic as well as 

149E. Msemann. "On the subject of Primitive Christian Apocalyptic, " in New Testament Questions of 
Today (London: SCM, 1969) 136, similary in his Romans, 43,150. For sin as "power" see Sanders, PPJ, 
498-500. 
15OBarclay, Obeying, 181-2, Barrett, Freedom, 74. 
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an ethical emphasis. Gal 3: 2-3 links Spirit with faith, and flesh with works of the Law, and 

sets these pairs in antithesis. 

Gal 3: 2-3 
2 Did you receive the Spirit by works of the Law, 

or by hearing with faith? 
3 ... Having begun with the Spiritý are you now ending with the flesh? 
5 Does he who supplies the Spirit to you 

and works miracles among 
you do so by works of the law, or by hearing with faith? 

In its broadest perspective, "works of the Law" reflected the belief fundamental to Judaism 

that righteous covenantal standing was maintained through obedience to the Torah and 

participation in the provisions for atonement and restoration provided through the cult. Yet 

as we reviewed earlier, in terms both of Jewish nationalism and of Paul's mission to the 

Gentiles, it was those practices which made Judaism most socially distinct for the Gentiles 

which rose to the forefront in defining fidelity to the Torah: Jewish practice of circumcision, 

food laws and Sabbath/calendar and Jewish refusal to participate in idolatrous cults. 151 A 

central issue in Paul's break with the mainstream of Jewish thought is that he placed doing 

the "works of the Law" in the realm of the flesh, and in contrast to the means of inheriting 

the new creation. 

Paul emphasized that circumcision, primary among "works of the Law" and among 

symbols of Jewish ethnic identity, belonged to the realm of the flesh. Those who desire to 

circumcise the Galatians seek to make a good showing "& oapxl" (Gal 6: 13). 152 Rom. 

2: 28-9 contrasts ncpvrogý b oapid (byp6ggan) with neptroAll icap6ta; (b n6gan) 

(compare Col 2: 11,13, Eph 2: 9-11). Other Jewish practices fall on the wrong side of the 

divide between the flesh and the new creation. To focus covenantal standing upon 

observing the Jewish cultic calendar was to bring oneself into slavery to the powers of the 
15lAfter all, Gentile hostility and Rome's political and military response to the Jews was not primarily 
caused by an awareness of "theological disagreements" as much as sociological conflict which resulted in 
social unrest. Of course, Jews interpreted their cultural distinctiveness as reflecting their election and 
covenant, and therefore were adamant in their unwillingness to compromise on these issues. 

Clearly, I am following Dunn on finding this emphasis in the phrase "works of the Law. " See his 
most recent presentations of defining "works of the Law" in this manner "Yet Once More - 7he Works of 
the Law': A Response, " JSNT 46 (1992) 99-117, Galatians, 49,135-9,165,172, The Theology of Paul's 
Letter to the Galatians (NT Tlieology; Cambridge: CUP, 1993) 75-79,114-118 (henceforth, Theology of Galatians). 
152Literally. a covenant "in your flesh, " Gen 17: 11-14,23-25, Lev 12: 3. Eze 44: 7-9. Sir 44: 20, ME 14: 10, 
Jub 15: 13-33,4Ez 1: 3 1. See Barclay, Obeying, 180. 
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"world" (Gal 4: 8- 10). To uphold a distinction between Jew and Gentile through governing 

table-fellowship by Jewish dietary Laws was to seek to be justified by "works of the Law, " 

an outlook opposite of being incorporated into the resurrected Christ (2: 11-21). The 

inbreaking of the new creation created a division in the present time between flesh and 

Spirit, works of the Law and faith in Christ. Believing that the new creation marked the end 

of the distinction between circumcised and uncircumcised instead of reinforcing it, Paul's 

apocalyptic eschatological thus influenced his covenant theology. 

Also in the realm of the flesh was any attitude which sought to define the covenant 

people of God by ethnic descent and ethnic practices. Paul used the phrase icar& (idpica to 

describe Jews "by birth" (Gal 4: 23,29, Rom 1: 3,4: 1,9: 3,5-9,11: 14, lCor 10: 1 8-`IGpcEhx 

icard o6pica). To trust in this ethnic identity is to "put confidence & oapict. " The ones 

who do so are "those who mutilate the flesh, " and by implication those who continue to 

consider it gain (like Paul formerly did) to have been circumcised, to be "of the people of 

Israel, " to be "Hebrew of Hebrews, " to be zealous and blameless in regards to the Law. 

This is the opposite for Paul, of boasting "& XptarCo'Iijoo1O, " of being the "true" 

circumcision, of carrying out "in the Spirit" the practice of priestly worship. What 

previously he had zealously regarded as having the highest value, membership in the people 

of God based on physical descent and a corresponding righteous standing based on 

covenantal Law, he now regards as the basest form of refuse (Phil 3: 8), as symbolizing that 

which is "unclean" before God (Phil 3: 3-11). 

An important aspect of the weakness of the flesh, of self-indulgence and self- 

centredness, is that flesh places its confidence in physical descent, in circumcision and in 

upholding the boundaries of the Torah. Thus, both works of the Law (particularly 

circumcision) and an overestimation of the value of ethnic descent fall within the realm of the 

flesh. These things therefore also stand in relationship to the flesh as power. 
Those who "sow to the flesh" in seeking to complete their salvation "according to the 

flesh" and "boasf' in this identity (6: 12-3) are at risk of placing themselves once again under 

the power of death and corruption. 
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The insistence on circumcision was therefore doubly wrong in Paul's eyes; it 
re-erected an ethnic barrier which limited the grace of God, and it left those 
who lived by such emphases caught in all the weaknesses of the flesh. 153 

For those in Christ who would lay emphasis upon these things, it was not a step towards 

completion, but back to immaturity, back towards corruptibility. Having been transferred 

across the apocalyptic divide from being enslaved to all which makes up "the present evil 

age" to the freedom of being incorporated into Christ in the new creation, it was unthinkable 

to choose to be enslaved by the flesh again. For although Christians live still in the realm of 

the flesh, they no longer live under the power of the flesh. Paul's life "in the flesh, " in his 

Jewishness, is lived with an orientation towards Christ, no longer towards his ethnicity as 

grounding his primary identity (2: 20). 154 

The apocalyptic contrast between flesh and Spirit, slavery and freedom, is most 

clearly seen in the extended allegory of Gal 4: 21-31 which Paul addresses to those who 

desire to be "under Law. " Here Paul literally sets up two columns of opposites, employing 

the technical term croorotX&o. 155 71be introductory sentence establishes the antithetical 

structure of the passage and introduces the two main pairs of opposites which will be 

contrasted: (1)slavery and freedom, and (2) flesh and promise/Spirit. The rest of the 

passage clearly falls into the two column structure. 

153Dunn, Galatians, 155-6, also 339. Wright, Messiah, 292 n. 194, similarly writes, "National 
.h sness does not result in sinful conduct, but puts one back on the level where its power is exercised. " rI R41 teou 

Note also 2Cor 4: 11, "Ibe life of Jesus manifested in our mortal flesh. " 155j. L. Martyn, "Apocalyptic Antinomies in Paul's Letter to the Galatians, " NTS 31 (1985) 418-19. See 
also Dunn, Galatians, 244ff. 
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Gal 4: 22-26,28-31156 
For it is written that Abraham had two sons, 

one by a slave girl, the other by a free woman. 
But the son of the slave girl Whereas the son of the free w(xnan 

was bom in accordance with the flesh was bom through promise. 

Such things are interpreted allegorically. 
For these women are two covenants-, 

one from Mount Si ai 
gives birth to slavery - 
such is Hagar. 
This Hagar-Sinai is a mountain in Arabia; 
She belongs to the same column 

as the present Jerusalem 
for she is in slavery 

with her children 

But just as then 
the one bom 

in accordance with the flesh 
used to persecute 

But the Jerusalem above 
is free 
such is our mother 
But you, brothers, like Isaac, 

are children of promise 

so also now 
the one bom 

in accordance with the Spirit 
[ispersecuted] 

But what says the scripture? 
Throw out 

the slave girl and her son-, 
for the son of the slave girl the son of the free woman 

will never inherit with [who alone will inherit] 

Therefore, brothers, we are children 
not of the slave girl but of the free woman. 

We could summarize the antithetical pairs of opposites as follows, noting as well the number 

of occurrences. 

Enslaved mother (3) (Hagar-2) 
Covenant from Sinai (1) 
Present Jerusalem/enslaved (1) 
Descended from slavery (6) 
According to the flesh (2) 

Free mother (2) 
[New covenant] (1) 
Jerusalem above/free (1) 
Son of the free woman (3) 
According to promise (2) 
According to the Spirit (1) 

Paul places the present Jerusalem and the covenant given at Sinai on the side of the divide 

defined by slavery and flesh. Those who place confidence in being Jews by birth, "bom 

according to the flesh, " are destined to live in the realm of the flesh. Those whose identities 

are established by living according to the covenantal Law given at Sinai, those who look to 

earthly Jerusalem as their locus of authority and revelation, are in slavery to the flesh. 

156Translagon by Dunn, Galatians. 
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in the Hagar-Sarah allegory, Paul attacks one of the foundational symbols of Jewish 

national and religious identity: Zion, the source of creation, the place from which creation is 

sustained, the epitome of the new creation. The numerous references to the hope for the 

eschatological renewal and glorification of Jerusalem reveal it to be a widespread and central 

idea in Jewish eschatology and nationalistic hope. 157 Applying his apocalyptic framework, 

he destroys the continuity between present Jerusalem and eschatological Zion. Present 

Jerusalem is in bondage, in the same column as a mountain outside the Land promised 

Abraham. Eschatological Jerusalem, the primary depiction of the ultimate vindication of 

Israel over the nations, in Paul's hands becomes instead a symbol of the end of the era of 

Law, nationalism, and the ethnic aspect of the definition of the sons of Abraham, the Israel 

of God. As Paul would declare in 1 Cor 3: 16-17: "You are God's temple, the Spirit of God 

dwells in you. "158 - 

Paul's treatment of his apostolic commission vis-h-vis the Jerusalem church is 

marked by this same apocalyptic dualism. His apostleship is "o-bic dEn'dEvOp6nwv ob8t 8t' 

&Op(Onou" (Gal 1: 1), his gospel "obic c" (;, nv -KcET& d"Apwnov- oiftyap &Y& RCEp& 

&Opc5nm) naptXapov ai), r6 010're t8t8dXOnV' (Gal 1: 11-12). In determining his mission, 

he did not confer "with flesh and blood. " His presentation of his gospel to the Gentiles to 

"those reputed to be something (but a partiality not recognized by God)" was initiated by 

11revelation, " not by an edict of their authority. To his divine revelation, they "added 

nothing. " In fact, representatives from the Jerusalem church, men from James, were 

responsible for leading two outstanding leaders, Peter and Barnabas, into hypocrisy. Thus, 

157E. g. Isa 2: 2-4,54: 10-14; 60-62; Eze 40-48, Zech 12-14, Tobit 13: 9ff, 14: 7, Jub 4: 26, Sib Or 5: 250ff, 
414-33, PssSol 11: 8, TLevi 10: 5, IQM 12: 13ff, 4Qp Isa 1: 7.11,4Ez 9.26-10: 59,2Bar 4: 2-7,6: 9,32: 4. 
All of these references are treated in A. T. Lincoln, Paradise Now and Not Yet: Studies in the Role of the 
Heavenly Dimension in Paul's Thought with Special Reference to His Eschatology (SNTSM; Cambridge: 
CUP, 1981) 18-25. Unfortunately, Lincoln's treatment of this passage is marred by his interpretation of 16 
that present Jerusalem is "the epitome of legalistic Judaism. " 
158Paul utilizes this imagery for the sake of parenesis in lCor 6: 19-20 and 2Cor 6: 14-18. 

Eph 2: 11-21 draws together the end of ethnic division with body and Temple imagery: there is no 
longer the boundary wall between Jew and Gentile in the one body of Christ - all together are growing "into 
a holy temple in the Lord ... a dwelling place for God in the Spirit. " In this sense, Eph 2: 11-21 seems to 
combine the ideas of lCor 3: 16-17 and lCor 12: 12-13. On the relationship between the heavenly temple and 
Adam, see C. M. Pate, Adam Christology as the Exegetical and Theological Substructure of 2 Corinthians 
4: 7.5.21 (Lanham: University Press of America, 1991) 121-122. Paul also speaks of the resurrection as a 
time when he will be clothed in the heavenly temple, 2Cor 5: 1-5. 
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any authority to which the Jerusalem church laid claim because they were the Jerusalem 

church was considered by Paul to be based not "in Christ" but in the flesh, a claim to 

authority with no validity in the new creation. 

Returning to Gal 4, the contrast between Paul's interpretation and his opponents is 

self-evident. Jews naturally associated Isýac with Jews and Ishmael with Gentiles. 159 

Thus, Gentiles who wanted to be incorporated into the promises of Abraham must Judaize, 

place their lives under the stipulations of the Law. 11rough allegory, Paul radically 

reinterprets current Jewish understanding: he equates the Jews with Ishmael, those who do 

not inherit the promise, those who are not born according to the Spirit, those who are not 

free. Only those "in Christ" are "children of pron-dse. " For "children of promise" to seek 

somehow to be completed by observing the Law is for them to step back under the power of 

the realm of the flesh and slavery. Paul can only draw one conclusion: the Judaizers, those 

who persecute the ones born according to the Spirit, those born. according to the Spirit are to 

in turn cast out. 160 The fundamental dualism between the world and the new creation (and 

the powers which have dominion in those aeons, the flesh and the Spirit) was used by Paul 

to refute the teaching that Gentile Christians needed to Judaize to become full members in 

AbrahanYs family. 

3. Perception according to the Flesh and New Creation in 2Cor 5 

This Pauline contrast between the covenant people defined "according to flesh" and 

the covenant people defined by "new creation" is clearly evident in 2Cor. The phrase icar& 

odpica plays a key role in 2Cor 5: 11-21, a passage which contains the other mention of 

159For an extremely contrasting interpretation of the Hagar/Sarah story, see Jub 16: 17. Tbere, all the 
offspring of Ishmael are the Gentiles, while the offspring of Isaac are "the portion of the Most High. " a 
possession of God "above all the nations. " Abraham commands Jacob, the offspring of Isaac, "Separate 
yourself from the Gentiles" (22: 16). This retelling of the story of the two sons of Abraham underlines the 
need to distinguish Jew from Gentile. 
160AIthough Paul is citing Gen 21: 10, &PdWo especially refers to exorcism in the NT (See F. Hauck, 
"Odk%w, " TDNT 1.527-8). Given the association between the Judaizers and hostile spiritual powers ("bewitched, n possible allusions to the evil eye, the "elemental powers"), one is left to wonder whether Paul intended a double meaning in his citation of the LXX 
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icatA ivdot; in Paul's writings. The perspective of the new creation is opposite a mind-set 

ica, r& odpica (5-16-17). 

16 *Qa-rp- AgErt; a7c6, roß vi)v oaeva it8a)1F-v lcc[Tä 06P1ca- 
ei ica't ý, yvoýicapzv icaTä aäpica xptcTöv, 

vi)v oýicýTt -(tvcbalcoilrv. 
17 (WM et Tt; ý, v Xptarco, icatA lcztcrt; - 

, rä äpxdt'a icapfixOP-V, 18A -tý-(OVF-V iccitvä- 
Clearly, the meaning of the phrases oibUva olt8agev icaT& c6pica and L-Ywbicagev icaT& 

odpica Xptcn6v is related: what is true in regards to Christ is true in regards to "all. " As we 

noted earlier, icar& odpica refers to Jewish physical descent in Rom 1: 3,4: 1,9: 3,9: 5, and 

lCor 10: 18.71be phrase is applied specifically to Christ in Rom 1: 3,9: 5, showing that the 

significance of the Messiah's Jewish origin was not unimportant for Paul (and probably for 

Paul's opponents). Some commentators have understood its use in 2Cor 5: 16 in a similar 

way, as an adjectival phrase. The resulting emphasis makes good sense, particularly in 

terms of our discussion of Galatians. However the grammatical construction presents the 

stronger claim that the phrase functions adverbially. 161 As Martyn puts it, 6118agev icaT& 

adpica and tyvc6icagev icaT& odpica refers to perceptions which are "characteristic of the 

old age, " a "reference to the way of knowing characteristic of the natural man. He lives in 

the realm of the flesh and knows in a way which takes the flesh as its norm. " 162 

The issue in 2 Corinthians does not yet seem focused on specific doctrine or 

practice. The opponents first line of attack was on a personal dimension: Paul's credentials 

and authority to be an apostle. 163 The issue at hand is specifically apostolic authority over 

the Corinthian church. Throughout the letter, issues arise which reveal what the opponents 

claim to possess as validation of their apostolic authority, traits which they have charged, in 

161Fumish, 11 Corinthians, 312-13 (who provides a good survey of the history of interpretation), C. K. 
Barrett, The Second Epistle to the Corinthians (BNTC; London: A&C Black, 1973) 170, J. L. Martyn, 
"Epistemology at the Turn of the Ages: 2 Corinthians 5: 16, " in Christian History and Interpretation (J. 
Knox FS; ed. W. R. Farmer, C. F. D. Moule; R. R. Niebuhr, Cambridge: CUP, 1967) 270-275, R. P. 
Martin, 2 Corinthians (WBC 40; Waco: Word, 1986) 151-2. In 2Cor 5: 16, the phrase follows the verb each time, not the noun (which it does in Rom 1: 3.4: 1,9: 3.9: 5, lCor 1: 26,10: 18, Rom 9: 5 even adds the 
article (6 Xptac6;, c6 ica-z& odpica). Compare Gal 4: 23,29. 
162Martyn, "Epistemology, " 274, then 278. It is the emphasis on "recognizing" which leads Martyn to his 
emphasis on the interplay between eschatology and epistemology. 
163Hence the absence of mention of circumcision, dietary laws, or the Jewish calendar, such as in Galatians. 
See Furnish, 11 Corinthians, 53. 
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turn, that Paul somehow lacks. We can number among these an eloquence in word and 

speech, a claim to divine knowledge, and miraculous signs and ecstatic manifestations of the 

Spirit. But most important among things which Paul thinks are only of value ica-r& odpica 

in relationship to our investigation of Galatians are the issue of ethnic and apostolic 

pedigree. 

In 2Cor 11: 22-23, Paul queries (speaking as "a fool"): 

'EppoCtoi clatv; ica'yo'). 
'IopaTVt, rat' cicav; xdty(b. 
antpga'Appadg eicnv; ic&^Icb. 
Stdicovot Xptorou- eicmv; napaopovC)v ). aWo, imýp Odr 

Paul's opponents in Corinth boasted in their "full-blooded" ethnic heritage. Because the 

false apostles still place weight on their Jewishness icar& adpica, Paul shows their self- 

evaluation and their perspective (and that of the Corinthians who have valued their claims) to 

be icar& odpica, a fall back to former things from the insight "('W'Te c7tn; & Xptcytro, 

icatvh icTlot; -" 

There is a notable similarity in the implicit claims of those referred to as "dogs and 

evil-doers and those who mutilate the flesh" in Phil 3, another passage, as we saw earlier, in 

which Paul claims full equality to his opponents in being an "Jew by birth. " However, 

Paul's citizenship is no longer defined by an earthly orientation (ýpovoBvTe; - Phil 3: 19) but 

is Lv oýpavdit;. He awaits the soon returning Lord, o"; geraaXijjiaTicFetr6 (; QýLa Tý; 

, raneMmuo; hgQ )v cr6ggopOovrQ5 od)ttan TF1ý 56ýij; abroD (Phil 3: 20-21). It is because 

of the new creation (in its present fulfillment and future consummation) that what once Paul 

counted as gain be now counts as refuse. Ethnic pedigree is of no value in establishing 

authority over the people of the new creation. 

A second area which reflects a perspective iccvc& adpica is the "false apostles" 

(Ve-o8an6a, ro%ot - 2Cor 11: 13-15,19) claim to be authorized by the "super apostles" (, rrov 

bnepXtav ducoaT6Xot - 2Cor 11: 5,12: 11), the pillars of the Jerusalem church. 164 They 

164Following C. K. Barrett, "TETAAIIOI: ToAoj (2 Cor 11: 13), " Essays on Paul (Philadelphia: 
Westminster, 1982) 87-107 on this distinction between the two parties. Whether they were truly what are 
commonly called "Hellenistic Jews" (although in reality all Jews of this period were Hellenized to some 
degree) (Furnish, II Corinthians, 48ff) or adapted their presentation of themselves to a Hellenistic manner to 
make their appeal more directly to the Corinthians is a matter of debate. 
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bear letters of recommendation from the mother church (2Cor 3: 1). 165 As we saw in 

regards to Galatians, Paul has no room for authorization fi-om a human Ievel, above an fivm 

the Jerusalem church. Although he left Jerusalem with the "plillar aposild" affirmataon ýGal 

2: 9) he was not dependent upon it. Rather his gospel comes from "a revelation of Christ. " 

Paul portrays the dependence of his opponents upon authorization from Jerusalem to be 

significant of a much more important reality - that their frame of reference has not been 

transformed by the new creation in Christ. 166 They represent old things and old values. 

2Cor 3: 3 begins a segue to a broader theme with its contrast between letters of 

commendation written with ink and the Corinthian converts as a letter of Christ written with 

the Spirit, "not on tablets of stone but on tablets of human hearts. " As Lietzmann comments 

"Imperceptibly the picture changes again, for what is written is now no longer a 

commendatory letter but the Gospel which stands over against the law, and is written in 

men's hearts through the Spirit. "167 As the overvaluation of ethnic descent represented 

something which was of gain, but no longer, so this dependence upon the authority of 

Jerusalem represents a dispensation that once had glory, but whose glory has faded away in 

light of the inbreaking glory of Christ (2Cor 3: 8-11). Rom 7: 6 draws the explicit equation 

between "the old and the letter" in contrast to "the new and the Spirit": 

The question of the identity of Paurs opponents in 2 Corinthians has engendered much discussion. 
Three main lines of thought exist as to their identity: I -Palestinian Jewish Christians, representatives of the 
Jerusalem church, 2-Hellenistic Jewish Christians, 3-Gnostic elements. See D. Georgi, The Opponents of 
Paul in 2 Corinthians (Philadelphia: Fortress, 1986) 1-9 for an in-depth overview of scholarly discussion. 
For contributions to the discussion since Georgi, see the introductions to Furnish, II Corinthians and 
Martin, 2 Corinthians, although the basic possibilities have remained unchanged. 
165They also had been given letters of recommendation by the Corinthians (2Cor 3: 1). Were these delegates 
fathering a dossier of letters from churches already visited as further proof of their authority? 
66Note 2Cor 4: 4. "the god of this world has blinded the minds of the unbelievers. " Particularly in the 

Corinthian correspondence, Paul draws a distinction between wisdom in Christ and the wisdom "of this 
world" (lCor 1-20), "of this age" (lCor 2: 6. I. Cor 3: 18 - "wise in this age"). Thus, Paurs apocalyptic 
theology is truly "apocalyptic": it is both "perception of revelation" as well as the revelatory event itself. 
Rom 12: 2 makes this explicit to escape conformity to the cosmos, one must be transformed by the ongoing 
recreation of the mind. 

