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The thesis which is argued has two basic elements. First, it 
is asserted that the methods of using scripture which Paul exhibits 
in the epistles are largely adaptations of methods found in a wide 
range of early Jewish sources. Second, it is argued that Paul's method 
of scriptural interpretation and argumentation is fundamental to the 
theological development of the discussion in Romans 9-11. In contrast 
to the types of investigations which focus on specific and in some 
cases isolated aspects of the use of scripture in the epistles in 
relation to Jewish literature, a comparative method is employed in 
this thesis in order to relate the structural, verbal, thematic, and 
interpretative characteristics of Paul's manner of using biblical 
quotations to a wide range of Palestinian Jewish sources. With regard 
to Romans 9-11, the objective is the examination of Paul's method of 
arriving at a theological statement. Thus, the theological concepts 
and ideas expressed in chapters 9-11 are viewed in light of the method 
which Paul has used to construct a response to a troublesome issue in 
the early church. It is argued that the discourse in these three 
chapters of Romans has its coherence in the method of scriptural 
argumentation which Paul has used. Furthermore, it is asserted that 
the theology reflected in chapters 9-11 is in part the product of 
scripture's verbal and thematic contribution to the discussion.
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It has been argued in chapter one that five developments are 
important for understanding the function of scripture in early Judaism: 
1) the emergence of the synagogue, 2) the establishment of the "school" 
as a seat of Torah study, 3) the rise of scriptural authority and the 
conviction that the Bible is the Word of God, 4) the development of 
scriptural interpretation as an area of religious activity, and 5) the 
manner in which traditions were transmitted and became interwoven with 
the interpretation of scripture. In the synagogue, the Bible was read, 
translated, and expounded as the community gathered for prayer and 
worship. The need to nurture the faith of the people and to apply the 
Torah to varied life situations gave rise to halakah and haggadah. It 
has also been asserted that midrash as a method of interpretation 
normally, if not always, began with a scriptural text and proceeded 
to make it meaningful to the people in the contemporary situation. 
But, as Roger LeDeaut has indicated, Jewish interpreters appear not to 
have been as conscious of conforming their work to a literary genre 
as carrying out the task of actualizing a scriptural message within a 
developing tradition.

In chapter two it has been argued that in Ben Sira wisdom 
teaching and "legal" material from scripture have been brought together; 
the wisdom tradition frequently has been grounded in Torah. Further­ 
more, in Jubilees and LAB, biblical material has been paraphrased, 
amplified, clarified, and in some cases omitted in order to protect 
the image of God or a biblical person, to reflect doctrinal concerns, 
to avoid offending religious sensibilities, or to explain passages 
which might be unclear. It has also been claimed that in I Enoch and 
IV Ezra the scriptural material has been used "structurally" and 
"anthologically". Moreover, for the writers of apocalyptic literature 
scripture was not the singular revelation of God; the biblical material 
was understood in light of the secret revelation which the author 
claimed to have received. For the covenanters of Qumran, the words of 
the prophets pertained to the end-time which was thought presently to 
be on the verge of fulfilment. To the Teacher of Righteousness and to 
the community of "knowledge", God had unveiled the true meaning of 
scripture. Through the systematic interpretation of prophetic texts, 
the sectaries sought to uncover the message of God which until the 
present had remained hidden. This interpretation was governed in turn 
by the conviction that the community was the true covenant people of 
God. We have also argued that in the Rules of the community the 
structure of the scriptural citations in relation to the literary 
contexts in which they have been placed by the writers displays a 
basic pattern: 1) opening statement, 2) introductory formula, and 
3) quotation. In most cases, however, an application, interpretation, 
or elaboration of the biblical material also follows the citation. 
In the final section of chapter two, it has been asserted that qal



wahomer can be a way of elaborating "legal" material but may also be 
a method of illustrating a story or developing a religious argument. 
And gezerah shawah, as a form of interpretation and argumentation, is 
based on analogy as are to some extent the other "middoth" ascribed 
to Hillel.

In chapter three, we have indicated that in some cases there 
is a correlation between the book which Paul has cited and the textual 
tradition reflected in his quotations. Furthermore, we have sought to 
show that some of Paul's citations bear evidence of Hebrew influence. 
It has been argued also that five categories of textual variations can 
be discerned in Paul's scriptural quotations: 1) those involving 
articles, particles, conjunctions, pronouns, and prepositions; 2) those 
exhibiting different word order; 3) those reflecting variant word forms; 
4) those involving the omission, addition, or substitution of words; 
and 5) those resulting from a paraphrastic manner of quoting. In 
addition, it has been argued that the double citations reflect some of 
the same types of variations between the two occurrences in the epistles 
as have been found between the LXX and the Pauline quotations. Within 
these five categories, a significant number of variations appear to 
have been the result of intentional modification of the scriptural text. 
Although the possibility cannot be ruled out that Paul in some cases 
may have quoted from memory, it seems evident that many variations are 
the consequence of an attempt to conform the text of scripture to the 
context of the epistles. As gleaned from our discussion in this chapter, 
these modifications may be classified as follows: 1) stylistic modifica­ 
tions, 2) literary variations designed to introduce the text or to 
allow it to fit smoothly and meaningfully into the epistolary context,
3) modifications designed to achieve a desired rhetorical effect,
4) changes which reflect a shift in historical perspective, 5) variations 
resulting from the universalization of particular scriptural statements, 
6) manipulation of the text in order to support and enhance an argument, 
and 7) adaptation