Because Paul defends his apostleship on the basis of the new creation, it is interesting to note that 
he compares the Corinthians potential deception by the "false apostles" (ministers of Satan 11: 13-14) with 
the temptation of Eve (2Cor 11: 3). "The beginning of the new age is like the beginning of the old: Satan is 
at work testing, and where possible destroying, the loyalty of the people of God, and their readiness to find 
their life where, and only where, God has given it to them, " C. K. Barrett, "Paul's Opponents in 2 
Corinthians, " Essays on Paul (Philadelphia: Westminster, 1982) 67. Compare ApocMos 17, LAE 9: 1. 
167H. Lietzmann, An die Korinther 1.11 (HNT 9; 5th ed; TUbingen: Mohr, 1969) 110-11, cited and translated 
by Barrett, 2 Corinthians, 109. 
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Vlovit 9 icaTnpyAffijpzv dicbcoýB v6liou dtno0av6vreq & (ý icaTetX6RcOa, 
11 waxe 8ov%d)etv hgdq tý lcatv6Tnrt nvv6pu'ro; 
iccet ol) naXat6TilTt ypatittaTo(;. 168 

Similarly, in 2Cor 5: 17 the contrasts war& adpxa/icatvil iatcn; and dpXdtcVxatva 

concludes the argument which Paul began in 3: 6 with the contrast: 

01ý yp(ipllQ'rO; dEW nVCV6ttCE'rO; - 

, cb y&p yp(iptta dinorr6wet, 
, cb 8ý nvcl^)pa ýCponotet. 

Paul places the emphasis of his defense upon his belief that the realm of the flesh and the 

Law as letter has been superseded by the new creation. 

This decisive change in the criteria for perceiving individual and corporate identity is 

shown by the absolute language Paul uses in 2Cor 5: 16-17: 

o"Eva ... icar& adpica 
v u u; b XpiorCp, icatA iabat; 

All in Christ are defined only by participation in the new creation169 The emphasis is similar 

to 2Cor 3: 18, which brings to a climax the contrast between the old covenant of veiled 

revelation and the new covenant of face-to-face relationship: "We all ftet; M n6m; 

with unveiled faces... " The new creation in Christ becomes the exclusive point of reference 

for all matters concerning those whom the Spirit has made alive. 170 

A further similarity to Galatians is that indicators of eschatological time serve to 

clarify the impact of the new creation theme on Paul's argument. 

5: 15 RIJI&M 
5: 16 darb 'Col) Vý)v 
5: 16 vl-)V 6)c6n 
5: 17 ica h icT! (; tq tvil 
5: 17 c& &pXata napA%Oev, 180b ytyovev icatvd* 

The emphatic stress on "v'Bv" shows that the eschatological turn of the ages is a present 

reality. Isa 48: 6 (compare 42: 9) perhaps provides the background for these verses. 171 The 

168See Dunn, Romans, 1.366,373. 
169SC. e Stuhlmacher, "ErwAgungen zurn ontologischen Charakter, " 4-5. Compare the absolute language of 
Galatians "no flesh justified by works of the Law" (2.16), "all under curselsin" (3: 10,22). "all are sons of 
God in Christ through faith" (3: 26). "all are one in Christ" (3: 28). 
170Exclusive identification is caused by "the singularity of the gospel, " the force of the proposal by B. R. 
Gaventa, "7he Singularity of the Gospel: A Reading of Galatians, " in Pauline Theology I: Thessalonians, 
Philippians, Galatians, Philemon (ed. J. Bassler; Philadelphia: Fortress, 1991) 153. See Sanders, PPJ, 484. 
171Stuhlmacher, "ErwAgungen zum ontologischen Charakter, " 5-6. Compare also Isa. 42: 9 (LXX -, c& 
icawd diOcofj v-Ov) and 43: 18-19a (18olb uot& icatv& & vtv dvcvcCXet... 
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eschatological backdrop to 2Cor 5: 15-18 is decisive in determining that Paul is not making 

reference to a "new creature" but the "new creation, " for the end result of the icatA cdcaq 

is nothing less than the reconciliation of the cosmos to God in Christ (5: 18). 172 

Thus in 2Cor 5: 16-17, two important components of what Paul relegates to a 

knowledge xar& odpica are placing value on ethnic descent and elevating Jerusalem to be 

the authoritative capital for the people of God. In the same stroke, he places the revelation 

of the Mosaic law, written of stone tablets, in the period of fading glory, opposite the new 

creation with its "eternal weight of glory. " Once again, Paul's apocalyptic scheme places 

elements once important in defining the "Israel of God" on the side of the divide opposite the 

new creation. 173 

4. Conclusion 

Galatians 6: 15 and 2Cor 5: 16 have given us the opportunity to see the theme of "new 

creation, " Paul's kampfthesis, at work in two different settings: the questions of how the 

Gentiles are included in the people of God, and the basis for apostolic authority. In both 

situations, Paul used the new creation inaugurated through the death of Christ to establish a 

framework of interpretation based on the resulting apocalyptic dualisn-L Furthermore, in 

172Tbe comparison with Jos. As. 15: 5 is instructive. Aseneth is told that "from this day (&R6 Vj; 
aiýxpov)" she will be renewed, formed anew and made alive. She is a "new creatuW (as later Rabbis- would 
call proselytes) from the time of her individual conversion; whereas Paul's emphasis is on the inbreaking of 
the new creation. 

The finality of 2Cor 5: 17 and Gal 6: 15 become all the, more evident when compared to Wor 7: 3 1, a 
paraenetic passage based on apocalyptic eschatology: napdyet, y6prb oXf1pacot x6ojiouroýnou. In 
contrast to the emphasis on decisive change, lCor 7: 31 emphasizes the overlap of the ages, the passing away 
of the old world order as a ongoing present process (contra H. Conzelmann, I Corinthians (Hermeneia; 
Philadelphia, Fortress, 1975) 133-4, not so much the world itself, but its patterns, society, powers and 
structures). See C. K. Barrett, The First Epistle to the Corinthians (BNTC; London: A&C Black, 1968), 
178, G. D. Fee, The First Epistle to the Corinthians NCNT; Grand Rapids: Eerdmans, 1987) 342. 
1731n much greater measure than we have space to detail, the entire argument of 2Cor 3-5 is centered around 
new creation theology and imagery. The gospel goes out into the world as the first light of creation (4: 4-6). 
The believer is progressively transformed into the image of the risen Lord, in increasing glory which, though 
lost by the first Adam, is restored in the Last Adam (3: 18). However, this present glory (treasure) is 
confined to the inner man while the outer man, man still in flesh (earthen vessels), continues the process of 
decay (4: 7.16). Through sharing in the cross (in this particular instance, the apostolic sufferings 4: 8-12). 
the full hope of eschatological glory, far beyond comparison, is anticipated (4: 17-18). The future will be 
marked by being fully clothed in resurrection life (5: 1-5). As in Galatians, Paul's Adam Christology is the 
centre of his description of the new creation (5: 14,21). See J. D. G. Dunn, "Paurs Understanding of the 
Death of Jesus, " in Reconciliation and Hope (L. Morris FS; ed. R. J. Banks; Exeter. Paternoster, 1974) 134, 
139, Christology, 112-113. Also Martin, 2 Corinthians, 131, Barrett, 2 Corinthians. 169, Pate. Adam 
Christology, 138-144. 
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both settings, he addressed the intra-Christian controversy by assigning the placing of value 

upon ethnic descent and national prerogatives on the side of the divide opposite the new 

creation. Because the theology of his Jewish-Christian opponents reflected too closely the 

present emphasis in Judaism on those "works of the Law" which most clearly functioned to 

divide Jew from Gentile, he draws into the contrast between the new and the old the contrast 

between the Spirit and the Law. Ile descriptive language of the new creation is totally 

inclusive and exclusive, "all" and "no one" taking the place of the language of distinctions, 

"Jew and Greek, " "slave and free. " Finally, in taking issue with the authority of the 

Jerusalem church, Paul undermined the significance of earthly Jerusalem, a significance 

rooted in its description in Zion theology as the source of creation, as present national capital 

and eschatological future world centre. 

The revolutionary nature of Paul's theology vis-h-vis his own Jewish background is 

difficult to overestimate. In the hopes expressed in the great majority of Jewish writings we 
have reviewed, the new creation would be a time where the distinction between Israel and 

the nations would be seen at its most clear, when Zion would be vindicated and exalted, and 
the righteous, particularly those who had maintained the covenantal distinctions of 

circumcision, calendar and food laws, would inherit their eschatological reward. It would 
be a time when that which clouded the special status of Israel in the present - the power of 
other nations, the sinfulness and impurity within the camp - would be done away with. This 

eschatological hope was central to the intensifying Jewish nationalism around the time of the 

writing of Galatians, and there were many who were willing to risk all in the hope that their 

zeal for the Law and zeal for Israel would bring about the destruction of the Gentiles and the 
freedom of a new creation. In seeming absolute contrast to his contemporaries, one of the 

central convictions of Paul's gospel in his mission to the Gentiles was that the significance 
of the distinction between "circumcision and uncircumcision" belonged to the "old" which 
had passed away, and that incorporation into the people of God and the authority of the 
servants of God were to be found exclusively in reference to the new creation inaugurated in 

the crucified Christ. 



330 

SECTION 3. ADAM CHRISTOLOGY 
AND THE INCLUSION OF THE GENTILES 

1. Adam Christology and New Creation 

For Paul, the new creation is not only adeschatological event, it is a Christological 

consequence. "Ibe theology reflected in Galatians is first of all about Jesus Christ and the 

new creation God has begun in him (1: 1-4; 6: 14-15). "174 Deliverance from this present evil 

age (1: 4), from the "world" into the new creation (6: 15), is accomplished through the 

crucified Christ (6: 15), the one who "gave himself for our sins" (1: 4). Therefore, we turn 

our attention to Paul's Adam Christology in Galatians. 

in some ways, Galatians is a difficult place to start the discussion on the Adam- 

Christ analogy because this comparison which becomes a central Christological. motif in 

subsequent Pauline writings occurs in Galatians only in substance, but not in "name" (Adam 

is not mentioned in Galatians). Yet the same theological concepts which we find in Rom 

5: 12-21 in regards to reconciliation or in lCor 15: 20-57 with a view to the resurrection are 

clearly evident in Gal 4: 1-7, as well as in other passages like 2Cor 5: 14-21,8: 9, Phil 2: 5- 

11,3: 20-2 1, and Col 1: 15-18 where the analogy is only iMpliCit. 175 

The representational nature in the act of atonement, "gave himself for our sins"(1: 4), 

is the starting point of the Adam-Christ analogy. We concur with the conclusion: 

... to say that Jesus died as representative of fallen man and to say that Jesus 
died as sacrifice for the sins of men is for Paul to say the same thing. 176 

174Gaventa, "The Singularity of the Gospel, " 149. She continues, "Ibis singular gospel results in a 
singular transformation for those called as believers, who are themselves in the Spirit (3: 1-4-, 5: 16-25). The 
new creation results in the nullification of previous identifications, whether these come fr(xn within the law 
(1: 11-17) or from outside (4: 8-11). ... the governing theological antithesis in Galatians in between Christ or 
the new creation and the cosmos... " See also Mell, 280,292. 
175Adam in Romans forms one of the interpretive keys both for Dunn, Romans, and Wright, Climax of the 
Covenant. See Dunn, Romans, 1.269-70 for a starting-point into the substantial bibliography on Rom 
5: 12-21. For 2Cor 4: 7-5: 21, see Pate, Adam Christology. For 2Cor 4: 6. and the question whether this is 
Wisdom or Adam Christology, see S. Kim. The Origin of Paul's Gospel (Grand Rapids: Eerdmans, 198 1) 
193ff, and the response from Dunn, "'A Light to the Gentiles', or The End of the Law'? The Significance of 
the Damascus Road Christophany for Paul, " in Jesus, Paul and the Law, 89-107. On Phil 2: 5-11, see the 
history of interpretation in Wright, Climax of the Covenant, 56-99 and P. T. O'Brien, Commentary on 
Philippians (NIGTC; Grand Rapids: Eerdmans, 1991) 263-268. See D. Steenburg, "Ibe Worship of Adam 
and Christ as the Image of God, " JSNT 39 (1990) 101-106 for the overlap of Wisdom and Adam ideas in the 
Christ hymn of Col 1: 15-18. Of course, the issue of Adam Christology is addressed in detail by Barrett, 
From First, Davies, Paul and Rabbinic Judaism, Scroggs, The Last Adam, Jervell, Imago Dei, Dunn, 
Christology. 
176Dunn, "Paul's Understanding of the Death of Jesus, " 137. See also M. D. Hooker, From Adam to 
Christ: Essays on Paul (Cambridge: CUP, 1990) 22,26-27. 
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Resurrection brings to a completion the Adam-Christ "interchange. " He represented 

humanity in death so humanity can be resurrected with him into new life. He thus becomes 

6 E'-'aXaro; 'AS&g, the first-born from the dead. 'Mis idea of "interchange, " developed 

particularly by Morna Hooker, sums up aptly what Paul is describing in the Adwn-Christ 

imagery. Irenaeuswords, although belonging to a different context of discussion, 

encapsulate the meaning well: "Christ became what we are, in order that we might become 

what he is. "177 We could diagram the concept as follows, attempting also to show the 

eschatological overlap of being both in Christ and in Adam in the present time: 

Adam as God intended -> Adam in his disobedience 
him to be under God's judgment 

Christ the righteous one -> Christ exalted and vindicateA 
sharing in the consequences fulfilling and transcending 
of AdanVs failure Gods intention in creating 

humanity. 

Humanity in Adam->Humanity in Christ, ->Humanity in Christ, 
but still in Adam resurrected. 

Putting it in the language of Rom 8 (which seems to reflect the LXX of Gen 1: 26 - icaf 

euc6va hgvctpav icat icae'6gotwmv), in order to inaugurate the new creation (Rom 8: 18- 

25), the Son was sent in our likeness (6 6got4aTL, v 3) so that we might become 

conformed to his image (Tflq Cuc6voq, v 29). Or one could, like Hooker, adopt the terms of 

Phil 2-3: "the one who was found in theform of a slave and thefashion of a man, who 

humiliated himself to a shameful death, is going to refashion our body of humiliation, 

conforming it to his own body of glory. "178 

2. Adam in Israel, Israel in Adam 

In Gal 4: 1-7, Paul utilizes Adam Christology specifically to address the issue of how 

Gentiles are incorporated into the people of God. In doing so, as we shall see, he tums the 

tables on the widely held assumptions about the relationship of Israel to Adam found in 

many contemporaneous Jewish writings. While developing the metaphor of being "heirs 

177Against Heresies, V Praef, Tactus est quod sumus nos, uti nos perficeret esse quod est ipse!. Cited by 
Hooker, From Adam, 22. Compare Odes Sol 7: 4 (Trans. Charlesworth, OTP) "He became like me, that I 
might receive Him. In form, He was considered like me, that I might put Him on. " 178Hooker, From Adam, 36. 
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according to promise" (3: 29), 4: 1-7 also serves to recapitulate the themes of 3: 23-9.179 Ile 

previous time was marked by constraining forces (under the law - 3: 23-24, under guardians 

and stewards, slaves to the cosmic elements - 4: 1-3) but the time of faith in Christ ended the 

era in which those forces held sway (3: 25,4: 4) so that those incorporated by the Spirit into 

Christ (3: 27,4: 5) have received divine sonship and are heirs of God's promises (3: 29,4: 5- 

7). In Gal 4: 1-7, Paul brings to the forefront once again the distinction between the ages: 

the previous time while slaves, the "fullness of time" as sons. God's sending his Son 

brings about the change in eschatological time. The purpose of this act is redemption (v 5), 

the consequence of justification is the reception of the Spirit of the Son (v 6). 

In Gal 4: 4-6, Paul unpacks the Christological centre of the new creation. 

1 4 OTe U. A%Oevub nXApqwroý0 Xp6vo-o, 
ý4antarci%ev 6 oc6;, c6v -oibv a-brog, 

yev6gcvov bc y-ovatic6;, 
yev6gevov imb v6gov, 

5 tvarob; ýnb v6gov gayopd", 
iva, nlv vioOccrtav &no%dpqicv. 

6 "Ou M &-re -010t, 
4aic&Tc0zv 6 Oc6;, r6 7cvcf)garoB vlot aihoýg 
cl; Tdc; icapSta; ýg& icpCcýov, Appa 6 narAp. 

The interchange aspect of Paul's Adam Christology is evident from the grammatical 

structure itself: God sent forth his Son in the fullness of time so He could in tum send forth 

the Spirit of the Son into our hearts; the Son was bom "from woman" so that we might 

receive divine adoption; the Son was born under Law to redeem those under its 

condemnation. 180 Tom of woman" was another way of saying "human, " Christ bom "in 

Adam. "181 

For our study, the key phrase is "born of woman, born under the Law. " The 

Christological declaration of Paul places the law in the realm of slavery, not sonship, and 

those born under the law in need of redemption. Possession of the law of the covenant does 

179See Dunn, Galatians, 210 
18OSee further Barrett. From First, 88-89, Dunn, Christology, 38-44,112-113, Galatians. 115-118. Partings, 191-195, Hooker, From Adam to Christ, 16-18,34, Kim, The Origin, 277-8. 181E. g. Job 14: 1.15: 14,24: 4. IQS 11: 20f, IQH 13: 14,18: 12f, 16. For additional references see Dunn, Christology, 40, F. Mussner, Der Galaterbrief (HTKNT 9; Freiburg: Herder, 1974) 269, Betz, Galatians, 207 
n. 55. Similar in intent is the phrase "kv kLoI4Lact aapic6; dpapclaý" (in the very likeness of sinful flesh) found in Rom 8.3, the other ex=ple of the "sent His Son" formula in Paul's writing. See Dunn, Romans, IA21. 
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not indicate sonship - sonship is defined exclusively by reception of the Spirit of the Son 

(4: 5-6, the Spirit of adoption - Rom 8: 15). The Adam Christology of Gal 4: 4 addresses 

both Adam in his fallenness and fallen Israel in Adam. Tle Messiah came not only to 

redeem Israel and lead her to a place of glorification, he came to represent all in Adam. And 

those in Adam, those under the judgment of death, those lacking the glory of God, includes 

Israel, because Israel is yet in fallen Adam. 182 The implication for the Galatian situation is 

clear: because Israel is on the Adam side of the apocalyptic divide, as people of the new 

creation it was futile to seek progress by reverting to Israel "in the flesh. " 

A contrast is clearly seen between Paul's application of the creation story and the 

trend we witnessed in Jewish interpretation in the Second Temple Period. Throughout the 

intertestamental period, various writers in Judaism attempted in the various ways we have 

documented to claim Adam as patriarch of Israel: Jews (or the righteous within Judaism) 

were the exclusive heirs to AdanYs dominion over the world, his wisdom, the creation 

blessing, his priestly function, and in particular, his glory. Paul allowed this identification 

of Adam and Israel, but turns the tables on its significance. While intended to be heirs to 

Adam's purpose, dominion and glory, Israel instead became heir to his transgression and 

condemnation, a failure emphasized by the Law itself. 183 The era of Israel is still the era of 

Adam, the physical sons of Abraham are the sons of Adam. Adam as patriarch of Israel 

"benefits" them in the same way it does for all in Adam: they live in a realm marked by 

transgression and death. 184 Being in Adam, Israel finds herself on common ground with 

the Gentiles. 

In our study of Gen 1-3, we noted that although these chapters are by intent not 

nationalistic in their immediate context, within the wider context of the Pentateuch there is a 

clear interrelationship between the promise of primal time and the purpose of election 

history. The benefits which Jewish writers in the intertestamental period claimed that Israel 

derived from Adam are transferred by Paul exclusively to Christ (and those who also inherit 

182Similarly, Wright, Messiah, 26-27. 
183Wright, Messiah, 95-6, Climax of the Covenant, 37. 
184COmpare the comment by Wright, Messiah, 152: "The problem of Romans is not'the hidden Jew in all 
of us, but'the hidden Adam in Israel. '" 



334 

in him). But having taken on the purpose of Adam, he makes not only those in Israel, but 

all in Adam who place faith in the Last Adarn a pan of the new creation. 185 Remnant 

theology, the focus on sectarian definitions of righteousness continued to narrow the 

confines of the claim to the glory of Adam: what was intended for humanity, then for the 

elect nation, now belonged as a hope to the faithful among the elect. But in Paul's 

Christology, Jesus, as Last Adam, is the "one" who opens the way for the many. Adam 

Christology becomes a "boundary breaker" in that the revelation of Christ, the Last Adam, 

has a two-fold result: it includes Israel with the Gentiles in fallen Adam, then declares the 

means where all who were formerly identified as Jews and Gentiles can transfer into the 

new creation. 

3. Sharing in the Spirit of the Last Adam 

The reception of the Spirit is the primary result of this soteriological act. Paul's 

emphasis that it is "the Spirit of the Son" shows the completion of the idea of 

interchange. 186 The possibility of receiving the Spirit is directly related to having been freed 

from the condemnation of the Law, as is emphasized by the parallel nature of Gal 3: 13-14, 

185There has been a recent revival of scholarly opinion in support of interpreting the phrase ntcnt; Xptcrroj) 
as meaning the faith(fullness) of Christ. Prominent in the debate has been R. B. Hays, The Faith of Jesus 
Christ: An Investigation of the Narrative Substructure of Galatians 3: 14: 11 (SBLDS 56; Chico: Scholars, 
1983), M. D. Hooker, "Iliazt; Xptarot, " in From Adam, 165-86, Longenecker, Galatians, 87-88,145 
following through on his earlier Paul, Apostle of Liberty (New York* Harper & Row, 1964) 149-52 and 
"The Obedience of Christ, " in Reconciliation and Hope (L. Morris FS; ed. R. J. Banks; Exeter Paternoster, 
1974) 142-52. The central thrust of this line of interpretation, individual nuances aside, is that it is a 
reference to the obedient (covenantal) faithfulness of Jesus to God, particularly unto death, with a 
representative soteriological implication that those in Christ come to share in his faithfulness, come to be 
justified with him. This would be a very attractive aspect to add to Paurs Adam Christology, giving a wider 
narrative substance to the Adam-Christ comparison (already present in Phil 2: 6-11, and evident in elements 
of this typology in the Gospels). However, the hesitations raised by J. D. G. Dunn, "Once More, nIETIL 
XPIETOT '" 

in SBL 1991 Seminar Papers (ed. E. H. Lovering; Atlanta: Scholars Press, 1991) 730-744 still 
need to be ýLessed. Particularly important for Galatians is the question of how are the Gentiles justified if 
not by "faith in Christ" as opposed to "works of the Law. " If we have the "faithfulness of Christ" only in 
view, how do they come to share in the verdict upon the Jewish Messiah? See also the arguments with 
regards to Paurs editing the citation of Hab 2: 4 put forth by C. H. Cosgrove, The Cross and the Spirit: A 
Study in the Argument and Theology of Galatians (Macon: Mercer University Press, 1988) 55-56. Tomson, 
Paul and the Jewish Law, 66 argues that lQpHab 8: 1 and 4QMMr expound upon Gen 15: 6 and Hab 2: 4, and 
that these passages link faith in the Teacher of Righteousness and the doing of "deeds of the law. " 
186See section 4.1 below. 
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4: 4-6 and Rom 8: 3-4,8: 15-17.187 Redemption "is seen primarily in terms of moving from 

the sphere of Adam to the sphere of Christ. "188 

Although Paul's argument began with the question "who are the sons of Abraham, " 

the section reaches its conclusion with the declaration of those redeemed by Christ to be 

"sons of God. " Thus, Paul responds to the questions raised by the opponents in the 

language of the opponents (incorporation into Abraham) but concludes the argument with 

the implication of Adam Christology. Because Christ is the seed, then those in Christ are 

also Abraham's seed (3: 29). But beyond this, because Christ is the Son, then those in 

Christ become sons of God (3: 26,4: 5-7). 

4. The Jewish Context for Adam Christology: 
the Overlap of Primal Time and Election History 

As noted, in emphasizing Israel's participation in Adam! s fallenness, Paul cuts 

against the grain of current Jewish interpretation. Yet in doing so, Paul stands within a 

tradition of Jewish interpretation that seems to reach back to the Fall narrative itself in the 

Pentateuch. As we saw in our brief overview of Gen 1-3, some scholars postulate a 

correspondence between the final version of the story of Gen 2-3 and the experience of exile 

for Israel. That is to say, the story of the disobedience of the first man provided the 

archetypal picture by which Israel could understand the consequences of covenantal 

unfaithfulness, and at the same time, Israel's experience of the exile helped to shape the 

paradigmatic story of the sin and death of all humans. For understanding Paul, it is not of 

real value to question whether or not we are dealing with a 10th century composition (early 

J) edited by the heirs to that tradition (later J) or by post-exilic priestly scribes (P), or 

something composed in the post-exilic period (late J), etc. What we can say with certainty is 

that it would have been impossible in the post-exilic period not to feel the overlap between 

primal sin and covenantal judgment, and as primal time makes its intended transition to 

election history, to hear the promise to Abraham to bless the nations without recalling the 

187Dunn. Galatians, 216-18. Hooker, From Adam, 16-18. 
188Hooker, From Adam, 41. see Sanders, PPJ, 463- 472. 
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critique in the Servant Songs of a nationalism which must be tempered with the universal 

dimension of being "a light to the nations. "189 How could those who had experienced the 

exile not have read Gen 2-3 from within the context of their profound experience? And 

would they not have seen their experience as an example of that archetypal sin? In a very 

real way, this is the same critique made by Paul, a Jew within Judaism, to those in Israel 

who had forgotten the lessons of the exile, the experience of the curse of the Law. 190 The 

Law, meant to guard life, when transgressed serves instead to condemn. Israel, like Adam, 

is exiled from the presence of God. Adam, like Israel, is in need of a new creation. 

The fluidity of this overlap between Adam's story and Israel's story occurs 

throughout Paul. An example of Adanf s story from the standpoint of Israel's story is 

Rom 7: 7-25, where Adam, whose story provides the framework of the narration, is said to 

have received the Law (command=law in vv 8,9,12). 191 At other times, it is Israel's story 

which is a repetition of Adads story: the breaking of the covenant through the worship of 

the Golden Calf replicates the disobedience of Adam to the command of God in Paradise 

(Rom 1: 18ff). 192 The appropriateness of the overlap of Adarrf s story and Israel's story 

shows the precise purpose of the primal stories - their timelessness addresses the human 

condition (in the case of Israel, the covenantal condition) in varied contexts, and the human 

experience continues to mould and shape the understanding of these stories. 193 

In the intertestamental writings before 70 AD, few, if any in (non-Christian) Judaism 

seemed to focus on the Fall of Adam as the origin of sin. 194 Most of the emphasis remained 

upon the story of the Watchers. However, the events of 70 AD caused an intensified 

189See the earlier discussion on Gen 2-3. 
1901n Paul's view, both primal time and election history provide typological paradigms for understanding the 
ý resent (ICor 9: 6). 
9'lFor Rabbinic references, see Scroggs, The Last Adam, 33,42-43, Gaston, "Paul and the Torah, " 60, 

including n. 69 and Dunn Romans, 2.379, who points out that Paul's writings may contain the earliest 
explicit examples of such references to Adam and the Law. In contrast, Wright, Climax of the Covenant, 
226-230 sees 7: 1-6 as a reference to Adam (the old man) but 7: 7-25 as echoing the Cain story. 
192See the discussion in Dunn, Romans, 1.60-61, with additional bibliography. 
193Even the inability of scholars to arrive at a consensus of the sequence in which one story influenced the 
other is a testament to the elusive character of the Adam story: Adam in primal time, Everyman in all times. 
194Again, see Levenson, Portraits ofAdam, 155-6. Where Adam's fall is mentioned, the consequence is the 
loss of speech in animals. Although we found, contra Levenson, that WisSol 2: 24 does refer to Adam, it 
should be noted that wisdom preserved Adam in the midst of his transgression (10: 1-2). 
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interest in the Fall narrative as a way of coming to terms with what was perceived as God's 

judgment, a second exile. Loss of Temple and Land drew the authors of 4 Ezra and 

2 Baruch back to primal time as a paradigm for present judgment. Paul, a few decades 

earlier, saw the same verdict of Israel's failure in the crucified and risen Messiah and turned 

to the story of Adam to understand and explain his gospel: Israel's failure as replicating 

Adamýs failure; the new creation as the salvation of the world. 

5. Adam Christology and the Redemption from the Curse of the Law 

The sequential phrases "born of woman, born under the Law" are certainly intended 

to tighten the focus upon Israel's need of redemption. Part of the purpose of Paul in 

emphasizing the apocalyptic dualism through reference to new creation and to Adam is to 

show that the very thing his converts are pursuing, full membership in ethnic Israel, belongs 

to the side opposite completion and fulfillment, opposite the new creation. Ile most 

straightforward way to read the phrase "to redeem those under the Law" (ivarob; imb 

v6gov gayopdall) in 4: 5 and the parallel phrase "redeemed us from the curse of the Law" 

(Xptc;, z6; ipa; k4ijy6paaev eicrfij; icaTapa; -Toi-) v6gou) in 3: 13 is with reference to the 

covenant people, those within the boundaries of ethnic Israel, those "in the Law" (rcrtq Av 

, rQ5 v6gT - Rom 3: 19, compare Gal 3: 1 1-tv v6gco obSet; Sticatofnat nap&, ro Oeq) 

Sfj%ov). Thus, many scholars take the reference to those "under the Law" as being 

exclusively to Jews. In contrast, the "we" who receive the Spirit and are adopted as sons of 

God are both Gentiles and Jews in Christ. 195 However, this line of interpretation makes 

Jewish redemption a precondition for Gentile salvation, reflecting the priority of Israel 

195SO, inter alia, Betz, Galatians, 208, Mussner, Galater, 270, Hooker From Adam to Christ, 14, 
Donaldson and Wright as cited below. Longenecker, Galatians, 172 thinks that both phrases refer primarily 
to Jews. Bruce, Galatians, 196-7, Fung, Galatians, 183, Howard, Crisis, 39f, Sanders, PUP, 68f, 80 n. 2, 
S. K. Williams, "Justif ication and the Spirit in Galatians " JSNT 29 (1987) 91f see the reference in both 
phrases to be both Jew and Greek. Dunn, Galatians, 17ý states that 3: 13 applies to both Jew and Gentile 
(under the curse of the Law) but that 4: 5 refers to Jews only, even though he says these verses are "parallel in 
thought. " 
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within salvation history. 196 The Messiah was sent to redeem Israel ifirst (by necessity), 

whose salvation in turn allows the gospel to go out to include "all nations. " 

But questions can be raised on key points of this interpretation. For instance, Betz, 

in concluding that the reference is to Jewish Christians only, links the ijRciS of 3: 13 back to 

the Wtq of 2: 15, Paul's address to Peter at Antioch. 197 However, after the direct address 

to the Galatians and the series of interrogatory sentences posed to them in 3: 1-5, it seems 

most natural that the Galatians would understand Wt; to refer to the parties of the dialogue: 

themselves and Paul. After such direct address, would Paul without giving any verbal clues 

suddenly switch back to an intra-Jewish Christian discussion with the Galatians as the silent 

observers? Then, in considering the relationship between 3: 13 and 14, one questions how 

the "us of v 13 and the "we (Mp(ogev)" of v 14 could refer to two distinctly 

different groups of people? 198 Another question is whether "those of the works of the law" 

(3: 13 clearly Jews) are equivalent to those "under Law" (3: 23,4: 5) or those "under the 

Law's curse" (3: 10,13)? 199 One must "possess" the Law to do the "works of the Law, " 

but to be "under Law" could be compared to being under the other "elements of the world, " 

an involuntary situation of bondagePO Did Paul think that the Law not only determined 

righteousness within the covenant, but, as a corollary, that it also declared as unrighteous 

196Donaldson, "Galatians 3: 13-14, " 94-107. Tbus also, Wright, Climax of the Covenant, 144-153 develops 
his extended thesis that because Israel was still in exile (the covenant renewal of Deut 27-30 forming the 
context for Paurs citation of Deut 27: 26 in Gal 3: 10) they cannot fulfill their purpose of bringing the 
blessing of Abraham to the nations. But as we shall see, this interpretation is questionable. 

Donaldson, "Galatians 3: 13-14, " 105-6 believes that in Paurs theology "Israel serves as a 
, representative sample' for the whole of mankind. " Similarly, Wright argues, that in addition to Israel 
inheriting all of God's purposes for Adam Gost through the Fall), she also had been given the added task of 
"undoing the plight of Adam" (Messiah, 4 1, also 20-21,26-7,32-4,4 1, Climax of the Covenant, 60-61, see 
the index for numerous other occurrences of this theme). Thus, Wright portrays Israel as being somehow 
representative of the cosmos or the nations in the sense that God focuses the sins of the world upon her 
(Climax of the Covenant, 196. Wright continues with Christ as the representative of Israel, the ultimate 
focus of Gods dealing with sin). However, although in Servant theology the righteous remnant represents 
Israel, where is the proof of a wide-spread idea that Israers sufferings were somehow redemptive on behalf of 
the world? 
197Betz, Galatians, 148. 
1980ne of the problems with Donaldson's 2-stage interpretation. Wrighfs exegesis seems very forced when 
he interprets "that we might receive the promise of the Spirit" with exclusive reference to Israel (returned 
from exile). See Climax of the Covenant, 143. Certainly, the most probable reference is back to the 
Galatians' experience of the reception of the Spirit (3: 1-5) which forms the backbone of Paul's argurnem 199Note the change in tense between 3: 10 and 13: "those who (presently) rely on works of the Law are under 
a curse; Christ (has already) redeemed us from the Law's curse. " Two different groups of people: one 
presently under a curse, one presently redeemed from the curse. 20OContra Wright, Climax of the Covenant, 143. and Donaldson, "Galatians 3.13-14, " 94. 
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those outside the covenant? As a part of the "elemental things of the cosmos" did it function 

to condemn on a cosmic scale? It seems that "all outsiders, " both those "put out" and those 

"left out" would be under the Law's curse, because by definition they could not be under 

covenantal blessing. After all, it was from the perspective of the Law that the verdict 

"Gentile sinner" was declared (2: 15)ý201 

Thus, in regards to the question of justification in Gal 2: 16, Paul, although speaking 

as a "Jew by birth, " refers to the inability of all humans (both Jew and Gentile) to be 

justified by "works of the Law. " 

Gal 2: 16 
c! 86, re; [M] O'Tt oib Sticatofnat u"vOpconos 64 gepycov v69010 
*I on ý4 e"pyo)v v6gov 6 Bucatco(Mavcat aducE crdp4. 

We should note also the parallelism in Gal 3: 22-23 between scripture, which confined all 

things under sin, and the law, under which "we" were confined until the coming of faith. 

Gal 3: 22-23 
&W cyuvtic%etc; ev ii Ypaoh M narca i=6 &gapTLav, 

bnb v6gov P-Opoupoý)geOa ovyiOzt6pevot et;... 

All things, everyone and everything within the present evil age, is confined under sin by 

scriptureý02 Thus, those confined under law in the very next phrase would seem to be both 

Jew and Gentile, unless Paul is drawing a (subtle) distinction between ypao and v6goq and 

between, c& ndvca and the "we" of the next phrase. Certainly, Paul's purpose is to place 

Jews, who have the Law, under sin. But at the same time it would seem that Gentiles 

without the Law (both as knowledge for obedience and means of atonement) are also 

confined by the same Law under sin. Scripture/the Law not only judges Israel, it judges the 

age and therefore the cosmos. It confines all, both Jew and Gentile, to common ground. 203 

201We would note that first mentioned under the curse are idolaters (Deut 27: 15). Although the warning is 
directed to those within the covenant (the ultimate act of covenantal disloyalty), is it not applicable to those 
outside the covenant. Would it not be assumed by most that all who practised such things, including all 
Gentiles, were no longer in the realm of divine blessing? 
202Betz, Galatians, 175, pointing to the equivalent meaning of cobq ndwca; (all manldnd) in Rom 11: 32, 
Dunn, Galatians, 194. 
203Similarly, Sanders, PUP, 68-9,82-83. Gaston, "Paul and the Torah, " 62ff applies "under law" to 
Gentiles only. He points out that the phrase "under law' is absent as a Jewish self-designation from all the 
writings of the period. His study is valuable for showing the relationship of the Gentiles to the Law. See 
particularly p 60: "As soon as the Torah is identified with wisdom, then all nations are under the Torah as 
they are under the laws of creation, but as soon as wisdom is identified with Torah, then the nations must 
keep all the laws given to Israel without being part of the covenant God made with Israel. " 
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Perhaps, "welus" (either hget; or the pronoun as indicated by the verb) in Gal 3-4 

represents Paul's universalizing of both plight and solution. 

A very similar line of thinking is developed in Rom 3: 9-23. As indicated by 

scripture (3: 10-18, equals the Law which "speaks" in 3: 19) both Jew and Greek are 

#1ndv, ra; 4'6gapTiav" (3: 9). Ile Law speaks to those "within the Law" (Jews) in order 

that "every mouth (ndv crOga) will be stopped and the whole world (nd; 6 ic6ago; ) may 

be held accountable to God" (3: 19). Ile inclusive nature of the condemnation of 

scripture/the Law is emphasized by the quotation in v 20 of Ps 143: 2 (LXX 142: 2): bt6, n t4 

r, pycov v6gou 6 8twat(o0haerat nCtcrct cr&pý 6v(bntov ainof)... " As Dunn notes, in his 

citation Paul has changed the phrase from "all the living" (nrx; ý8v) to "all flesh, " in order to 

place Israel and her value upon the boundaries of ethnic identity in the realm of the flesh. 204 

But in another sense, Paul uses Scripturelthe Law to bring Israel to where the Gentiles 

already are according to scripture: under sin, silenced in any claim to righteous standing, and 

accountable to God. 205 The Law proves that all "without distinction" are in Adam' s plight, 

all live in the consequence of disobedience, "all have sinned and lack the glory of God" 

(3: 22-3). This theme continues in Romans: it is the conclusion both of the Adam-Christ 

contrast of Rom 5: 11-21 and Paul's interpretation of the role of Israel in the divine timetable 

of salvation in Rom 11: 32.206 

Thus, the following conclusion is possible: Paul's point is not that Israel (and not the 

Gentiles) are under the curse of the Law, but that Israel, like the Gentiles, are under a curse, 

outside the realm of blessing. Israel was cast out of the Land (exile) just as the nations 

before her were cast out for their defilement (Lev 18: 24-28,20: 22-5), and ultimately (and 

paradigmatically) as Adam was cast out of Eden for disobedience. Paul used scripture/the 

Law in Galatians as in Romans to confine both Jew and Gentile under sin, into Adam's 

transgressioný207 Once on common ground, he presents the one act of salvation for all in 

204Dunn, Romans, 1.155. 
205The "Law in their hearts" accuses those "who have sinned without the Law. " Rom 2: 12-15. 
206Dunn, Romans, 2.677. 
207Again, recalling that the Law declared Adam's sin to be a trespass (napdpcj(; t; -Rom 5: 14), an act of 
covenantal disobedience. 
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Adam, no longer making a distinction or priority between Jew and Gentile. God did not so 

much have to save Israel in order to save the Gentiles (Israel Christology). 208 Rather, God 

in Christ came to save Adam in order to transfer all in Adam (both Jew and Gentile) into the 

new creation where there is neither Jew nor Gentile. The new creation first declares all in 

the world, all in Adam, to belong to the same universal plight, to which Adam Christology 

presents the singular solution. 

6. "Put on Christ" 

The theme of incorporation is also an aspect of the words "put on Christ. " 

Gal 3: 27 
For as many of you as were baptized into Christ 
Have put on Christ. 

Many scholars have seen in this phrase an allusion to a (proposed) baptism ritual of 

disrobing before baptism and putting on new garments after immersion. However, the 

Jewish background of this phrase has been overlooked. "Put on" is a phrase used in the OT 

to describe divine preparation for salvific actions. 209 

Isa 59: 17-60.3 
17 He put on righteousness as a breastplate, 

and a helmet of salvation upon his head; 
he put on garments of vengeance for clothing, 
and wrapped himself in fury as a mantle. 19 So they shall fear the name of the Lord from the west, 
and his glory from the rising of the sun; 
for he will come like a rushing stream, 
which the Spirit of the LORD drives. 

20 And he will come to Zion as Redeemer, 
to those in Jacob who turn from transgression, says the LORD. 

21 "And as for me, this is my covenant with them, " says the LORD. 
"My Spirit which is upon you, 
and my words which I have put in your mouth, 
shall not depart out of your mouth, 
or out of the mouth of your children... " 

208Contra Wright, Climax of the Covenant, 61, "Both (Adam-Christology and Servant-Christology ), in the last analysis, are Israel-Christologies. " 
209See Isa 52: 1 where Zion is to prepare for an era of salvation, Isa 42: 1,63: 11 (put his Spirit on the Servant), Eze 44: 19 (put on, put off Priestly garments). 
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60.1 Arise, shine; for your light has come, 
And the glory of the LORD has risen upon you. 

2 For behold, darkness shall cover the earth, 
and thick darkness the peoples; 
But the LORD will arise upon you, 
and his glory will be seen upon you. 

3 And nations shall come to your light, 
and kings to the brightness of your rising. 

Immediately, we notice a number of themes in Isa 59: 17-60: 3 which occur in the context of 

Gal 3: 27: "put on" (Isa 59: 17/Gal 3: 27), redemption (Isa 59: 20/Gal 3: 13,4: 5), 210 Spirit and 

the renewal of Abraham's covenant (Isa 59: 21/Gal 3: 14-15, also 3: 1-4,4: 6-7)ý11 new 

creation and the salvation of the Gentiles (Isa 59: 19/Gal 3: 28, also 3: 8,14, Isa 60: 1-3, 

compare Gen 1: 2-5)ý12 all of this a reflection of the inbreaking of the eschatological new 

creation in both Isaiah and Galatians. Thus, to put on Christ is to stand in eschatological 

readiness, to see the outworking of present justification in the verdict of the final day. The 

imminence of the eschaton is used as parenetical motivation in two other references to Isa 

59: 17-60: 3 in Paul's writings. In Rom 13: 11-14 putting on divine armour is equated with 

putting on Christ, and in 1 Thess 5: 5-9 Paul charges his converts, "Put on the breastplate of 

faith and love, and for a helmet the hope of salvation. 213 The light/dark contrast of Isa 

60: 1-3 is used to described the apocalyptic dualism between the present age and the 

eschaton. 

A clear parallel to Gal 3: 27 is found in Col. 3: 9-11, a passage which retains the theme 

of eschatological. imminence found in Rom 13: 11-14 and 1 Tbess 5: 5-9 (see Col. 3: 4-5). 214 

Here, the image of "putting on" is connected to the "new anthropos. " 

21OPaul cites Isa 59: 20-21 in Rom 11: 26-27 as a promise of the end-time salvation of ethnic Israel. 
211We will explore the reference to Abraham's covenant in Isa 59: 21 with greater detail below. 
212As we have seen, the salvific actions of the Divine Warrior was frequently described in terms of chaos and 
new creation. 
2131n 1 lbess 5, Paul goes on to admonish, "pray constantly (v 17)" and "Do not quench the Spirit (v 19). " 
The association between putting on divine armor with prayer and the activity of the Spirit is developed with 
greater detail in Eph 6: 10-20, the most developed application of Isa 59: 17ff. 

The image of "putting on" is also applied to the resurrection: lCor 15: 53-54 (4 times) and 2Cor 
5: 3. For the "inner man/outer man" comparison in 2Cor as an aspect of Adam Christology, see Pate, Adam 
Christology, 108-111. 
214Even if the Pauline authorship of Colossians is questioned, these texts are certainly within the same line 
of thought. See Tornson, Paul and the Jewish Law, 90. 
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Gal 3: 27-8 
For as many of you 
as were baptimd into Christ 

have put on Christ. 

There is neither Jew nor Greek, 

There is neither slave nor free, 
There is no male and female; 
For you are all one in Christ Jesus. 

Col 3: 9-11 
... since you have put off 
the "old anthropos" and its practices 

and have put on the "new anthropos, " 
which is being renewed in knowledge 
after the image of its creator. 

Here there cannot be Greek and Jew, 
Circumcised and uncircumcised, 
barbarian, scyd-dan 
slave, freeman 

but Christ is all, and in all. 

Above all these thing, put on love... 
... you were called in the one body. 

It is not that fallen humanity is restored - rather the old Adam has been "put off' and 

an new identity, the vto; ("XVOpmo;, has been "put on. "215 Moule comments on these 

Pauline phrases: "they carry deeper, wider and more corporate associations, inasmuch as 

they are part of the presentation of the Gospel in terms of the two 'Adams, ' the two 

creations. "216 The 'Wo; &Opconoý' is in the ongoing process of renewal 

(&vaicatvo, 6gevov) according to the image of his creator. Although the language of creation 

(Gen 1: 27) is unmistakable, the process of renewal is not simply to be restored to what 

Adam was, but to be conformed to who Christ is. The "image" of the Creator is not only a 

general description of humanity created in God's likeness, it refers to a distinct person: "He 

is the image of the invisible God, the first-born of all creation" (Col 1: 18). In this sense, 

"Image of God" almost becomes a proper name. To be renewed "after the Image of its 

Creator" is the same as to be conformed "to the image of the Son" (Rom 8: 29), to have "put 

on the vtov dtvOpmov" is to have "put on Christ" (Gal 3: 27, Rom 13: 14). Having put on 

the Nto; Mpmo; " results in ongoing ethical metamorphosis. However, this ethical 

change is based upon apocalyptic theology, because the vto; C"EVOpmo; also refers to a 

spatial and temporal realm (oko-o), the realm described as "things above" (3: 2). 217 

2151nterpreting the two verbs as simple participles describing a past event, not having an imperative sense. 
See P. T. O'Brien, Colossians and Philemon (WBC, Waco: Word, 1982) 188. 
216C. F. D. Moule, The Epistles to the Colossians and to Philemon (CGTC; Cambridge: CUP, 1957) 119. 
Translations which render it ua%atb; dv0pwnoq)vto; dvOpmoq as "old nature/new nature" open the phrase 
for misunderstanding, as if Paul was speaking only of the transformation of each individual self. 217See O'Brien, Colossians and Philemon, 192. 
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Alongside the ethical emphasis is the theme of incorporation - to have "put on" the 

vto; aVE)pmo; is to have been included into the one body of Christ (v 11). 71be social 

implications of this apocalyptic transference are the same in Gal 3 and Col 3. Among those 

who have put on Christ, a new unity has done away with previous distinctions. All are one 

in Christ, all are the one body of Christ. All these in Christ, Jew and Greek, circumcised 

and uncircumcised, slave and free are included in the people of God, and are called by 

covenantal terms previously reserved for ethnic Israel: "seed of Abraham, sons of God" 

(Gal 3), "elect, holy ones, beloved" (Col. 3). Thus, to "put on the new anthropos" is to 

inherit Gods blessing previously confined within the national and ethnic boundaries of 

Israel. 

In the imperatives, "put to death what is earthly in you, " to "put them all away, " the 

immediate reference is to the ethical and moral issues listed in w5 and 8. But in light of the 

statement regarding Greek and Jew, circumcised and uncircumcised, these things which 

"belong to the earth" must also include the instructions of Paul's Jewish opponents: "Do not 

handle, do not taste, do not touch, " the "commands and doctrines of man (icaT& T& 

&rdXgaTa ical WaaKaXictq T8v Mp6now, 2: 22). 218 To live concerned with dietary 

laws and the cultic calendar and Sabbath (2: 16, compare Gal 4: 10 and the incident at Antioch 

in Gal 2: 11-14) is to live as though still belonging to "the world" (b x6agq), Col. 2: 20, 

compare Gal 6: 16), under the power of the elemental spirits (TCOV (; TO1XCi(Ov 'COD IC60PO-0, 

Col 2: 20, compare Gal 4: 3,9), the principalities and powers disarmed in the cross (Col 

2: 15). Instead, one has already "put off' the body of flesh "in the circumcision of Christ, " a 

circumcision "made without hands" (Col 2: 11). Galatians and Colossians both share Paul's 

apocalyptic dualism, an understanding of life "in flesh, " life "in the world, " being expressed 
both in ethical weaknesses and an overvaluation of ethnic observances, and an 

understanding of new creation theology which both places the believer in the new creation 

and eradicates the distinctions of the first creation as Christ is "put on. 00219 

218in this citation of Isa 29: 13, it seems that Paul has moved the wordsr&v &vOpd)no)v to the end, 
emphasizing these words in anticipation of the discussion on the old man/new man which follows. 219Eph 4: 22-24 bears great similarity to Col 3. Those in Christ are to "put off" the naXat6v i5v0ponov and put on the icatv& dvOpwnov. The icatvbv dvOP(onov is "created after the likeness of God" (x6v iccndi 
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71bus the passing reference in Galatians that being baptized into Christ is to have "put 

on Christ" is a part of PauVs wider use of new creation theology in Galatians. It places 

those who have faith in Christ within the eschatological hope of Isa 59: 17-60: 3. Having 

been redeemed, they receive the Spirit and are incorporated into the new covenant, an act 

which resembles the dawning of creation light. Furthermore, to "put on Christ" is to put on 

the 'Woq C"tvOP=O; -" This means a renewal of ethical ability, as well as the passing away 

of previous distinctions between Jew and Gentile, slave and free, in the Last Adam. Those 

who are in the new creation find no value in returning to "works of the Law, " for they are 

numbered among "earthly things. " 

7. Adam Christology and the Eschatological Tension: Present Suffering, 
Future Glory 

Part of the Pauline paradox is that the eschatological overlap of ages is experienced 

both on a cosmic scale and on an individual basis as well. Without and within the contrary 

desires of the Spirit and the flesh battle for superiority. While this conflict is in part ethical, 

it is also situational, the conflict of the gospel with the world. The chief example of the 

eschatological tension is the crucified Christ: man dying in Adam, man participating in the 

inauguration of the new creation. 

Thus, as Christ in Adam suffered, so those in Christ continue to suffer in Adam, for 

Adam. Note the implication of the perfect tense of Gal 2: 19 and 6: 14: 220 

ec6v nwetvw) in a process characterized by the idea of renewal (dvaveoCkftt - basically synonymous 
with dvaicatvof)aGat - Col 3: 10, see A. T. Lincoln, Ephesians (WBC 42; Waco: Word, 1990) 286). The 
writer of Eph had earlier stressed that the "one new man" is made up of Jew and Gentile (2: 15). 71is 
unifying work of salvation is an act of creation. (See the extended discussion in M. Barth, Ephesians (2 
vols.; AB 34; New York: Doubleday, 1981) 1.308-11. The people of God as Gods creation is introduced in 
Eph 2: 10. ) The flow of thought in Eph 2: 11-18 is extremely close to that found in Gal 3: 23-4.7 In Christ, 
those formerly separated from each other have been created anew as one. 'Ibrough the cross, die Law no 
longer has power to divide. Note particularly the similarity of ideas in describing the relationship between 
those in the new creation and God in Eph 2: 18 and Gal 4: 6. 
220As Dunn, Galatians, 144 translates to enunciate the force of the perfect, "I have been nailed to the cross 
with Christ, and am still hanging there with him). For the relationship between the "suffering of the cross" 
and the Spirit, see Cosgrove, The Cross and the Spirit, 184-7 and Pate, Adam Christology, 92ff- On Adam 
Christology and suffering, see Wright, Messiah, 137, Hooker. From Adam, 40. 
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xplacq) avveaTa-upcoltav 

Lwrý) araA)po^3, rox-) impiou Ago-)v llic; 06 XPto'TOO, 

st, OL t1tol Ic6cygo; ý, Crral6pcowt ICCXY& IC6(; g(p. 

For Paul, the clearest "membership badge" of belonging to the people of the new creation, 

the Israel of God, is both to bear the Spirit which raised Jesus from the dead and to share in 

the sufferings of the cross, the birth pangs of the new creation. 221 More than any revelation 

of present glory (which is at best partial, but in all likelihood belongs to a fading age), 

present suffering is for Paul the sign par excellence of belonging to the new creation in 

Christ. The very persecution for the cross of Christ his opponents are so anxious to avoid 

(6-12) is where Paul places his boast. The "marks of Jesus on my body" become Paul's 

closing argument in the case he presents for the gospel of the new creation (6: 16-17). 222 

221 It is those who are "according to the Spirit" which are persecuted by those "according to the flesh, " Gal 
4: 29. However, Cosgrove. The Cross and the Spirit, 83-84 points out that "persecute" (8tcbicetv) is never 
used elsewhere in the NT for internal strife among Christians, thus making Paul's polemic against his 
opponents especially pointed. 
222P. S. Minear, "The Crucified World: The Enigma of Galatians 6: 14, " in Theologia Crucis - Signum 
Crucis (E. Dinkler FS-, ed. C. Anderson and G. Klein; Tflbingen: Mohr, 1979) 400 notes that Paurs 
(Y, clypam stand in contrasting irony to his opponents desire to circumcise the Galatians and boast "in your 
flesh. " The marks of Paul's persecution may very well have been the result of his receiving the dMy-nine 
stripes in discipline/persecution (to which Paul submitted voluntarily by continuing to participate in 
synagogue life) for insisting on bringing Gentiles in as full covenant members of the people of God without 
performing works of the Law. See Sanders, "Paul on the Law, " 87,89 ("punishment implies inclusion"), 
and also J. B. Lightfoot, St. Paul's Epistle to the Galatians (London: Macmillan, 1890) 225. 
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SECTION 4: THE NEW CREATION AND THE SPIRIT OF THE SON 

1. Introduction: The Galatians' Experience of the Spirit 

A central aspect of Paul's argument against the Galatians adopting the practice of 

"works of the Law" is their own experience of the Spirit. The Galatians had received the 

Spirit (Gal 3: 2,14,4: 6) and experienced the divine presence both as miraculous power 

(3: 5)=3 and as ethical ability (5: 16-25). In personal experience and perhaps in gathered 

celebration, the Spirit of the Son expressed through them the truth of their newfound 

relationship with God. 224 The Spirit confirms one's adoption into the family of God by 

articulating the intimate sense of filial belonging and acceptance in the word most 

characteristic of Jesus' own prayers, "Abba! "225 The Spirit had continued to be active in the 

congregation since the very inception of their faith in the crucified Christ which Paul had 

proclaimed to them. 226 

The Galatians were well aware of the ongoing manifestation of the Spirit in their 

lives and in their gathering. 227 However, they failed to understand the theological 

implications of their charismatic experiences. =8 The fact that the Galatians were responding 

223Compare lCor 2: 4. See further D. J. Lull, The Spirit in Galatia: Paul's Interpretation of Pneuma as 
Divine Power (SBLDS 49; Chico: Scholars, 1980) 69-70. 
224E. Kasemann, "The Cry for Liberty in the Worship of the Church, " in Perspectives on Paul 
ýRhiladclphia: Fortress, 1971) 122-137. 
225J. Jeremias, The Prayers of Jesus (London: SCM, 1967) 11-65, New Testainent Theology 1: The 
Proclaniation of Jesus (London: SCM, 1971) 61-8,197. 
226Williams, "Justification and the Spirit, " 94 explains the expression "hearing with faith" as hearing. 
heeding. The Spirit is received through hearing the word proclaimed, not through the rite of baptism, a point 
made particularly by Lull, 12,56. 

The visible manifestation of the Spirit's presence among the Gentiles possibly forms part of the 
proof for Paul's gospel and mission in his visit to Jerusalem (Gal 2: 7,9). See Dunn, Galatians, 105, 
Williams, "Justification and the Spirit, " 98. 
227There is no sign, as some have postulated, that the Spirit's presence had waned in Galatians. See Lull, 
38. 
2281n church history, theological reflection most frequentlyfollows religious experience. 

According to Cosgrove, The Cross and the Spirit, the issue in Gal 3 is not how the Gentiles are 
incorporated into the covenantal people of God, but how they can maintain the SpiriCs activity in their lives 
and community (43ff). Paul's opponents, arguing from Lev 18: 5 (Gal 3: 11), taught that Torah-observance 
was the Scriptural means of insuring ongoing participation in the Spirit (87-118). Paul attempts to 
counteract this teaching by showing that because they are sons, they are therefore heirs of the promise to 
Abraham. Thus, the emphasis is not on incorporation or sonship, but upon inheritance and (realized) 
heirship (52-3). Cosgrove's study is extremely helpful in showing the centrality of the Galatians experience 
of the Spirit (Gal 3: 1-4) to the argument of chapter I However, it seems to me that Paul was arguing in the 
other direction. Clarifying that their experiences of the Spirit were an aspect of inheriting the promises of 
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to the invitation to become fuH proselytes (accept circumcision, observe works of the Law) 

shows that they had failed to see two central implications of their experience of the Spirit. 

1. They were already incorporated in a new covenant into the redefined "people of 

God. " The presence of the Spirit was a sign that the new creation had been. 

inaugurated in their midSt. 229 Their experience signified an eschatological. reality, a 

reality which redefined and transcended the concepts and practices of previous tirms. 

2. Keeping the Law was not a step towards perfection, but a step back to the realm 

of the flesh. To return to the flesh through an emphasis on works of the Law would 

be to lose the vitality of their present experience of the Spirit among them. The very 

vitality of the Spirif s presence experienced would be reduced to nothing 

(ebcý - 3: 4) if they tried to add works of the Law. 230 

In what way is the theme of the Galatians' experience of the Spirit connected to 

Paul's depiction of the inbreaking of the new creation? Specifically, how does Paul use 

creation imagery and theology to help explain how the Spirit is a sign that Gentiles were 
incorporated into the people of God apart from works of the Law? 

2. New Creation, New Covenant and the Promise of the Spirit 

2.1 Justification and Spirit 

Paul begins his attempts to convince the Galatians that because they ah-eady possess 

the Spirit they are defacto full members of the people of God by showing that their hearing 

the gospel with faith (3: 5) is "just like" (ica0d); ) Abrahanfs response of faith to God's 

promise declared to him (3: 6). 231 Because of AbrahaiWs faith (apart from works of the 

Abraham, the fact that they were enjoying life as heirs meant that certainly they were also "sons of Abraham. " 
22911ere applying what N. A. Dahl, "Christ, Creation and the Church, " in The Background of the New Testainent and its Eschatology (C. H. Dodd FS; Cambridge: CUP, 1956) 432 cans "a coincidence of eschatological doctrine and actual experience, where eschatology is'realized!, and 'reality'. is 
eschatologically interpreted. " 
230Cosgrove, The Cross and the Spirit, 46, also Lull, 38. 
231Williams, "Justification and the Spirit, " 93-95. 
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Law), God declared him to be in right covenantal relatiofiship. Therefore, those of like faith 

(including the Galatians) share this same covenantal standing: they are justified (3: 8) and 

stand in a position of covenantal blessing (3: 8-9,14, as opposed to curse, 3: 10-13). 232 

Paul first associated the Galatians' sharing in AbrahanYs covenantal status (a 

righteous verdict, a position to receive blessing) with their reception of the Spirit. Paul 

argues from their experience of the Spirit that because they have received the promise of the 

Spirit (3: 1-5), they must already share in the blessing of Abraham (3: 14)ý233 How does 

Paul arrive at this association between Gentiles being included in righteous covenantal 

standing and their reception of the Spirit? 

I believe that Paul's association of the Spirit with the new covenant as new creation 

provides the background to his argument in Gal 3-4. In particular, Isa 59: 21 and Joel 3: 1-5 

underpin the flow of thought through Galatians 3. 

2.2 The Eschatological Spirit: New Covenant as New Creation in Judaism 

As we saw earlier with greater detail in our survey of creation themes in the OT, the 

new covenanVrenewed covenant promised by the OT prophets was connected with the 

coming of the Spirit of Yahweh upon the people of Israel in a new, personalized dimension. 

For instance, in Eze 36: 27-8, the promise "I will put My Spirit within you" is followed by 

the covenant formula "So you will be My people, and I will be your God. " Similarly, in 

Joel 3: 1-5, the pouring out of the Spirit upon all flesh is the consequence of covenant 

renewal. 234 

232Understanding Abraham's blessing not merely as Go&s promises to him, but promises based on his right 
covenantal standing - similar to the promises of blessing for those who keep the commands and the vow of 
curses to those who are unfaithful in Deut 28 ff. 
233Agreeing with Williams, "Justification and the Spirit, " 91, contra Cosgrove, The Cross and the Spirit, 
49-51,63, who identifies the blessing of Abraham with the gift of the Spirit. The "blessing" is the sign of 
the verdict of covenantal standing, the Spirit is the content of the promise/inheritance. However, because 
justification and the reception of the Spirit are so closely associated in Paul, the distinction is probably 
artificial. See too Lull. 1534. 
234H. W. Wolff, Joel and Ainos (Hermencia; Philadelphia: Fortress, 1977) 65. The reaffirmation of the 
covenant is part of the "recognition formula. " 
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Joel 2: 27-3: 2 (Ev 2: 27-29)235 
27 You shall know that I am in the midst of Israel, 

and that I, the LORD, am your God and there is none else. 
And my people shall never again be put to shame. 

And it shall come to pass afterward, 
that I will pour out my spirit on all flesh; 
your sons and your daughters shall prophesy, 
your old men shall dream dreams, 
and your young men shall see visions. 

2 Even upon the menservants and maidservants, 
in those days, I will pour out my spirit. 

Ile pouring out of the Spirit upon the nation of Israel was in the OT a sign of the 

inauguration of a new (renewed) covenant. Yet, it is important to note that this act of 

salvation is frequently tied to the renewal of the Land. The parallel between pouring out of 

water to renew the Land and the pouring out of the Spirit to renew the people of Israel is 

evident in Joel 2: 23-3: 1 (the early and latter rains restoring Israel from the aftermath of the 

#'army of locusts, " the promise of the Spirit noted above) as well as in Isa. 44: 2-5 ("pour 

water on the thirsty Land, " "pour my Spirit upon your descendants"). In a similar way, Eze 

36: 8-38 depicts a restoration where God will put His Spirit in Israel (36: 27) and make the 

desolated land "like the garden of Eden" (36: 35). In Isa 32: 15, when the Spirit is poured 

out on Israel, the wilderness becomes fertile ground. In Eze 37: 11-14, the explanation of 

the vision of the valley of dry bones, links together the pouring out of God! S Spirit with a 

restoration to the land, as does Eze 11: 17-20,39: 28-29P6 Thus the pouring out of the 

Spirit, because it is tied so closely to the renewal of the Land, was an event which 

specifically accompanied the restoration of Israel. An important aspect of the new creation 

was a literal renewal of the creation, a restoration of the Land of Israel to a state of Paradise. 

it was because new covenant was linked to the renewal of the Land, that new covenant 

could be understood as a "new creation. " Ibis nationalistic element of "new creation" is 

also evident in the fact that in a number of the OT references we reviewed earlier (Isa. 32: 15- 

33: 4, Eze 36: 1-36, Eze 39: 28-29, Joel 2: 4 Zech 12: 9-10), the pouring out of the Spirit is 

part of the acts of salvation which also include the defeat of hostile Gentile nations. 

235Henceforth, we will use the numbering of the Nff and LXX, not the English version. 236Compare Zech 12: 10 "1 will pour out on the house of David and the inhabitants of Jerusalem a spirit of 
compassion and supplication... " 
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This ethnocentric orientation of the new creation and the promise of the Spirit 

continued in intertestamental Judaism. Although few passages in the intertestamental. 

literature focus on the coming of the Spirit in the eschatological age, two of the most explicit 

continue the association of new creation, the Spirit, and the restoration of Israel. We have 

looked at 1QS 4: 2-26 in an earlier chapter. It described the eschatological future of those 

who walk according to the spirit of truth or the spirit of falsehood. For those who walk 

according to the spirit of truth (the covenanters), the end-time visitation will be a time of 

healing, peace, fruitfulness and blessing (4: 6-8). Through the Spirit, described successively 

as the Spirit of Holiness, the Spirit of Truth, and the Spirit of Purification, the righteous will 

be cleansed from all evil (4: 21-22) They will inherit "all the glory of Adam" (4: 23) at the 

time of the new creation (4: 25). As we saw in our earlier study, the "glory of Adam! ' has 

the idea both of splendor as well as of inheriting the Land/earth. But those who walk 

according to the Spirit of Truth are a small remnant within ethnic Israel. As the text 

continues in 5: 1-3, the promise of the eschatological Spirit is for those who 

separate from the congregation of the men of falsehood and shall unite, with 
respect to the Law and possessions, under the authority of the sons of Zadok, the Priests who keep the Covenant, and of the multitude of the men 
of the Community, who hold fast to the Covenant. 

The anti-Gentile feelings of the Qumran community are well known. Ilie Spirit is the 

possession of those who perform "the deeds of the Law. " 

Ile association of the Spirit, New Creation and the vindication of Israel is clearly 

seen in Jubilees 1. On hearing the foretelling of how Israel will sin and come under 

judgment, Moses petitions God to not "deliver them into the hand of their enemy, the 

Gentiles" (1: 20): "Create for them an upright spirit, " "create a pure heart and a holy spirit for 

them" (1: 20-2 1). God promises, 
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23 1 shall cut off the foreskin of their hearts 
and the foreskin of the heart of their descendants. (Deut 10: 16,30: 6). 
And I shall create for them a holy spirit, 
and I shall purify them... (Ps 51: 10, Eze 36) 

24 And I shall be a father to them, and they will be sons to me. 
25 And they will all be called'sons of the living God. ' 

(Hos 1: 10, Deut 14: 1) 
And every angel and spirit will know and acknowledge 
that they are my sons and I am their father... 
And I shall love them. 

28 And everyone will know that I am the God of Israel 
and the father of all the children of Jacob 
and king upon Mount Zion forever and ever. 
And Zion and Jerusalem will be holy. 

29 ... [11is will occur on] the day of the new creation when the heaven 
and earth and all of their creatures shall be renewed... 

We see here many themes found in Galatians: the recognition that beyond the issue of 

physical circumcision, what is needed is the circumcision of the heart (Jub 1: 23/Gal 5: 6, 

much more explicitly, Rom 2: 29); through the creation of a holy spirit (Holy Spirit? ) one is 

purified from sinful propensities (Jub. 1: 23/Gal 5: 16-23)P7 the celebration of divine 

adoption (Jub 1: 25,28/Gal 3: 26,4: 1-7,4: 21-5: 1); all of the above which takes place at the 

new creation (Jub 1: 29/Gal 6: 15). From the sampling of OT cross-references in the citation 

of the text above, these themes are part and parcel of Judaism. The difference between the 

interpretation of the Hebrew scripture by the author of Jubilees and the apostle Paul and their 

different understandings of the "new creation" lie in the distinction between restoration and 

redefinition. For the author of Jubilees, the new creation is a restoration of "all the children 

of Jacob" (v 28), "all the elect of Israel" (v. 29), the physical "descendants" of Abraham, 

Isaac and Jacob (v 5-7), particularly from the effect of intermingling with the Gentiles (Jub 

22: 16, also 6: 32-38,23: 16-21). For Paul, the new creation redefines the very meaning of 

the terms "sons of Abraham" and "the Israel of God" in a way which includes the Gentiles 

by transcending the former distinction between Jew and Gentile. Thus, the presence of the 

Spirit not only defines eschatological time, the inbreaking of the New Creation, it also 

redefines the boundaries of the eschatological people of God. 238 

2371n the OT, the gift of the Spirit is frequently described in terms of water ("pouring our), water which 
cleanses from past sins and which is the source of renewed living (Eze 36: 35-26, Isa 32: 15,44: 3). 
2381n Acts, Luke utilizes Joel 3: 1-5 to provide the theological background to the experience of Pentecost. 
Yet, in comparing Paul with Luke, we can detect a difference in emphasis between the two. For Luke, the 
reception of the Spirit is very much centered in Jerusalem/Zion. The OT idea of the regathering of the 
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2.3 Spirit, the Promise to Abrahamt and the New Creation in Galatians 

In our discussion of Adam Christology, we examined the high degree of thematic 

integration between Isa 59: 17-60: 3 and Gal 3. We noted at that time the theme of the 

salvation of the Gentiles (Isa 59: 19,60: 1-3) which surrounds the promise of the Spirit 

(59: 21). Especially pertinent for our discussion at this point is that the words of covenant 

renewal in Isa 59: 21 look back specifically to the covenant of Abraham in Gen 17: 4, a point 

noted by some Isaiah scholars. 239 

% N, I 

Isa 59: 21 icat a-orvl a-orcrtq ý nap' t[to^o StctoA", rr_, Ln&v jcý)pto; 
Gen 17: 4 icalt tyd) 15ob h bia"icil liou ge-T& oob, 

icat F-mi navip 7c%AOooq ý, OvCov. 

In contrast to other associations of the Spirit with covenant renewal, Isa 59: 21 brings 

together the renewal of the Abrahamic covenant with the promise of the presence of the 

Spirit. Furthermore, the emphasis in Isa 59: 21 is upon Yahweh's promise that his Spirit 

and his words will forever remain with the future descendants of Israel ("your children, " 

"your children's children"). For Paul, Abraharrýs children are those born "according to the 

Spirit, " not "according to the flesh" (Gal 4: 29, cf. 4: 6)ý240 In Gal 3-4, Paul is clearly using 

Abraham as a universalizing figure, as the way to separate the keeping of the Mosaic law 

from covenantal standing and inclusion in the people of God. It seems likely that in 

dispersed tribes and the pilgrimage of the nations (V61kerfahrt) to Zion possibly stands in the background of 
Luke's description of Pentecost. R. P. C. Hanson, The Acts (New Clarendon Bible; London: OUP, 1967) 
62, postulates that the best OT background of Pentecost is Isa 66: 15ff, the gathering of the nations around 
Zion and the idea that there would be only one language spoken in the End-Times (reversing Gen 11). 
Compare TJud 25.3. S. Wilson, The Gentiles and the Gentile Mission in Luke-Acts (SNTSM 23; 
Cambridge: CUP, 1973) 127-128 proposes that the original tradition behind the Lukan redaction concerned 
this apocalyptic event. Whether or not the pilgrimage to Zion is the immediate background to Acts 2, Luke 
intends to make the point that the new creation finds its inception in Jerusalem, with the twelve as 
representatives of Israel, and their activity centered at the Temple. See J. D. G. Dunn, Jesus and the Spirit: 
A Study of the Religious and Charismatic Experience of Jesus and the First Christians as Reflected in the 
]Vew Testament (London: SCM, 1975) 160-1. 

The Israel orientation of Acts 2 is seen in comparison to the Western Text (D), which universalizes 
this passage in contrast to LXX and B. In D, "all flesh" is changed to the plural, and your sons and your 
daughter (*8v-the Jews) is changed to "their sons and their daughter (ainCbv-the Gentiles) See H. 
Conzelmann, Acts of the Apostles (Hermeneia-, Philadelphia: Fortress, 1987) 19-20. 
239So R. N. Whybray, Isaiah 40-66 (NCBC; Grand Rapids: Eerdmans, 1975) 228, and C. F. Keil and F. 
Delitzsch, Commentary on the Old Testament (10 vols.; translated by J. Martin; reprint, Grand Rapids: 
Eerdmans, 1980) 7B. 408. Although the MT reads mitt, the IQIsa reads tnt% (with them), a rendering 
supported by the LXX and various Heb manuscripts. See Watts, Isaiah 34-66,286. 
24býoted by Williams, "Justification and the Spirit, " 96. 
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reflecting on Gen 17: 4ff and Isa 59: 17-60: 3, texts which Paul refcrs to elsewhere in his 

writingsý41 Paul linked together the covenantal blessing of Abraham (the sign of his right 

standing with God) and the incorporation of the Gentiles into Abraham's family (Gen 

17: 4ff) with the eschatological gift of the Spirit as part of the result of the renewal of 

Abraharres covenant (Isa 59: 21). 

71be renewed covenant brings about a restoration to righteous standing austification) 

'before God. The reception of the Spirit, the sign of both the presence of the new covenant 

and the new verdict, is the fulfillment of the promised blessings of Abraham to the 

nations. 242 From the starting point of the Galatians' reception of the Spirit (3: 1-5), Paul 

develops the central thrust of Galatians 3: through faith in Christ, Gentiles (3: 8,14) become 

sons of Abraham (3: 7,29), are brought into righteous covenantal standing (3: 8), receive the 

blessing of Abraham and the promised Spirit (3: 9), are incorporated into the people of God 

as sons of God (3: 26) and become heirs of the promises of Abraham (3: 29). Ile Galatians' 

reception of the Spirit indicates both incorporation and justification, their inclusion in the 

people of the new covenant and their righteous standing before God. The presence of the 

eschatological Spirit of the new covenant declares that the new creation has been 

inaugurated. Therefore, as those who have been transferred from the present evil age into 

the new creation, any attempts to reach completion through works of the Law are a step back 

into the realm of the flesh. 

The new creation both establishes new divisions in the present time (the dualism of 

realms and ages, the division between flesh and Spiriý under Law and in Christ, in slavery 

or freedom) and transcends former social distinctions. We examined above the promise of 

2411 T'hess 5: 5-9, Rom 13: 11-14, Gal 3: 27/lsa 59: 17 "put on" - discussed above; Rom 11: 26-27/lsa 59: 20- 21 "A redeemer from Zion" - See R. B. Hays, Echoes of Scripture in the Letters of Paul (New Haven: Yale University Press, 1989), 46; Rom 4: 18/Gen 17: 4ff "a father of many nations. " 242For Paul, to have received the Spirit is the sign par excellence of being "in Christ" through faith (Rom 8: 9, "Any one who does not have the Spirit of Christ does not belong to him"). To receive the Spirit is to be a part of the people of God. Isa 32: 15-17 brings together eschatological righteousness and the 
eschatological Spirit. For the association of Spirit and covenantal righteousness, see Williams, "Justification and the Spirit, " 96-98, N. A. Dahl, "Promise and Fulfillmentý" in Studies in Paul (Minneapolis: Augsburg, 1977) 133. 
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the Spirit in Joel 3 as a part of the hope of the new creation. A notable aspect of this 

prophecy is that the outpouring of the Spirit would find no distinction between young and 

old, male or female, or slave or free. Ile entire nation of Israel would be prophets and 

seers, fulfilling the hope of Moses in Nurn 11: 29.243 In his use of Joel 3, Paul develops the 

already inclusive emphasis of Joel 3, the Spirit poured out on "all flesh" (nCt(mv odpica), 

salvation coming to "all who call" (3: 5 - nd;, 6"; av ý, ntica%tcnjrat), by interpreting "all" 

not as "all Israel" but all humanity without distinction. In Romans 10: 11- 13, Paul cites Joel 

3: 5 to prove his point that for both Jew and Greek, without distinction, salvation is the result 

of confessing Jesus as Lord. 

Xtyct y&p h ypaoý* 
7cCtq 6 muxikov igx'aýTo oý icaratoXvvO4o-c-raL. 

12 oio' ydp ý, auv Btac; To%h lo-oSaio-o re ical "E%Xilvo;, 
6 y&p a-brb; m6pto; ndLv-rcov n%oxnC)v et; irdtvra; 

, roi); bctica%ovg&oij; aibT6v* 
13 irdqyetp O'q dv brticaVaq= T6 i5volia KVPiOV cro)Naerat. 

Except for the addition of the linking word "ydp, " Rom 10: 13 is a verbatim citation of the 

LXX of Joel 3: 5.244 In similar fashion to his argument in Rom 3: 21-30 that because God is 

one (the one God of both Jews and Gentiles) there is no distinction (3: 22-Staoroxh) 

between Jew and Gentile (all have sinned and all who place faith in Christ will be 

jusfified)ý45 in Rom 10: 11-13 Paul utilized the acknowledgment that the "same Lord is 

Lord of all" to again assert his claim that there was no distinction (10: 12-StcEcrroXA) between 

Jew and Gentile. The repetition of the word 7ta; is obvious and deliberateý46 and it 

emphasizes that Paul interpreted Joel 3: 1-5 in a universalistic fashion: "all flesh" who receive 

2431n Rabbinic literature, the prophecy of Joel 3 is considered a promise to all Israel in the world to come as 
a fulfillment of the hope of Nurn 11: 29. See MidrPs 14, Braude Edition 186, SB 2.615-6. DeutRab 6: 14 
says that in the world to come that the Evil Inclination would be uprooted from among Israel, and, citing 
Joel 3, that the Shekinah would be restored. The association of glory and Spirit is noteworthy. LamRab 2A 
(60: 7. C) draws together Zech 12: 10 and Eze 39: 29 with Joel 3: 1-2. all which anticipate an outpouring of 
Gcds Spirit upon Israel. These passages confirm that ethnic boundaries of the outpouring of the Spirit in 
the world to come. "All flesh" equals "all Israel. " 
244As Dunn, Romans, 2.611 points out, Joel 3: 1-5 clearly provides an important part of the background of 
Paul's thought in Rom 10 (the theme of a remnant saved by calling on the name of the Lord). 
245It is the daily confession of the Shema, the fundamental theological belief of Judaism (monotheism) 
which separated Jew from Gentile, which for Paul bursts the racial or national boundaries of promise and 
salvation. 
246Paul has added it to the quotation of Isa 28: 16 in v 11, C. E. B. Cranfield, A Critical and Exegetical 
Commentary on the Epistle to the Romans (2 vols.; ICC; Edinburgh: T&T Clark, 1975,1979) 2.532. 
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the Spirit (3: 1) and "all who call" to receive salvation are Jew and Gentile, without 

distinction. Rom 10: 13 establishes the link Paul made between "all flesh" in Joel's 

prophecy and the idea that "there is no distinction between Jew and Greek. " 

Rom 10: 12 and Gal 3: 28-9 are clearly parallel texts. 

Gal 3: 28-9 
There is neither Jew nor Greek, 
There is neither slave nor free, 
There is no male and female; 
For you are all one in Christ Jesus. 
And if you are Chrisfs, 

then you are AbraharWs offspring, 
heirs according to promise. 

Rom 10: 12 
There is no distinction between Jew and Greek; 
slaves or Eree - 

The same Lord is Lord of all 
and bestows his riches 
upon all who call upon him 

"All" are "one in Christ" and "all" serve the "same Lord. " Therefore, former distinctions are 

done away with, and the blessings of God are given to all who believe. When the promise 

of the Spirit and its transcending of social boundaries of Joel 3 are seen in the background of 

Gal 3, the movement from the Galatians' experience of the Spirit (3: 1-5) climaxing in the 

removal of previous distinctions (Gal 3: 26-29) comes into focus. 

2.4 The Eschatological Spirit as the Background to Gal 3: 26-28 

Given Paul's point in Galatians that the Spirit is not only charismatic experience, but 

that which incorporates one into the people of God, it seems best, against most received 

scholarly opinion, to place the emphasis of Gal 3: 27 not upon the rite of water baptism, but 

on incorporation into Christ through the Spirit. Most scholars have understood Gal 3: 26-28 

under the broad rubric of "baptismal liturgy, " as a citation of a pre-Pauline baptismal 

formula. 247 Yet, though this Sitz im Leben is widely accepted, a reference to the rite of 

247D. R. MacDonald, There is No Male and Female: The Fate of a dominical saying in Paul and Gnosticism 
(HDR 20; Philadelphia: Fortress Press, 1987) 5-64 reconstructs what he terms a "dominical saying" which is 
an expression of Hellenistic Jewish philosophy which was influential in early Gentile Christianity. 

When you tread upon the garment of shame, 
and when the two become one, 
and the outside as the inside, 
and the male with the female 
neither male nor female, 
then-the. Kingdom. 

MacDonald then argues that knowledge of this dominical saying is represented in five other late passages 
(Greek "Gospel of the Egyptians" (ca 150 CE. ), 2 Clement 12: 2, G Ih 37 (A similar version appears in Ox. 
Pap 655), GTh 21a, GTh 22b). When used in baptism (Gal 3: 26-28, ICor 12: 13, Col 3: 9-11), MwDonald 
believes that the dominical saying affirmed a released of the soul from the material body (the garment of 
shame=coats of skin, Gen 3). and a return to primordial perfection ("become a child"), particularly to the 
androgyny of the first human (the two become one). MacDonald! s thesis is far too detailed to justify 
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baptism seems out of place in the flow of Paul's argument. Even Bousset, one of the 

strongest proponents of the baptism setting, marvels, "How curiously this brief allusion 

stands out in contrast with the surrounding thought-world in the Galatian epistlel ... Now 

suddenly a mystical note sounds: sonship through the miracle of the sacramentý and the 

sacramental union with Christ! "248 

Yet, the closest Pauline parallel to Gal 3: 26, lCor 12: 12-13, speaks of baptism in 

terms of a work of incorporation done by the Spirit -a line of thought much more in keeping 

with Gal 3.249 

attempting to engage it in passing. However, his own comparison of the reconstructed dominical saying and 
the version as redacted by Paul exposes a simple weakness in his thesis. 

Pad added For in Christ all of you are 
sons of God through faith, 
for as many of you as 
have been baptized into Christ 

He altered when to have 
He altered tread on the gannents of shame to put on Christ 
He altered inside and outside to Jew or Greek, 

male with the female slave or free, 
male nor female male and female. 

He altered the two become one to you are all one 
He added in Christ 

When we consider all the Pauline alterations and additions together, the result is simply what Paul penned in 
Gal 3: 26-28. What is noticeably absent is any "unaltered" reference to the Dominical Saying upon which 
Paul's composition is supposed to be based upon. 

Near parallels to Paul's phrase are found in Hellenistic and Rabbinic writings. "Three reasons for 
gratitude-said to have been repeated by Greek men are, "That I was bom a human being and not a beast, 
next, a man and not a woman, thirdly, a Greek and not a barbarian. " The saying is attributed by Diogenes 
Laertius, Vitae Philosophorum 1.33 to Thales and Socrates, and by Plutrach, Marius 46 and Lactantius, 
Divine Institues 3.19.17, to Plato, cited by R. Longenecker, NT Social Ethicsfor Today (Grand Rapids: 
Eerdmans, 1984) 70. A similar idea is found in the Rabbinic writings: R. Judah says, "One ought to say 
three blessings every day: blessed is he that he did not make me a Gentile; blessed is he that he did not make 
me a woman; blessed is he that he did not make me a boor. " (Tosefta: Ber 7: 18. and B. Talmud, Men 43b, 
cited in M. Boucher, "Some Unexplored Parallels to lCor 11,11-12 and Gal 3,28: The NT on the Role of 
Women, " CBQ 31 (1969) 53, who also points to other Rabbinic near parallels). Thus, sayings which 
emphasized a sense of privilege in ethnic decent, culture and gender existed in the Greco-Roman world. 
Contrasting opposites are also another literary device found in Rabbinic writings. Three pairs of opposites, 
Gentile or Israelite, man or woman, slave or handmaid, appear 3 times in Seder Eliahu Rabbah 7,10,14, 
commenting on Lev 1: 11. These pairs are used as merism (representing the whole by mentioning the 
extremes) thus reinforcing the opposite nature and lack of equality of what is contrasted. See B. 
Witherington, "Rite and Rights for Women - Galatians 3: 28, " NTS 27 (1980-81) 593, with additional 
citations. Paul's statement is very different from these examples: whether intentionally different is 
im os ible to prove. 
241W. 

sBousset, 
Kyrios Christos (Nashville: Abingdon, 1970) 158. 

249For a complete overview of Pauline references to baptism and the reception of the Spirit, see Lull, 59-66. 
He concludes (66): "For Paul, the Spirit is a power which makes baptism effective; but it is bestowed on the 
believer before baptism. " 
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Gal 3: 26-29 
For in Christ Jesus, 

you are all sons of God. 
through faith. 

For as many of you 
as were baptized into Christ... 

There is neither Jew nor Greek. 
There is neither slave nor free, 
There is no male and female; 
For you are all one in Christ Jesus. 
And if you are ChrisCs, 

then you are Abraham's offspring, 
heirs according to promise. 

I Cor 12: 12-13 
For just as the body is one 

and has many members, 
and all the members of the body. 

though many, are one body, so it is with Christ. 
For in one Spirit (Lv &I nvc4tact) 
we were all baptized into one body - 
Jews or Greeks, 
slaves or free - 

and all were made to drink 
of one SpiriL 

When set side-by-side, the similar structure reveals a similarity of theme. Furthennore, in 

lCor 12: 12-13, Paul utilized two different images in describing incorporation by the Spirit 

into one body: 

in one Spirit were all baptized-, 
all were made to drink of one Spirit. 

Ibis shows that the emphasis is not on a baptismal rite but upon the metaphor of the Spirit 

poured out like water to illustrate the common bond of all in Christ250 All, in one Spirit, 

were drenched and infilled. Comparison of Gal 3: 27 with parallel passages in Galatians 

reinforces the conclusion that the baptism Paul is referring to is baptism in the Spiritý251 

3: 25-29 
25 But now that faith has come, 

we are no longer under a custodian. 
26 For you are all sons of God. 
27 For as many of you as were baptized 

into Christ have put on Christ, 
29 ... You are Abraham's seed, 

heirs according to promise. 

3: 25-29 
25 But now that faith has come, 

we are no longer under a custodian. 
26 In Christ you are all sons of God by faith. 
27 ... you as were baptized into Christ. 
29 ... You are Abraham's seed, 

heirs according to promise. 

4: 4-7 
4 But when the time had fully come 

God sent forth his Son... 
5 to redeem those who were under the Law, 

so that we might receive adoption as sons. 
6 ... God has sent the Spirit of his Son 

into our hearts... 
7 So through God you are no longer a slave 

but a son, and if a son then an heir. 

3: 13-14 
13 Christ redeemed us 

from the curse of the Law... 
l4b ... That we might receive the promise 

of the Spirit through faith. 
14a ... That the blessing of Abraham might 

come upon the Gentiles. 

Therefore, through the Spirit, those who place faith in Christ are incorporated (baptized) into 

one body. 

2501 would argue that Joel 3 stands also in the background of lCor 12: 12-13. 
25IFor the parallel between 3: 23-9 and 4: 1-7, see Dunn, Galatians, 210. 
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In Gal 3: 26-29 and lCor 12: 12-13, the immediate impIication of the Spirit poured 

out in the new creation is that a unity results in which previous social distinctions are 

transcended. Taking the precedent of Rom 10: 13, where Paul interpreted "ndg" in Joel 3 as 

indicating "neither Jew nor Greek, " Gal 3: 28 and lCor 12: 13 reflect the theme in Joel that 

the gift of the Spirit transcends the distinction between sexes ("your sons and daughters 

shall prophesy, " "upon your male slaves andfemale slaves") and between slave and free 

("upon your male slaves and female slaves" as well as "sons and daughters"). The 

implications of this social transformation are too complicated to develop at this time. The 

emphasis we want to make is that the removal of previous distinctions is something which 

takes place in the realm of the Spirit. 252 This particularly addresses the Jew-Gentile 

division. The presence of the Spirit, the sign of the new creation, not only transcends the 

social boundaries within Israel (as in Joel), it transcends the ethnic boundary between Israel 

and the Gentiles. 

2.5 Conclusion 

As we noted, in the OT the pouring out of the Spirit is closely associated with the 

restoration of the Land, the Land promised as a blessing to Abraham. But for Paul, the 

pouring out of the Spirit upon his Gentile converts, the sign of their salvation and inclusion 

in the people of God, was a fulfillment of the promise to Abraham that he would bless the 

nations. "All who call upon the name of the Lord, " Jew and Gentile alike, receive without 
distinction the Spirit poured out (Joel 3: 1-5). Ilis Spirit, the Spirit of the Son, joins them 

together in the one family of God, the "Abba" cry leaving all previous distinctions behind. 

For Paul, the promise to Abraham of the Land (and therefore promises of the renewal of the 
Land) becomes the promise to inherit the world (Rom 4: 13). 253 Consequently, the concept 

252paul, s own phrase, "the Spirit of the Son, " emphasizes that it is artificial to his thinking to try to delineate too distinctly between being "in Christ" and "receiving the Spirit. " "For all who have been 
baptized (by the Spirit) into Christ have put on Christ. " The phrase, "put on Christ, " which we discussed 
under the topic of Adam Christology, could as easily have been discussed in terms of the Spirit, whose 
presence is another major theme in Isa 59. Compare Lk 24: 49 where the promise of the Father is fulfilled in being "6815ano0c tk i5you; 815vagtv. " 
253Davies, The Gospel and the Land, 176-9, Wright, Climax of the Covenant, 174. 
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of new creation is not limited to the restoration of a homeland, but the transformation of the 

cosmos and its history. The hope for the new creation is in Judaism above all a covenantal 

hope. But by rooting covenant renewal in Abraham, the father of nations, and by drawing 

together Abraham's inheritance and the eschatological promise of the Spirit (as in Isa 59: 21), 

Paul's theological perspective transcends the former ethnic boundaries of the new covenant 

and therefore the nationalistic orientation of the new creation. 

3. The Creation Blessing and Ethnic Descent 

3.1 "Male and Female" 

The phrase "male and female" stands out in Gal 3: 28 for two reasons. In the first 

place, this mention of distinction in gender is unique among the occurrences of "contrasting 

couplets" in Pauline literature. Either Paul contrasts "Jew and Gentile" (or "circumcised and 

uncircumcised") alone, or in conjunction with the contrast between "slave and free" (Rom 

10: 12, lCor 12: 13, Col 3: 11 with the addition of barbarian and Scythian). 254 Can we 

account for the specific inclusion of this phrase in Gal 3: 26 without simply concluding that 

Paul is referring to a baptismal formula (pre-Pauline or Pauline) which included all three 

couplets. If he was in fact relying on a pre-existing creed, he certainly felt the liberty 

elsewhere to leave out this last stanza in all other applications in his writings. The 

motivation for its inclusion here is puzzling if we limit its meaning to its traditional focus on 

gender distinctions. Because while Paul deals extensively with the Jew/Gentile issue, and 

the contrast between slavery and freedom is an important theme in Galatians, questions 

regarding marriage, or the ordering of family life, or the role of women in leadership or in 

254S. Bartchy, First-Century Slavery and the Interpretation of I Corinthians 7.21 (Missoula: Scholars Press, 
1973) 162-5 has pointed out that I Cor 7: 17-39 deals with the issues of circumcision, slavery and freedom, 
and unmarried/married is a sequence which reflects Gal 3: 26. Paurs advice is grounded in the fact that "the 
form of the world is passing away" (lCor 7: 29-3 1). Yet. notice that whereas Paul deals quickly and decisively with the issue of circumcision and slavery ("This is my rule in all the churches" 7: 17), and that 
the phrase "remain in the state you were called" forms an inclusio around these verses, on the issue of 
unmarried/married (certainly not the issue of genderl) he gives his "opinion" (7: 25). his "judgment7 (40) and 
the tone of the entire passage lacks the decisive instruction of vv 17-39. In lCor 7: 17-39, there is no 
significance to the distinction between Jew or Greek, slave or free, but there are a number of concerns about 
marriage - there is, in this sense, "male and female. " Compare 2Cor 9: 19-21. 



361 

worship, issues addressed in other letters, are absent from Galatians. What motivates its 

inclusion here (and to a degree, what accounts for its absence where it seems most 

applicable)? 

ne second reason the phrase "male and female" stands out in Gal 3: 28 is 

grammatical: "no male andfemale" breaks the "neither ... nor" pattern utilized in the 

Jew/Greek, Slave/Free contrasts. 

oýic 9vt loi)Wto; o68b 'Eaqv, 

Oýlc 9vt aaoxo; omk cx6ecp0q, Oýlc F-Pvt dpoev KdL Oýxu- 

Furthermore, the words dpoev and KjXu are relatively uncommon words for man and 

woman, the usual words employed being &vAp and yuA. These issues are clarified once it 

is recognized that the phrase apoev icdt OýX-u is a citation of the LXX accounts of the 

creation of humanity (Gen 1: 27,5: 2: d"poev icdt "X-o ýnobjacv aiko-s; ). T'his accounts 

for the grammatical change and the choice of unusual vocabulary. Did Paul have a 

theological motive in citing these verses from the LXX in Galatians 3? 

The implication Stendahl draws from the reference to the creation account is as 

follows: 

"And finally, the most primary division of God's creation is overcome, that 
between nwle andfenzale - the terminology points directly back to Genesis 
1: 27 and in the direction of man as the image of God, beyond the division 
into male and female. "255 

But this interpretation seems to put Paul not only in tension with other NT writers, but Paul 

in tension with himself. As Stendahl continues, 

"It should be noted that this statement is directed against what we call the 
order of creation, and consequently it creates a tension with those biblical 
passages - Pauline and non-Pauline - by which this order of creation 
maintains its place in the fundamental view of the NT concerning the 
subordination of women. "256 

Is there a better interpretation than one which places Paul in tension with himself? By 

focusing on the issue of gender distinctions and not placing enough weight on the context of 

255K. Stendahl, The Bible and the Role of Women (Philadelphia: Fortress, 1966) 32. 
256Stendahl, Role of Women, 32. 
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apoev icdt Kl%v in the creation accounts, I believe Stendahl and other scholars whose 

interpretations are similar have failed to see the full significance of this phrase in terms of 

Paul's overall argument in Gal 2-4. In what follows, we will attempt to clarify why Paul 

might have chosen to introduce the phrase "male and female" into the series of couplets, and 

par#cularly, how this reference to creation is integral to the wider concerns of Galatians. In 

fact, it could be said that this phrase is the climax of the contrast Paul draws between the 

People of God defined by the first creation and the People of God defined by the new 

creation. 

3.2 The Emphasis of the Creation Reference: Genealogy, not Gender 

The phrase "male and female" in Gen 1: 27 connects the idea of humanity created in 

the image of God and the creation blessing "be fruitful and multiply and fill the earth. " 

Sexual differentiation enables the fulfillment of God's command and purpose: be fruitful and 

multiply. In Gen 1: 27, there is no indication of superiority or subordination. The focus on 

Gen 1: 27-28 is upon the union between "male and female" and the resulting descendants, 

not upon the diversity, or distinction, between male and fernaleý257 Putting it another way, 

Gen 1: 27-28 is much more about genealogy than about gender. 

Gen 5: 1-3 restates that humanity was created in the likeness of God, created male 

and female and blessed. 

Gen 5: 2 
1 This is the book of the generations of Adam 

When God created man, he made him in the likeness of God. 
2 Male and female he created them and he blessed them 

And named them Man when they were created 
3 When Adam had lived a hundred and thirty years He became the father of a son in his own likeness, after his image 

And named him Seth. 

Here the central emphasis is upon offspring, the specific starting point of the creation 

command of Gen 1: 27-28: the "generations of Adam, " "the father of a son in his own 

2571n Mark 10: 6 and Matt 19: 4, Gen 1: 27 is immediately followed by Gen 2: 24, the haggadah on marriage. Again, the idea is on union, "God has joined together as one flesh. " In this case, male and female refer not 
so much to diversity or division as unity. 
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likeness, after his image. " What follows in the succeeding reFord of "generations" (the 

toledoth formula) is two-pronged: account is given for the origin of the nations and the 

genealogy of Abraham (and therefore, of Israel) is traced. 

Gen 10 begins, "These are the generations of the sons of Noah, Shem, Ham, and 

Japheth; sons were born to them after the flood. " What follows is the "generations" of each 

son, each concluding with a summary statement. 

Gen 10: 5 
5 These are the sons of Japheth in their lands, 

each with his own kmguage, by their families, in their nations. 

Gen 10: 20 
20 These are the sons of Ham, 

by their families, their languages, their lands, and their nations. 

Gen 10: 31 
31 These are the sons of Shem, 

by their families, their languages, their lands, and their nations. 

Gen 10: 32 
32 These are the families of the sons of Noah 

According to their generations, 
In their nations; 
And from these the nations spread abroad on the earth after the 
flood. 

The purpose of these genealogies is clearly to note the origin and growth of the nations. 

However, the next genealogy, Gen 11: 10-32, traces descendants from Shern to Abraham. 

As we noted above in our discussion of the creation accounts, one of the chief theological 

purposes of the toledoth formula is to trace the succession of generations from Adam to 

Abraham. 

In our overview of Genesis, we noted Abraham is connected back to Adam in three 

ways: 
1. The creation blessing given to Adam (Gen 1: 27-8), then to Noah (Gen 
8: 17,9: 1.7), is then given to Abraham and his sons (Gen 17: 2,6,16,20- 
25,22: 17; 26: 4; 28: 1-4,35: 11,47: 27,48: 3-4), and reaches its climax in the 
nation of Israel (Ex 1: 7) and her history (Exod 32: 13, Lev 26: 9, Deut 1: 10; 
7: 13-14,8: 1,10: 22,28: 11,63,30: 5,16. ). 

2. The blessing of Abraham (relationship with God, descendants and land) 
overlaps with the creation blessing of Adam (created in the image of God, 
"be fruitful and multiply, " "fill the earth/land"). 258 

258CIines, Theme, 78. 
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3. The ntiýin formula is used to trace the successsion of generations from 
Adam to Abraham. 

Adam, as the person of common origin, is a unifying figure in primeval history. 259 The 

generations after Adam emphasize the diversity of humanity, particularly the two main 

groupings (1) of the "nations" (2) and of the line from Shem. to Abraham leading up to the 

patriarchs of Israel. Then Abraham himself is again a unifying figure: the patriarch of a 

"great nation" (12: 2) and the father of many nations (17: 5), the one who is blessed (and so 

the nation which emerges from him) and who will be a source of blessing for all the nations. 

By declaring Christ "seed of Abraham, " Paul places Christ in the line of the unifyingfigures 

of Adam and AbraharrL260 In him, as in Adam and in Abraham, humanity as one receives 

the blessing of creation. 

This is clearly opposite to the theology of Paul's opponents. They would have been 

emphatic in their presentation to the Galatians of the need to join the genealogical line of 

Abraham (by becoming proselytes), a line which ran from Adam through Abraham to ethnic 

Israel, the generations upon whom rest the original blessing of creation and God's purpose 

in creating the world. Our survey of Jewish literature has demonstrated the consistency in 

which creation and election were held together. Adam is patriarch of Israel. The blessing 

upon Adam and Eve is fulfilled in the nation of Israel, the sons of Abraham. The authority 

of Adam is fulfilled in the conquest of the Land and in kingship. Zion and the Temple are 
Paradise, the place where God dwells and where man can fellowship with God. The result 
is a creation theology which sees the ultimate purpose of creation fulfilled in the creation of 

ethnic Israel. 71be "generations" of primeval history establish the line of continuity ftom 

Adam to Abraham, because the world was made for Israel. 261 The creation blessing of 

primeval history was interpreted by Jews in the Second Temple period to indicate with 
increasing exclusivity the beginning point of their national and ethnic destiny. 

259Rabbinic scholars elaborated in great detail on Adam as a figure of human solidarity. See particularly Davies, Paul and Rabbinic Judaism, 53-55. 
26&Mis idea of representative figures is the central element in Barretfs From First Adwn to Last. 261See, inter alia, TMos 1: 11.13, the "eschatologized" reading of Gen 1-2 in IEn 10; 17-20 where the 
righteous will "multiply and become tens of hundreds, " and the questions raised regarding this assumption by 
the events of 70 CE. in 4Ez 6: 53-59, Mar 14: 18-19,15: 7.21: 24. 
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In the phrase "male and female, " we may suggest that Paul found encapsulated the 

focus in IsraeVs creation theology upon physical descent, ethnic priority, and national 

boundaries, an interpretation of creation which defined the people of God as "Jews by birth" 

and which therefore made the need to Judaize (to become "just like a native born" through 

observing the works of the law, especially circumcision) a demand for inclusion in the Israel 

of God. Throughout Gal 3-4, Paul argues that the "sons of Abraham" are not simply Jews 

by birth. Physical descent, a creation ordered by "generations" of offspring multiplied ftorn 

lornale and female, " has been superseded by a "new creation" where circumcision and 

uncircumcision are nothing. 262 The sons of Abraham are not those bom by "male and 

female. " The sons of promise are "those of faith" (3: 7), both Jew and Gentile who are born, 

"according to the Spirit. " By disassociating the Mosaic Law from the promise to Abraham 

and making incorporation into Christ (as Seed of Abraham) instead of incorporation into 

ethnic Israel the basis of membership in the people of God, Paul attempts to convince the 

Galatians that they are full heirs of salvation apart from observing "works of the Law. "263 

Paul develops a sweeping argument which centres on the identity of the sons of God, using 

the key imagery of birth and adoption. In the new cieation, "there is no'male and female. "' 

Repeated throughout the argument of 2: 15-4: 31 are phrases in which Paul redefined the 
interpretation of descent and sonship: Jews by birth, sons of Abraham, heirs of the 

promises, seed of Abraham, sons of God. 

3.3 No "Male and Female": Born according to the Spirit, not Jews by Birth 

The contrast given in Gal 2: 15 reflects most clearly the Jewish perspective of ethnic 

prerogative as the people of God: "Upeiq ýý)(; et'IouSdltot ical Oýjc g tev& &gap-TW%Ot. 'I 

The comparison 0ý, uetIou&E-tot/ýOv& &gapuoXot is the same comparison stated in 3: 28, 

"Io, uWZoqj"E%; ajv" and 6: 15, "ncptrogrVdxpoP-uc;, da. " The overt Jewish perspective of 

262The idea of physical descent also is crucial to the contrast between "slave and free. " As Bartchy, First- Century Slavery, 45 notes, "With the cessation of the great wars of conquest after the death of Augustus. the primary source for slaves became breeding. That is, under both Greek and Roman law, children born to 
mothers who were in slavery became slaves at birth. " If space had permitted, it would have been valuable to 

m 631ore' 
the relationship between "no'male and female, " and "nei svn fr ex ther la e or ee 26 These themes, of course, have been studies with the detail they deserve by other scholars. On Abraham, 

see particularly Hansen, Abraham in Galatians, upon whose findings much of our short summary is based. 
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the contrast in 2: 15 could indicate that Paul perhaps adopted temporarily the language of the 

"men from James" in an attempt to begin his argument by finding a degree of common 

ground. 

The word refers in its broadest sense to one's "nature. " But often it is 

one's nature especially by heritage or background which is in mind. T'hus the dative 

"Obaet" acquired a meaning as a technical term "by birth, by physical descent. "2" "Jew by 

birth" emphasized the role of ethnic descent and cultural heritage which marked the Jewish 

understanding of themselves as the elect nation. This ethnic perspective was not racist, 

because provisions were available for Gentiles to become incorporated into the covenant 

people. But to do so, they had to become just like "Jews by birth. " As we pointed out 

earlier, conversion to Judaism was not simply giving assent to the faith of Israel, it was 

leaving behind one's ethnic and social heritage and joining a new ethnic community. 265 The 

phrases "Israel according to the flesh" (Paul's emphasis) and seed/sons/heirs of Abraham 

(the opponents emphasis) both reflect the centrality of ethnic descent in Jewish self- 

understanding. 

The word "sinners" (&gapTco%ot) is a covenantal definition, not necessarily an 

ethical definition. Gentiles are "sinners" because they are literally "lawless. 11266 rnley are 

not informed about the commands and stipulations of the Law and therefore live a lif style e 

which transgresses the Law in an ongoing fashion. And because they transgress the Law 

but cannot avail themselves of the atonement provided for in the IAw, they remain in a state 

of unrighteousness before God, by definition, "sinners. " 

This division between "Jews by birth" and "Gentile sinners" was clearly expressed 
in the social function of the Law, as seen by the basis of inclusion/exclusion in table- 
fellowship at Antioch. Paul's argument is that he and Peter, though both "Jews by birth, " 

264H. Koester, TDNT 9.252-77. In Philo, as Koester points Out, ýýxrt; refers frequently to the 
created world - but it is not possible to substantiate that Paul intended a direct comparison between the 
created world and the "new creation. " 
265We noted earlier the belief in Judaism that "the proselyte is just like the native born. " 266Without the Law - see PssSo1 17: 24, Ps-Philo 10: 2*. "sinners" - see PssSoI 2: 1,17: 23*. Jub 23: 24; see the references in Dunn, Galatians, 133. 
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have placed their faith in Christ, having realized that no one shall be justified by works of 

the law. 

Paul then narrows the frame of reference from "we" (Paul and Peter) to "I" in Gal 

2: 18-21. Paul states that through the Law he has now died to the Law (ty& y&p Bt& v6lio-o 

v6gq) 67u-50avov, 2: 19), died to that identity which was his through birth and to covenantal 

standing derived from observing the Torah. For Paul, the "I" which was crucified with 

Christ (2: 20) is the Paul who was a "Jew by birth" (2: 15), who previously had considered a 

righteous status in covenantal relationship to be based on observance of the Law (2: 21). 267 

ibis marriage of ethnic awareness with "zeal for the Law" is seen in his earlier self. 

description of his "former life in Judaism" (1: 14): one who was outstanding among 

contemporaries "of my race " (ývrQq y6vet go-o), one who was zealous with regard to the 

traditions "of myfathers " (, rC5vnarpticG)v gou icapaMoccov). 268 But in the cross, Paul 

gained a new life, a new existence, a new identity: not "Jew by birth" but life in mortal flesh 

instead defined by faith in the Son of God (Gal 2: 20). Thus, the contrast between of works 

of the Law" and faith, the point of focus for most commentators in this section, cannot be 

understood properly if separated from the ethnic aspect of Judaism (physical descent). 

Adopting an ethnic identity and a national culture no longer played a part in the inclusion of 

the Gentiles in the people of God. Both Jew and Gentile "get in and stay in" through faith in 

Christ. We shall continue to see how Paul progresses towards his declaration in Gal 3: 28 

that in the new creation, there is no "male and female. " 

In Gal 3: 1-5, Paul equates the reception of the Spirit with the point of origin 

(&apýdRevot nv6gart) of the Galatians'new life as Christians. Their beginning in the 

Spirit is in contrast to their hope to be brought to maturity by the flesh, a realm which not 

only includes human weakness, but a confidence in things such as ethnic origin or cultural 
distinctives. The phrase &ap4agevot nvp6garL has the same meaning as "bom according 

267Wright. Messiah and the People of God, 40,93. For Wright! s application of "corporate" Christology to 
this passage, 22,145-15 1. 
268This link between physical descent (ethnic Judaism - tic -ytvou; -japaAX, §UXA; Bevtaptv, T. PMIoq tk 
Tppatcov) and covenantal standing (righteousness - IcaC& StjCCjto6VTjv AV & VIht(O. Yev6ACVo; dgEp to; ) is made even more clearly in Paul's self-description in Phil 3: 5-6. 
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to the Spirit (4: 29 -6 ica-r& adpica yevvilftIq M(OXF-vT6v im& nvelDlIa ). As we shall 

see below, the idea of "beginning by the Spirif' is a deliberate reference to Gen 1: 1-2, 

making the contrast to "Jews by birth, " an emphasis on physical descent rooted in the first 

creation (Gen 1: 26-28), even more pointed. 

Gal 3: 6-14 brings us fully upon one of the central purposes of Gal 2-4, to prove the 

scriptural and experiential validity of Paul's declaration that "it is those of faith who are the 

sons of Abraham" (ol bc nticrrco); ouTot Vtot cWtv "Appadg, 3: 7). In particular, the 

Gentiles (T& c"O", vv. 7,8 (twice), 14) are brought into right covenantal relationship with 

God Oustified) through faith, thus fulfilling the promise to Abraham. Ile reception of the 

Spirit by the Galatians (Gentiles) and by Paul (a Jew by birth) is proof positive that the sons 

of Abraham, and therefore the heirs of his blessing, are those of the faith of Abraham 

(3: 14). 

Paul's challenge to the priority of "physical descenf' becomes clear in Gal 3: 15-22 

with his "rabbinical" interpretation of the word "o-ntpga" from the promise to Abraham 

(Gen 13: 15,17 LXX; 15: 8,17: 8,24: 7). The "seed of Abraham" is not his physical 

descendants through Isaac, an idea basic to Israel's self-identity, but is ChrisL 11us, his 

"heirs" are identified through their incorporation into Chris4 not by birth into ethnic Israel. 

In Christ, all are now one (3: 23-29). Before the "one God" (3: 20), Jew and Gentile 

are one in Christ, the one seed of Abraham. 269 The new creation transcends previous 

social identity and social distinctions. This section brings to a head a redefinition of the 
language of physical descent. Those incorporated into Christ, in whom there is neither Jew 

nor Greek, are Abraham's seed and Abraham's heirs: el 8ý i)P-E-tq Xptcrrob, dparoý) 

'Appa&g mrtpga r6arý-, icac'btayycXtav xXilpov6got (3: 29). The development of the 

sonship theme from "sons of Abraham" to "sons of God" (3: 26) continues the image of 
family and descent, but further de-emphasizes the idea of physical offspring. 270 

269Cosgrove, The Cross and the Spirit, 72-73 points out the link between the one seed and one in Christ, 
although he downplays the significance of the invalidation of the Jew-Gentile distinction. 
270Martyn, "Events in Galatia, " 167. 
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In the midst of the climax of the argument against physical descent as the criterion of 

incorporation into the people of God is the citation of the phrase from Gen 1: 26 "there is no 

'male and female. "' What in Jewish interpretation had been considered the purpose of the 

creation blessing upon male and female, the creation of a line of descendants which would 

find its fulfillment in the nation of Israel and its culmination in her eschatological history, is 

a purpose whose time Paul declares has ended, having been superseded by a new creation. 

Inclusion/exclusion in the people of God has nothing to do with physical descent (Jews by 

birth/Gentile sinners), signified by the words "male and female. " Those of faith are the sons 

of Abraham, those in Christ are sons of God, those who have been given the Spirit are the 

ones justified in a new covenant relationship with God. It is not so much the distinction 

between male and female which is done away with. What is eliminated is the emphasis on 

physical descent which these words originally signified. Participation in the family of God 

is not through being a "Jew by birth. " To call God "Abba" one must be "born according to 

the Spirit. " 

"Sons of God" was a title previously exclusive to ethnic Israel. But now, all who 

receive the Spirit of the Son are included in this term (4: 1-7). 271 71be experience of the 

divine presence, that experience of Paradise which Jews believed was localized in Zion, was 

being experienced with the closest sense of intimacy ("Abba") by Gentiles in ChriSt. 272 

Adam Christology further underpins Paul's theological argument, and develops the contrast 

between natural birth and spiritual adoption. God's Son experienced the humanity of the 

first creation, "born of a woman, born under the Law, " so that those he redeemed could 

receive "adoption as sons. " Even the contrast between birth and adoption continues the de- 

emphasis on physical descent. Physical descent has been replaced by adoption through 

faith. Ibus, although once enslaved to the elemental spirits of the cosmos (fallen creation), 

those in Christ are no longer slaves, but sons, and therefore heirs of God. 

27INote also that the promise of the Spirit is frequently given to descendants, e. g. Isa. 44: 3 (your offspring. 
your descendants), Joel 3 (your sons and daughters). The Gentiles must be *sons and daughters" if they am to 
be considered to be included in these promises. Therefore, the redefinition of "descendants- (by the spirit, 
not physical birth) is crucial for Paul's argument based on the reception of the Spirit. 
2724: 6 contains a declarative 6-it, the proof of sonship is the Abba cry, not a causative 
sons (first), then God sent his Spirit into our hearts. Lull, 1()6-7. , 6-tt, because you am 
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Paul enhances his appeal to the Galatians by referring to their previously 

demonstrated friendship towards him and his apostolic concern for them (4: 8-20). In Gal 

4: 19, he calls the Galatians "my children. " But because of their concern to align themselves 

with the elements of the world (placing a priority on observing the Jewish calendar), Paul 

wonders out loud "I am afraid I have laboured Oceicontctica) over you in vain" (v 11). Ilie 

child-bearing metaphor273 seems to make reference to the same image found throughout Isa 

65-66 in association with the description of the new heavens and the new earth (65: 17-25). 

One of the promises of the new era, found in v 23, is that: 

They shall not labour (icontdaoumv) in vain, 
or bear children for calan-dty; 
For they shall be the seed (mtpga) of the blessed of Yahweh 

The idea of "seed" and "blessing" certainly fits the context of Galatians well. The childbirth 

imagery continues in Isa 66: 7-9, centring on the image of travail (68MO - 66: 7 [2x], 8 

[2x]). Paul's language in 4: 19 likewise draws on the metaphor of travail: ", r6cva gou, ob; 

ndXtv 68ivco gftpt; 01'0 gopýcoOý XptaO; & Wtv. " Zion's travail in Isa 66 results in the 

new creation (66: 10-23). As we saw earlier, this description of the new creation is the most 

revolutionary in terms of the boundaries between Jew and Gentile. As might be expected in 

a description of eschatological Zion, envoys will be sent from Israel to declare the glory of 

Yahweh among the nations, and the nations shall stream to Zion bringing back the 

dispersed. But then the prophecy takes a unparalleled leap: from among the Gentiles who 

make pilgrimage to Zion, Yahweh will select some "for priests and Uvites" (v 21). 'All 

flesh shall come to worship before me" (v 23). 274 Similarly, Paul's sufferings and labours 

are focused on the inclusion of the Gentiles in the new creation. 

Thus, Paul's child-bearing imagery is striking, but is in keeping both with the 

promise of the new creation in Isaiah 65-66 and with the theme of birth and descendants we 

have been following through these chapters. The birth process of the people of God in the 

273Parent-Child imagery is common in Paul's description of his relationship with his converts. See ICor 
4: 14,17,2Cor 6: 13,12: 14, Phil 2: 22, IThess 2: 11. Spiritual birth was imagery commonly used in 
Hellenistic religions (see Betz, Galatians, 233-235). but is also evident in the OT (e. g. Isa, 26: 17-18). 
274The transformation of Jew and Gentile in the Temple depicted in 1 Enoch 90: 38, the most universalistic 
depiction of the eschaton among the literature we surveyed, seems to be an allegory on Isa 66. Other than 
this occurrence, this aspect of the new creation is decidedly underemphasized in Second Temple literature. 
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new creation is "spiritual birth, " not physical birth. Conformity to the image of Christ 

brings to mind the frequent Pauline theme of the restoration of the image of God in humanity 

as the goal and the process of salvation (Rom 8: 29,2Cor 3: 184: 4, Col 3: 10; at the parousia 

lCor 15: 45-9, Phil 3: 10-11,21). Ethnic Israel traced her genealogy back to Seth, born in 

the image and likeness of Adam (Gen 5: 2). But in the new creation, it is the travailing of the 

Spirit (Rom 8: 26) which causes "many brothers" to be shaped into the image of Christ and 

have restored to them the glory of God (Rom 8: 29-30). 

The final reference to descent and sonship is found in Gal 4: 21-3 1. Paul applies his 

allegorical interpretation to the life of Abraham, urging that the Judaizers be "cast out" 

(4: 30). The theme of the allegory is that "Abraham had two sons, " one by a slave, born 

according to the flesh, one by a free woman, born through promise/the Spirit. Again we 

should note that Paul often uses the phrase "war& odpica" to refer to Jews by ethnic origin 

(Rom 1: 3,4: 1,9: 3,5-9,11: 14, compare Phil 3: 3-4, & oapid). These two women 

represent two covenants, bearing children either for slavery or bearing children in freedom, 

according to promise. Those who trace their descent to Sinai (outside the Land promised 

Abraham), which corresponds to Jerusalem, are in slavery. But Paul declares "Jerusalem 

above, she is our mother, " and that the Galatians are "children of promise, " "not children of 

the slave but of the free woman, " those who will inherit what was promised. Ibus, an 

entire package of imagery of descent and sonship is found in this allegory: sons, children, 

mothers, child-bearing, heirs. Those whose identity is determined by physical descent 

(according to the flesh) are contrasted to those whose identity is determined by Spirit and 

promise, those who having been bom of the Spirit are now heirs through God. God 

chooses those without offspring, the barren and deserted, rather than those of privilege and 
favoured status. The irony of the allegory is that among Sarah's spiritual descendants are a 

number of Hagar's physical descendantS. 275 

275C. K. Barrett. "Ibe Allegory of Abraham, Sarah, and Hagar, " in Essays on Paul (Philadelphia: 
Westminster, 1982) 164-168. 
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3.4 Conclusion: No "Male and Female" 

Ibe development of the theme of descent and offspring in Gal 3 and 4 is a key aspect 

of Paul's argument that Gentiles do not need to become Jewish-Christians to be incorporated 

into the people of God. The words cited from Gen 1: 26, "male and female, " stand in special 

contrast to "one in Christ.. " The world ordered by physical descent has passed away, 

replaced by "a new creation" in which covenantal membership is determined by being "in 

Christ" through faith. When Paul declares, 

in Christ Jesus you are all sons of God, through faith 
There is no "male and female" 
if you are Christ's, then you are Abraharrýs offspring 

he is stdldng at a fundamental concept in the understanding of covenant membership in 

Judaism: the equation of ethnic descent with covenantal boundarieS. 276 The contrast to the 

rising theological and political nationalism in Judaism during this period could not be n-jore 

striking. The very boundaries he himself once built up, Paul now tears down (Gal 2: 18). 

What in Judaism had been considered the purpose of the creation blessing upon male 

and female, the creation of a line of descendants which would find its fulfillment in the 

nation of Israel ("Jews by birth") and its culmination in her eschatological history, belongs 

to a world which is passing away. The inbreaking of the new creation reveals the 

apocalyptic divide between the old and the new. On one side of the divide is "male and 

female, " a world determined "by birth, " "according to the flesh, " "bom of a woman, " "bom 

under the law. " On the other side of the divide are the people of God "in ChrisL" the new 

man, the second Adam, a line of descent determined by adoption through faith and the 

reception of the Spirit of the Son. In the new creation, the link between creation and election 

transcends ethnic boundaries. In the new creation, there is no "male and female. " 

2760f course, he is not alone in this critique. Many sectarians drew an ethical circle (the righteous) which 
was smaller than the ethnic boundary. But their emphasis was "not all who are Israelitest" not "neither Jew 
nor Greek. " 
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4. The Spirit as Creation Life in Contrast to Works of the Law 

In Galatians 3: 3, Paul introduces the central motif in his argument against the 

Judaizers. "Having begun by the Spifit, are you now completed in the flesh. "277 This 

sentence in Gal 3: 3 seems deliberately to echo the beginning and end of the first creation 

account in Genesis. 

Having begun (&ap4dgcvot) 
by the Spirit (nvd5gaTt) 

are you now 
completed (bacc%Ctc; Oc) 
in the flesh? 

In the beginning (Ev &pXt) God created 
And the Spirit (nvetga) of God 
was moving upon the face of the waters 

(Gen 1: 1-2) 

And the heaven and the earth 
were finished (oruvereX&Nuav)... 
God finished (cmveT6Xec; ev) 
his work which he had done. (Gen 2: 1-2) 

The only other occurrence of LvdpXogat in the NT is in Phil 1: 6, again coupled with 

tnuc)tco. Ibis verse conveys very similar ideas to Gal 3: 3 

6 &ap4dgevo; 6v -ýglv F"-pyov &yaO6v 
bawltoet a"Xpt hgtpa; XptaTob'hjoob* 

The phrase "E"pyov dtyaO6v" reflects the divine verdict, "God saw that it was (very) good 

(icaX&)" on the works (Gen 2: 2-Tdt C"pya aino%, rCov Epymv akoD) of his creative acts in 

Genesis 1-2: 3.278 Furthermore, the process to be completed on the day of Jesus Christ is to 

be conformed (crbggopov, Phil 3: 21) to the glorious body of the one who was in the form 

gopoý, 2: 6) of God. Because the process of salvation is founded to a large degree in 

Philippians on a developed Adam Christology, this adds further reason to see the idea of 

"beginning/completion" in Phil 1: 6 as an echo of creation language. Similarly, in describing 

salvation as new creation in Galatians, Paul emphasizes that, as in the creation of the 

cosmos, the Spirit is the "life-force" for the new creation (and alone can bring it to 

completion). Life "by the Spirit" in thus contrasted to life "under the Law. " 

Gal 5: 25 
25 If we live (ý4tcv) by the Spirit, 

let us also walk (a-rotx(*cv) by the Spm**t. 

277"The Spirit was the decisive factor in the very structure of Christian existence itself, " Lull, 103. 
2780'Brien, Philippians, 64-5. CompareEph2: 10, " created for good works" in Christ Jesus. See Derrett, 
"New Creation, " 602. 
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Paul grounds the imperative ("Let us walk") in the indicative ("we live by the Spirit"). Ile 

creation of life, attributed to the Spirit, is precisely the failing of the Law. In Galatians 3: 21, 

Paul writes "For if a Law had been given which could make alive (ý(Poxot&), then 

righteousness would indeed have been based on the Law. 

The word "; "noiid' is in Paul associated with the power of God as Creator to 

make alive what was dead and create life out of nothing (Rom 4: 17 -, roD ý(J)07roto'BVTO; 

, rob; vclcpob; -Kal 1ca%o1BvTo;, ca gh o5vra k 6vra). The power to "make alive" in 

resurrection is specifically what contrasts the last Adam with the fn-st. 

I Cor 15: 22,45 
22 For as in Adam all die, 

So also in Christ shall all be made alive (ýWxoujWjaovrat). 

45 71bus it is written 
71be first man Adam became a living being; 

. onotoi)v). The last Adam became a life-giving spirit (etq nvei)ga ý(p 

In lCor 15, ; q)onotto) is clearly part of the new creation vocabulary of Paul. But these 

verses which deal with Adam Christology also reveal a Creation Pneumatology. The 

association between the Spirit and ; q)onotko is further attested in Rom 8: 11.279 

Rom 8: 11 
11 If the Spirit of him who raised Jesus from the dead dwells in you, He who raised Christ Jesus from the dead 

will give life (ýqpoxotýaet) to your mortal bodies 
Also through his Spirit (St&... ainob nv6garo; ) 
which dwells in you. 

The Spirit is the means by which God expresses his creative power, witnessed in the 

creation of the world (Gen 1: 2,2: 7), again to be most clearly witnessed in the resurrection 

from the dead. This is why in Gal 6: 8 Paul writes "the one who sows to the Spirit shall 
from the Spirit reap eternal life (ýAv cCl6vtov). " 

The power of the creator expressed in the future resurrection is already at work 
through the Spirit in the people of the new creation. As we already noted, this "life-giving" 

279Rom 8 has as one of its central focuses the theme of the "Spirit Of Life" (8: 2). On the relationship of "life-giving" Spirit to Gen 1: 2 and to other creation themes Paul uses in ICor 15, see Neary, "Creation and Pauline Soteriology, " 6-7. 
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aspect of the Spirit sets the Spirit in antithesis to the function of the Law and its effect on 

humanity. 

2Cor 3: 6-8 
6 Who (God) has made us competent to be ministers of a new 

covenant, 
not in letter but in the Spirit; 
For the letter Icills, but the Spirit gives life (ýq)onotet). 

7 Now if the ministry of death... 
8 Will not the ministry of the Spirit... 

The Law cannot "make alive. " Rather, it functioned in the era of death, and to a degree 

became an agent of death (compare Rom 7: 9-13 with Wor 3: 6-8). 280 In the divine purpose, 

this death which the Law helped to bring about is the preparation, the precursor, to 

resurrection life by the Spirit. Ilius the occurrence of death is necessary before new life is 

given. 281 This aspect of the function of the Law is extremely clear in Galatians. 

Gal 2: 19-20 
19 Through the Law, I died to the Law, 

that I might live to God. 
20 1 have been crucified with Christ; 

it is no longer I who live (; Co), 
but Christ who lives (; t) in me; 
And the life I now live (; (b) in the flesh 
I live (ýCo) by faith in the Son of God... 

This theme is crucial to understanding Galatians: death to the first creation by the Law 

through interchange with the crucified Christ, followed by the new creation of life in Christ 

through the Spirit. The Law has served its function in the divine economy to bring all in 

Adam under condemnation. Ilose whom the Spirit has brought to life in the family of God 

are no longer in the realm controlled by the Law and death. Compare Gal 5: 18 and Rom 

8: 14: 

If you are led (ftec0e) by the Spirit, you are not under the Law. 
For all who are led (" ovrat) by the Spirit of God are sons of God. CEY 

Ilerefore, Paul considers it incomprehensible that, once having been transferred into the 

new creation, to consider adopting the practices of the past era in order to make progress in 

the present. He asks the Galatians: 

280Sanders, PUP. 82-83. 
29ICompare the allusion Paul draws on to illustrate the resurrection in lCor 15: 36, "What you sow does 
not come to life unless it dies. " See also Rom 6: 6-11. 
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Did you receive the Spirit by works of the Law, or by hearing with faith? 
Does he who supplies the Spirit to you and works miracles arnong you 

do so by works of the law, or by hearing with faith? 

As Cosgrove notices, the two scripture references in Gal 3: 11-12, Hab 2: 4 and Lev 

18: 5 are linked not by the idea of justification but by the word ýAmmt, which he interprets 

with reference to Gal 5: 5, to "live by the Spirit. "282 

0 He who is righteous through faith shall live (ýijaccat 
He who does them shall live (; AaeTat) by them. 

71bese two references point to two ways of seeýing to attain "life": through the Law and 

through faith. Thus, Paul's statements about the Law's inability to "make alive" and the fact 

that the Galatians "live by the Spirit" provide commentary on these two scriptural citations. 

The life-creating power of the Spirit is therefore the means by which righteous standing 

within the new covenant is effected. To press the point a final time with this sequence of 

phrases from Galatians: 

If a Law had been given which could make alive, 
then righteousness would indeed be by the Law. 

He who is righteous by faith shall live. 
We live by the Spirit. 

Thus we come to Paul's second inference drawn from the Galatians' reception of the 

Spirit. They already experience the Spirit, the Spirit who alone has the power to create life. 

Whatever growth or completion they are seeking can therefore be found only in that which is 

the source of life in the new creation, the Spirit. Works of the Law, belonging to the em 

defined by death, can never complete what the Spirit began. Since the Galatians were made 

alive by the Spirit, the Spirit alone can bring about the mature growth of his fruit in their 

lives (5: 22-23). Their only recourse is, having been made alive by him, to crucify the flesh 

and to follow the Spirit's lead (5: 25). Whereas the Law is impotent to overcome the flesh, 

because it itself belongs to that realm, those who walk by the Spirit findfreedom from the 

power of the flesh (5: 16). 

282Cosgrove, The Cross and the Spirit, 59-61. 
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5. Freed from the "Elements of the Universe" 
to Align Oneself to the Spirit's Lead 

The phrasec6t (;, cotXCtaroI) ic&; gou is used in all writings outside of Paul (up 

through the second century) with reference to the basic elements which constituted the 

cosmos: earth, wind, fire, air (and sometimes ether). Many of the texts in which this phrase 

occurs are concerned with the conflict between these elements following the disruption of 

their initial harmony-283 Behind the disorder in the material world was projected hostile 

cosmic forces and powers. Some sectors of Judaism saw the world, and the nations of the 

world, under the control of angelic powers. The exception was Israel, who was under the 

exclusive rule of Yahweh himself. 

We noted in our study of the OT that covenantal life and world-order were seen to be 

interrelated. The interruption of the cycles of rain needed to sustain life were interpreted to 

be covenantal judgment (Jeremiah); the reign of the Davidic king caused life to flow from 

Zion to the Land (Zion theology), God's judgment was depicted as the return of chaos (Jer 

4, Isa 24-27, Joel 2), and a manifestation of covenant renewal was the return of the Land to 

a Paradisical state of abundance. This overlap between covenant and world-order was 

developed in both major streams of literature of the intertestamental period. The association 

of Wisdom and Torah drew the Torah into the sphere of creation, and furthered the overlap 

between the divine decrees which ordered the universe and which ordered covenantal life 

(Sir 17,24). In WisSol, the miracles of the exodus are explained as the fact that "the 

cosmos defends the righteous, " through exerting itself to punish the ungodly and relaxing 

on behalf of the covenant people (WisSol 16: 16-25,19: 18, in analogy to a musical 

instrument). Aaron's robe depicts the cosmos (WisSol 18: 21-25, similarly Philo, Spec., 

1: 66-97), indicating that the cosmos was his "fellow ministrant" in his intercession on behalf 

of Israel. But perhaps of most significance to the situation in Galatia was the growth in the 

apocalyptic literature of "revelatory insight" into the structure and harmony of the cosmos as 

283For a survey of occurrences of (; TotXCtov and (;, cotXetatoD 1c6oltou. see E. Schweizer, "Slaves of the 
Elements and Worshipers of Angels: Gal 4: 3,9 and Col2: 8.18,20, "JBL 107 (1988) 455-468, Cosgrove, 
The Cross and the Spirit, 75-76 (with bibliography), A. J. Bandstra, The Law and the Elements of the 
World: An Exegetical Study in Aspects of Paul's Teaching (Grand Rapids: Eerdmans, 1964) 31-45, G. 
Delling, "aTOIXto), aw'10tX&O. amtxCtov, " TDNT 7.670-687, Betz, Galatians, 204-5. 
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the means of establishing a correct cultic calendar. Great effort was expended to try to bring 

a community's calendar into symmetry with the wider cosmic order. This element of 

creation theology is clearest in the Astronomical Book of 1 Enoch, but concern for the 

calendar is evident also in Jubilees and the writing from Qumran. The different calendars 

defended were specifically "not like the Gentiles, " and furthermore, not like that followed by 

the religious hierarchy of Jerusalem who have succumbed to Gentile influence. Living 

under a different calendar than the world around them separated very effectively the 

"righteous" from the unrighteous both within and without Israel. Thus the observance of 

"days, and months, seasons, and years" was a way of demarcating the boundary between 

the righteous and unrighteous, and a way of maintaining a distinctly Jewish identity against 

the influences of Gentile culture. 

Under the influence of those seeking to make them full proselytes, the Galatians had 

begun to place importance upon observing the Jewish calendar. Gal 4: 10 is a clear echo of 

Gen 1: 14 (LXX), where the purpose for the creation of the heavenly lights is given: "Let 

them be for signs and for seasons and for days and years. " 

Gal 4: 10 iopa; napan1p6aft ical gAva; ical xatpob; ical 6ta-mok, 
Gen 1: 14 ... icaý eiowav el; icatpoib; ical et; i*pa; ical d; ievtavroý);. 

The Galatians, formerly enslaved through their pagan idolatrous practices to the "elements of 
the universe, " but now transferred into the new creation, were stepping back (ndxtv - 
"again") under the power from which they were liberated in seeking to align themselves 

through the Law to the structure and power of the COSMOS. 284 The connection between 

cosmology, cult and righteousness, a prominent theme for discussion in the Judaism of this 

era, renders no assistance to those defined by the new creation. In fact, such a concern, 

again a reflection of seeking to Juddize, is a step back into bondage to the age passing away. 
When Paul speaks of the "elements of the world, " he is probably intentionally 

ambiguous as to whether he means the elements themselves, angelic or demonic power085 

284The invention of astronomy was at times traced back to Abraham. See D. Liffirmann, Galatians (Continental Commentary; Minneapolis: Fortress, 1992) 85. Thus, the connection of cosmology and works of the Law could have been an integral part of the oPPoncnts'preaching on Abraham. 285Dunn, Galatians, 212-13, Sanders, PUP, 69. Paul's purpose is not to make explicit identification of the Law with the "elements, " his purpose is rather to show Jew and Gentile in the same plight. 
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His purpose is to place the Law and observance of the Law within the spectrum of the old 

creation, in the place of weakness, poverty and slavery (4: 9). The Law can order life (Gal 

3: 12, "the one who does them shall live by them"), but it cannot make alive. Ibus the life 

ordered by "the traditions, customs and laws that had become enshrined in the Tomh, " the 

distinctions between Jew and Gentile, the alignment of religious life to cosmology, the 

centrality of circumcision, the covenantal significance of food laws, is still life "in the 

world. "286 The Law is thus numbered among the basic elements of enslaved creation. The 

Law cannot free those who obey it from the realm of the world, let alone form a chasm wide 

enough to allow Israel to live in a realm separated from the flesh. By placing the IAw in the 

sphere of the "elements of the world" Paul also effectively places Israel in Adam. "Israel's 

plight is part of a universal plight. "287 

The phrase ", rob Oagoi)" not only indicates the physical world, but the realm of 

existence in bondage to sin, in the flesh, under Law, before Christ (6: 14), the very era to 

which Paul has died by the cross of. Christ, the very era invaded by the new creation. 288 

The eschatological defeat of hostile forces in the new creation is not with reference to the 

nations, but to the authority of "the elements of the cosmos, " a rule reflected to a degree by 

that which separates the nations from Israel, the Law. This war of liberation, in bringing the 

era of the flesh in the world to an end, also terminated the hope for the eschatological 

vindication of Israel in nationalistic and ethnocentric terna. Yet, the resurrection hope of the 

new creation enables the redefined Israel of God, both Jew and Greek, now no longer Jew 

and Greek, to inherit the glory of Adam through the power of the Spirit amidst the conflict 

of present suffering. In marked contrast, the quest for freedom based on nationalism and 

ethnic homeland does not lead to the new creation, but is simply a "base of operations" for 

the flesh. 289 

286Mnear, "The Crucified World, " 402. Very similarly, see Cosgrove, The Cross and Spirit, 183. 
287Donaldson, "Galatians 3: 13-14, " 103. 
288 On %60apou" see Longenecker, Galatians, 166. For the appropriateness of the term "invasion" see 
Martyn, "Events in Galatia, " 178, and also Nflnear, "The Crucified World, " 406. However, against Martyn's 
assertion that in Galatians somehow the apocalyptic framework replaces the covenantal framework, the idea 
of "holy war" is very much a part of covenant theology. 
289Martyn, "Apocalyptic Antinomies, " 416 describes the Spirit and the Flesh as "a pair of warriors, locked 
in combat with one another, " and draws attention to the term di0pýLA in 5: 13, a military terin we discussed 
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Paul uses the word-play between c;, rotXetov and a-roqeo), both derivatives of 

crrejXo) (to allgn), to contrast life under the Law with life under the Spirit. Those in the new 

creation are not to seek somehow to complete what was begun by the Spirit by being 

enslaved again to the (rroqCta (4: 3), somehow aligning their lives to the cosmos through 

the correct Jewish calendar (4: 9). Rather, having been made alive by the Spirit, they are to 

keep themselves aligned (crroq8gev) to the Spirit' s lead (5: 25). Righteousness founded (in 

part) on calendrical distinctions based on cosmology is a righteousness which by intention 

draws a line of distinction between Jew and Gentile. In the new creation, those things 

which distinguish the circumcision from the uncircumcision count for nothing. All who 

align themselves (cnotXAaoijo-tv) to this rule receive the covenantal benediction of peace and 

mercy (6: 15-16). 

6. Conclusion: Some Reflections on Cross, Spirit and the Law 

To attempt to enter into the theological mine-field of Paul and the Law at this point 

would be fool-hardy at best and arrogant at worst. We simply venture to add to the wider 
discussion a few observations which emerge from our discussion of creation material to this 

point. 

Ile very distinction between circumcision and uncircumcision which Paul places as 

the antithesis of the new creation Paul sets also in opposition to the true fulfillment of the 
Law's intent. He describes the Law, and those who live under its requirements, with an 

emphasis upon the ethnic and nationalistic boundary it creates and reinforces. 

in the introduction. In parallel, note Wright! s insight (Climax of the Covenant, 29) that I Cor 15: 22-28 is 
an "apocalyptic baule. " These verses contain some of the fundamental concepts of ChaoskaVf and Zion theology. Compare also the idea in the OT that the Spirit empowered warriors to triumph in conflict. 
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Gal 6: 15 Gal 5: 6 1 Cor 7: 19290 
& Yap xPtOT0,111000 

1UTe h neptrogh OWV P-onv ofne'y&p WVTOA TL PGuv ot neptTogA u tcyXbet 
ofne dwpoovafta oU"TC &xpopuaTia ical h &icpo5-uoTia o1b8tv 

ýCynv, 
&XM icaiA imLcný. &%M niouq dEW TýPqolq &ro)Av OCO. 

8t, &YdMj; &epYo-Ug6VTj. 

The works of the Law most evident in Galatians itself are food Laws (Antioch-2: 11-14), 

calendar observances and Sabbath (4: 10), and circumcision (2: 3,7,8,9,12; 5: 2,3,6,11; 

6: 12,13,15), those key practices of daily life which to both Jew and Gentile alike distinctly 

separated Jew from Gentile. In fact, circumcision so defined the identity of a Jew that Paul 

could refer to Jews as "the circumcision" (2: 7,9)ý291 Thus, it is to a degree inconsequential 

whether in Gal 5: 6,6: 15 and lCor 7: 19 Paul is contrasting the presence or absence of 

circumcision, or people defined by the presence or absence of circumcision (Jew/Gentile), 

so much did the rite defined ethnic identity and vice versa. However, circumcision is 

antithetical in Galatians to the cross of Christ (6: 12-17)ý92 and therefore the new creation 

inaugurated in and through the cross no longer recognizes the distinction between 

"circumcision and uncircumcision, " no longer recognizes life in flesh defined by Law. The 

cross marks the termination of this distinction which formerly was significant, and is the 

inception of the new creation where the people of God are defined solely on the basis of 

being "in Christ. " 'Merefore, observing of the Law as a way of maintaining this distinction 

(Judaism) or as an attempt to be fully incorporated into the covenant people (the Galatians) 

finds itself on the wrong side of the divide which separates the new creation from the 

present evil age. More than any critique of inner motive ( of works-righteousness"), 

eschatology and its impact on the distinctions which belonged to an age replaced by the new 

creation shaped Paul's approach to his theology about the Law in Galatians. 

The Spirit, the sign of the new creation, is the present fulfillment of the promised 

new covenant. 71be Spirit, poured out within the heart, enables the fulfillment of the 

29OCompare Rom 2: 25, which states of Jews who do not keep the Law, "your circumcision has become 
uncircumcision. " 
29 1 Versus "the circumcised "a point made by Dunn, Theology of Galatians, 8 292Dunn. Theology of Gaiatians, 28-33. 



382 

Law. 293 17hus the Spirit marks the end of the division between those who possess the Law 

and the lawless, because he empowers the victory over the flesh in those who were "in the 

Law" and those "apart from the Law. " Since the Spirit is given without distinction and 

operates effectively without distinction, since his "pouring out" has overspilled former 

boundaries, his presence redefines the boundaries of the new covenant to include Jew and 

Gentile. Paul's experience of witnessing the Spirit present among his Gentile converts apart 

from the Law continued to add definition to the gospel and commission he received through 

his experience on the Damascus Road. 

Of course, Christ himself is the chief example of faith operating through love, the 

emphasis which has replaced a focus on ethnic heritage and nation citizenship (Gal 5: 6,14). 

As Paul writes to his Gentile converts in Galatia, in obedient faithfulness to the will of God, 

Jesus "gave himself for our sins" (1: 4), motivated by love (2: 20). 294 Paul's vivid preaching 

of Christ crucified (3: 1) was heard with faith by the Galatians, and this same faith was the 

basis by which they received the Spirit. It is the Spirit of the Son who reproduces within the 

"sons of God" the same love and faithfulness which fulfills the Law of Christ (5: 22,6: 2). 

It is pointless, even dangerous, for the Galatians to attempt to become just like "Jews by 

birth, " for such an emphasis on ethnic descent has no place in the new creation where there 

is no "male and female. " For both individuals and for the corporate people of God, it is the 

Spirit, not the Law, who leads the way towards the final completion of the new creation. 

The Spirit completes what the cross began. 

293Wright, Messiah, 137, emphasizes this by translating Rom 5: 5 "love for God, " the ability to keep the 
greatest commandment. However, the emphasis in Galatians seems to be more on "loving others. " 
However, the interrelated nature of loving God and loving others renders too precise a distinction as 
meaningless. 
294Gaventa, "Singularity of the Gospel, " 157-8. 
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SECTION 5. CONCLUDING COMMENTS 

71be central question of the letter to the Galatians is whether Gentile-Christians need 

to become Jewish-Christians in order to be fully incorporated into the people of God, and in 

this chapter we have attempted to set both the question and Paul's response within the 

context of the rising Jewish political and theological nationalism of the period. Although the 

question could have been asked whether or not a crisis period within Judaism was 

occurring, the social milieu in which the Gentile mission emerged contributed to the force 

with which Paul argued for the gospel he believed had been delivered to him by a revelation 

of Jesus Christ. In declaring a new creation through the crucified Christ in which the former 

distinction between Circumcision and Uncircumcision was no longer of significance, he 

found himself at cross purposes with the emphasis in the Judaism of his time, where those 

"works of the Law" which demarcated Jew from Gentile were of overwhelming 

significance. Opposite to his way of thinking were those willing to kill and be killed to 

uphold the boundaries of Judaism and reclaim her national prestige. Likewise, Paul was so 

convinced that these boundaries must come down that he was willing to put his own life in 

constant peril to evangelize unto that end. He viewed the physical "scars of Jesus" on his 

body as nothing less than the birth pangs of the new creation. 

Paul addressed the effects which Jewish political and theological nationalism were 
having upon the Galatians in the only way possible to him at that time: he wrote to them. 

The response he put forward was to a significant degree based upon his interpretation of 

creation theology and application of creation imagery. He established in the opening verses, 

and reinforced in the closing paragraph, the apocalyptic dualism between the world and the 

new creation. He declared that the Law and its works, as well as the present Jerusalem, 

belong to the present evil age, and placed all, both Jew and Gentile, into fallen Adam. It is 

only the Life-giving Spirit who baptizes those in Adam into Christ, and the reception by 

both Jew and Gentile (without distinction) of the Spirit of the Son is the sign of their 

adoption into the one family of God. As we have examined in detail, PauVs interpretation 
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and application of creation theology in Galatians placed him at odds with the Jewish 

literature of his time to the same degree as he was at odds with the Jewish political and social 

movements of his time. It is impossible to "prove" that Paul was directly interacting with 

any of the particular writings we have surveyed, but the pervasive tendency of these 

writings which utilized references to the same creation traditions to underline Israel's 

national preeminence and ethnic prerogative over-against the Gentiles reveals the high 

probability that Paul's theological imagery is carefully and intentionally selected. Paul 

reaches into the aspects of OT creation theology under-emphasized in contemporary 

writings, how primal time depicts the failure of all humanity and how in future time the new 

creation would be marked by inclusiveness, to help clarify the significance of the death and 

resurrection of Jesus Messiah for his converts. 

Through the use of creation theology and creation imagery, Paul redefines "the Israel 

of God, " a phrase which reveals both the covenantal continuity and the apocalyptic 

discontinuity in his gospel. 295 Gentiles in Christ join Jews in Christ in inheriting the 

blessings of Abraham. They both share in the Spirit, outpoured on "all flesh, " upon all who 

are included in the long anticipated new covenant. The unity of Jew and Gentile as children 

of eschatological Zion, worshipping before the one God, likewise brings into reality ancient 

hopes within Israel. 

Yet, because Paul grounds the identity of both Jew and Gentile in Adam, both 

Gentile and Jew must be incorporated into the Israel of God on the same basis: through 

interchange with the crucified Messiah. In a sense, both Jew and Gentile must become 

"proselytes" in order to join the Israel of God, faith in Christ being the decisive step of 
incorporation. It is this discontinuity between Israel defined ethnically and the Israel of 
God, explained by means of the apocalyptic dualism between the world and the new 

creation, which renders invalid any reasons put forward why Gentile-Christians should 

295This phrase has gathered much attention over whether the, phrase refers to Jews only, or to both Jew and Gentile in Christ. Because of its isolated nature, all conclusions are based on the overall reading of the letter. 
For the conclusion we share, that Paul redefines the "Israel of God" as all in Christ, see among many others, Sanders, PUP, 173-4. 
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Judalze. As their reception of the Life-giving Spirit indicated, in the new creation they 

already are full members of the redefined people of God. 
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Chapter 5. Conclusion: 
Creation and the People of God 

SECTION 1. THE NATIONALISTIC AND UNIVERSALISTIC ASPECTS 
OF CREATION TRADITION IN THE HEBREW BIBLE 

The two central sources for creation tradition in the Hebrew Bible are Gen 1- 11 and 

the many passages which reflect Zion theology, sources in which both nationalism and 

universalism are evident. In the creation narratives of Gen 1-3, the nationalism one would 

expect from comparison with ANE sources is notably absent. Neither narrative ends with 

the building of a national sanctuary (in Gen 2, Paradise remains the archetypal sanctuary), or 

the installation of a national king (in both creation narratives, kingship and dominion are 

democratized). Even the Torah theology which underpins Gen 2-3 is left without a specific, 

Mosaic point of reference. Yet, if one moves past the immediate context to the wider context 

of these narratives, if primal time is the first era of the salvation history recorded in the 

Pentateuch, then clear analogy is made between the creation of the world in Gen I and the 

building of the Tabernacle in Ex 39-40, the creation blessing given to the first man and 

woman is passed through the genealogical line of the patriarchs to its fulfilment in the 

creation of the nation of Israel, the command to "subdue and have dominion over" the earth 

becomes the language of conquest for Israel to inherit the Land. Thus it could be said that 

the universalism of Gen 1-3 has in the end a nationalistic orientation. 

In contrast, Zion theology has as its starting point a nationalism supported by 

creation imagery. Zion is the cosmic mountain (in the face of competing claims) and as such 

was the "centre of the earth, " the capstone which held in check the chaos of the tehom, and 

the river which flowed from the Temple mount was the source of life for worshipper and all 

creation. The temple in Zion finds its clearest description through Paradise language. God 

dwells in Zion, enthroned there as the Creator who has mastered the waters, active there as 
the one who continues to repel the forces of chaos as the Creator-King. Zion is secure 

against both supernatural forces (ChaoskanWj) and their earthly counterparts, the nations 
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(V61kerkarnpJ). The result of Yahweh's victory is the homage of die nations, who stream to 

Zion in recognition of the preeminence of Yahweh and of his people Israel. But in this 

procession of the nations to honor nation and national deity, at times Gentiles are portrayed 

as enjoying the blessings of Zion. In these passages, the note of universalism sounded 

indicates that Zion is not only the source of life for the Land, it becomes also the source of 

life for the world. 

Thus, the creation imagery of Gen 1-3 and of Zion theology contains both 

nationalistic and universalistic components. The writers of the prophetic books retained 

both these elements as primal time became the model for end time. A closer link was drawn 

between cosmic order and covenantal obedience. The blessings upon the land by the cycles 

of rain sent by the Creator-Sustainer would be withheld for lack of faithfulness to his 

commands and stipulations. And taken to its farthest extent, the devastation to Israel's 

world caused by the ultimate judgment for her disobedience, the exile, could only be 

described as a return to chaos (Isa 24), the step-by-step reversal of the process of creation 

described in Gen 1 and 2 (Jer 4). Israel's restoration from this point of chaos was then 

described in terms of a new creation. The return from the exile, like the Exodus, would be a 

repetition of cosmogony (Isa 51: 9-11, Eze 38ff). The Land would be restored to the 

abundance and fertility of Eden, and the pouring out of water on the Land would be 

accompanied by the pouring out of the Spirit upon each Israelite. Israel would be created 

anew within (Jer 33, Eze 36), and this process by which the nation would be resurrected 

would be a repetition of the creation of the first man (Eze 37). The permanence and the 
immeasurability of the cosmos became the analogy for the everlasting kingship accorded to 
David and for the-everlasting priesthood accorded the Levites (Jer 33: 17-26). In the restored 
Temple, the Paradise of primal time would again be found (Ez 38-48). Some writers 
intensified the nationalistic boundary around Zion (Ezekiel -no Gentiles allowed access to 
the restored Temple). Others broadened the universalistic component of the new creation 
(Isa 65-66 - some Gentiles selected as priests). Thus, when Jewish writers of the Second 
Temple period, including the Christian apostle Paul, turned to the Hebrew scriptures in their 
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attempt to interpret their times and situations for their readers, they found both the inherent 

nationalism and universalism of Gen 1-3 and Zion theology, and the intensified nationalism 

and broadened universalism in the creation imagery of the prophets. 

SECTION 2. THE EMPHASIS IN JEWISH WRITINGS UPON THE 
NATIONALISTIC ASPECT OF CREATION TRADITION 

In the vast majority of the occurrences of creation tradition in the Wisdom literature 

and Apocalyptic literature reviewed, creation imagery and creation theology were used as a 

means to reaffmn the election of Israel from among the nations, and to encourage the 

continued practices which separated her from the Gentiles. In numerous ways, Israel's 

unique status as the elect people of God was affmned with reference to creation. 

In the Jewish literature surveyed, the analogy between creation and election present 

in the OT was developed. The Creator of the world is the Creator of Israel (4Q160 2: 5, 

4Q504 3: 3-4). As God separated the works of creation into their portions, so he separated 

Israel to be his portion (Sir 16: 26/17: 17). In the same way that the Sabbath and feast days 

were separated in creation from oidinary days, so the Creator has separated Israel for a 

special destiny (Sir 33: 7-13, Jub 2: 19-32). Thus, the pattern of separation which is 

fundamental to the first creation narrative becomes the analogy by which Israel's special 

election in contrast to the Gentile nations is explained. 

Especially notable is the development of a "nationalistic hermeneutic" in the Wisdom 

literature. Detailed analogy is made between the accounts of creation in Gen 1-2 and Israel's 

election. The exodus is a repetition of Gen 1 (WisSol 19: 6-12) as creation was "fashioned 

anew" for the benefit of Israel. Wisdom's role in creation and her election of Israel as her 

home is told in language recalling the creation narratives (Sir 24). The implicit Torah 

theology of Gen 2-3 is made explicit in Sir 15: 11-18: 14, where the distinction between 

primal time and the giving of the Law at Sinai is blurred. The freedom of the will, the 

wisdom, and the natural abilities with which man was created were given in order to hear 
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and obey the commands of the Torah. Creation and election literally overlap in these 

interpretations of the creation narratives. 

Ile continuity between Creation History and Election History was made explicit in 

the Jewish literature surveyed. In the Wisdom literature, creation was used to establish the 

universal horizon which prepared for the movement in the argument from the general to the 

particular. For instance, in Sir 24, wisdom is depicted as active in the creation of the 

cosmos, then as dwelling in Israel as Torah. Similarly, in WisSol 6-18, wisdom is first 

described as the "fashioner of all things, " then as the power by which the patriarchs were 

saved, and finally as assisting Israel in the Exodus. Creation takes wisdom to its most 

universal application, election takes wisdom to its most ethnocentric i"Plication. Sir 42-50 

is build on this same movement from the general to the specific: the glory evident in creation 

is also the portion of Israel's heroes, and is particularly present in the celebration of Israel's 

cult. Thus, wisdom and glory are first depicted in relationship to creation, their most 

universal aspect, in preparation to show their most particularistic manifestation - within 

Israel. 

The cosmos itself is related to covenantal life. Creation assists the elect towards 

immorality, and punishes the enemies of the righteous, both historically and eschatologically 

(WisSol). Cosmic order is designed with the judgment of the wicked and the reward of the 

righteous as its goal (lEn 17-26). In Israel's cult, the cosmos is a fellow-ministrant with the 

priest, interceding for the righteous (WisSol 18: 21-25). 

Another method used by Jewish writers to establish continuity between creation and 

the covenant people was through the portrayal of Adam as the fi t patr arch of Israel. US, Irs i 11 

Israel becomes the heirs of the promise of primal time. The creation blessing of dominion 

over the earth is passed from Adam through the patriarchs to the nation of Israel (Jub 2: 23- 

24,19: 23-24,26-27,22: 13). Ilie glory of Adam, above all the living, is that glory evident 

upon the High Priest executing his office in Israel's cult (Sir 49: 14-50: 20). WisSol 9: 1-12 

establishes continuity between Adam and Solomon. This continuity can be carried into 



390 

future time. Inheriting the glory of Adam is a central component in the eschatological hope 

of the Qumran community. 

Jewish writers in the intertestamental period, in keeping with the depictions of 

restoration in the Old Testament, presented the new creation as a soteriological inwge tied to 

the renewal of the Land. God would pour out waterto return the Land to fertility, and pour 

out his Spirit to renew his people. Therefore, with the description of the restoration of the 

covenant people was the accompanying description of the restoration of the Land to a 

Paradisical state. In the OT and in the ITL, it is difficult to separate Adam and Eden, New 

Adam and Restored Eden, because in the Jewish mind Israel was very much both people 

and Land. In the literature we reviewed, paradise imagery was used to describe the present 

glory of Jerusalem and the Temple (Sir 24, Sir 50). 

Because the Temple was understood against the background of cosmic mountain 

imagery, Paradise was already experienced in the function of the cult. As beliefs about Zion 

were transformed into eschatological hopes, the implicit cosmogony which underpinned 

Zion theology centred the new creation upon a new Temple (lEn 10: 17-19,25: 4-26: 2, Jub 

1: 29,4: 26). The renewal of the Land in the new creation, often having its point of origin in 

the renewal of the Temple, underscores the nationalistic orientation of this hope in Judaism. 

Chaoskampf, the basic creation pattern of Zion theology, also instilled the 

understanding of the new creation as involving the defeat of hostile forces. A central 

component of new creation in the apocalyptic literature is the vindication of Israel through 

the defeat and punishment of the Gentiles. New creation is frequently preceded by the 
defeat of hostile enemies, whether the nations who oppress Israel or their corresponding 
forces in the hostile spiritual realm (Dan 7, lEn 10: 4, IOWApoc, Animal Apoc, Jub 23: 29). 

Among the texts we examinei only 1 Enoch addresses the inclusion of the Gentiles in end 
time salvation (10: 21,91: 14,91: 38). Even in these texts which are the most universal 
(91: 38, where both Jew and Gentile are transformed in the Temple into new creatures, is the 
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broadest depiction of universalism in the literature), the inclusion of the Gentiles in salvation 

is always subsequent to the judgment of the nations and the exaltation of Israel. New 

creation without national vindication was not even a considered possibility in the Jewish 

writings of this period. 

In the Jewish literature reviewed, we encountered many examples where 

participation in the eschatological new creation is a reward for present fidelity to the Tomh, 

often times in the face of misunderstanding and resistance. The righteous man who inherits 

the immortality intended for Adam in WisSol 1-5 is misunderstood by his oppressors 

"because his manner of life is unlike that of others and his ways are strange" (2: 15). 

Because he understands Tomh in its revelatory function (humanity was created in the image 

of Gods eternity) he obeys Torah in its regulatory function. For those at Qumran, the 

righteous (= the sectarians) would inherit all the glory of Adam as the future reward for 

present fidelity (lQH 17: 15,4Q171 2: 26-3: 11,1QS 4: 23-26, CD 3: 12-4: 4). The people of 

the saints of the Most High, the righteous who observe dietary Laws, are faithful to their 

God, and refrain from idolatry (Dan 1-6), will like Adam have dominion over the beasts, 

wh o represent the Gentile nations (Dan 7, compare the Animal Apocalypse). In Jubilees 

23: 26-31, it is a return to the study of the Tomh which initiates the process of restoration 

and new creation. 

Reference to primal time was applied to sectarian concerns to maintain ethnic and 

ethical purity. In Jubilees, the creation blessing passed from Abraham to Jacob culminates 

with the condition "separate yourself from the Gentiles. " The story of the Watchers is 

addressed to the issue of priestly marriages which were not honoring the ethnic and social 
boundaries prescribed by the Law (lEn 6-16). To violate the boundaries of the Law would 

result in similarly devastating consequences as violating the boundaries of creation. In 

Jubilees, Gen 1-3 is interpreted to address the issue of temple purity for women after 

childbirth (3: 8-14) and the prohibition against the nudity common in Gentile settings (3: 26- 
31). Angels are said to have been created circumcised (15: 26-27), and to have celebrated in 
heaven the feasts of Israel fi-om the beginning of creation (6: 17-31). Finally, insight into the 
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structure of the cosmos defends the sectarian calendar which was considered free from 

Gentile influences (Astronomical Book, compare Jubilees). 

Thus, in these numerous ways, Second Temple Judaism utilized creation theology 

and creation imagery to reinforce both the idea of Israel's election and the boundaries which 

separated Jew from Gentile. Jewish writers, responding to the cultural forces of Hellenism 

and political dominion of Greece and Rome, chose to emphasize and enhance the 

nationalistic and ethnocentric components of the creation traditions of the Hebrew Bible. 

SECTION 3. CREATION TRADITION AND THE INCLUSION OF THE 
GENTILES IN PAUL'S LETTER TO THE GALATIANS 

By recognizing the entire range of creation imagery used to support Israel's national 

and ethnic identity, and the prominence of such occurrences in the wisdom and apocalyptic 

writings which form the background to emerging Christianity, one is better able to 

appreciate the revolutionary nature of Paul's declaration in Gal 6: 15: "For neither 

circumcision nor uncircumcision is anything, but a new creation. " Paul responded to the 

issue of whether Gentile Christians needed to become Jewish Christians with theological 

arguments frequently underpinned by creation theology and imagery. The framework of his 

counter-attack to his opponents! teaching was the eschatological dualism between the world 

(the present evil age) and the new creation. Paul declared that the new creation had been 

inaugurated in the cross of Christ, and those in Christ (the case in point being the Galatian 

converts) were identified with this new era. But this declaration not only addressed the 

issue of whether Gentile believers in Christ needed to become Jewish proselytes, Paul's 

response to the Galatian situation carried with it a critique of the practice and priorities of the 

Judaism(s) of that day. 

Central to Paul's new creation theology is the end-time inclusion of the Gentiles in 

God's promises of salvation to Israel. Thus, Paul is in continuity with the V61ker ahrt 

imagery found in depictions of Zion in the Psalms and Prophets, particularly with the 

notable universalism in the descriptions of the new creation throughout Isaiah. However, in 



393 

sharp contrast to the expectations regarding Zion by his Jewish contemporaries, the new 

creation (and the inclusion of the Gentiles) had been inaugurated apart from the vindication 

of Israel. One aspect of the new =ation prevalent in the Jewish writings reviewed was that 

the end times would be when the distinction between Israel and the nations would be seen at 

its most clear. Israel would be exalted, Zion restored and nations would come from the ends 

of the earth to pay homage to the God who had chosen to dwell in the Land. Paul resists 

this overlap between covenantal boundaries and national borders. 'Mrough a realized 

apocalyptic eschatology, Paul disassociates earthly Zion from the hope of the new creation. 

He creates a discontinuity between present Jerusalem (and those who fi-orn it draw their 

identity) and the Jerusalem above (to which those of the new covenant belong). 

Paul's new creation language is devoid of the Eden and Paradise references used 

commonly to describe the Jerusalem of the new creation in Jewish writings. The new 

creation could not be located within national borders or confined to one mountain, for it was 

nothing less than the passing away of the cosmos. The Spirit had not been poured out upon 

the Land, but upon "all flesh. " Unlike earthly Jerusalem, those in Christ are no longer 

slaves but sons, and the intimacy of relationship with God indicated by the "Abba" cry has 

transcended the need for God's presence to be mediated by priest or cult. Therefore to seek 

to be circumcised is to step from the new creation back into the era of bondage and to 

attempt to observe the cultic: calendar placed one in danger of being again enslaved to the 

cosmic powers of the age passing away. Instead, those in Christ must align themselves to 

the Spirit's lead. 

Every Jewish writing surveyed contained sections on the judgment of the Gentiles, 

either as a historical event or as future hope. In fact, the defeat of hostile powers, both 

spiritual forces and their earthly counterparts (the nations), is a central element in the process 

of new creation in intertestamental texts. In contrast, Paul disassociates hostile spiritual 

forces from the nations. The irony of this increases the more one sees a link between the 

rising nationalistic fervor in Palestine in the 40's and early 50's and the background to 

Galatians. 
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Furthermore, he places the Law in the realm controlled by such forces - the 

ambiguity of his statements even allowing the possibility that the Law itself is numbered 

among, c& crotXetiarolb x6ago-o. The new creation had come apart from the Law. Because 

the Galatians had received the Spirit promised as part of the new covenant and new creation 

(Joel 3, Isa 59), they were already the "seed of Abraham" and sons of God. 'Mat which 

many Jews considered to be the future inheritance only of those who werejaithful to the 

Law in the present era, the Galatian believers had already experienced apart from the Law. 

The reception of the promise of the Spirit indicated that the era in which the people of God 

had been identified by "works of the Law" had passed. The Law served no longer as 

boundary marker around the people of God, nor as the means of entry for those who desired 

to be included in the Israel of God. 

Paul also established a continuity between Gen 1-3 and the history of Israel. 

However, he interpreted Gen 1-3 not as an archetype of election or salvation, but as 

archetypical of sinful humanity. Gen 1-3 becomes not the proof-text for the special election 

or Israel, it becomes through Adam Christology the scriptural proof for the situation of all 

humanity without distinction: in fallen Adam, condemned by the Law. 71bus, Paul focused 

not on Israel's claim upon Adam, but on AdanYs claim upon Israel. Israel remains in the 

realm defined by fallen Adam, on common ground with the Gentiles. Paul's Adam 

Christology, regarding the one "born of woman, born under the Uw, " presents the singular 

solution for the common plight of all humanity, Jew and Gentile alike. 

Through his encounter with the risen Christ, Paul was commissioned to preach the 

gospel to Gentiles. He responded to those who opposed him, and to their intention to 

maintain the ethnic boundary around the people of God, in part by drawing upon the 

universalism inherent in the creation traditions of the Hebrew Bible, the universalism under- 

emphasized by his Jewish contemporaries. Paul used creation imagery and creation 

theology to prove as no longer significant the boundary which divided Jew from Gentile as 
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the people of God, the very boundary which Jewish writers, through their use of creation 

tradition, had attempted to reinforce. For his Gentile converts who thought it necessary to 

Judaize in order to acquire full status as Abraham's sons, Paul declared that the world 

ordered by physical descent, by "male and female, " had passed away. Covenantal 

boundaries no longer overlapped with ethnic identity. "Neither circumcision nor 

uncircumcision, but new creation. " 

Galatians presents the reader with both Paul's exclusive claims regarding Christ, and 

the inclusive implications of these claims. In the Judaism of Paul's day, many were willing 

to suffer and risk death to re-establish the boundaries of the covenant: boundaries which 

overlapped with national borders, cultural practices, and political aspirations. It was in the 

context of such times that Paul himself suffered and risked death to redefine the covenantal 

boundaries around the people of God in a manner which included Gentiles as well as Jews. 

For this inclusive interpretation of the new creation, Paul suffered greatly. The marks of 

Christ he bore, the persecution he embraced, was not to defend boundaries, but to open 

them. For those who in this day consider themselves heirs of Pauline Christianity, the 

inclusive implication of the singular Gospel must remain a distinctive by-product of faith in 

Christ. 'Me precedent of former practice, the expressions of culture which accompany the 

emergence of faith, the particular manner in which the Spirit was manifest in a given time or 

place, must never become boundaries which include some and exclude all others. In Christ, 

in the new creation, "all are one. " 
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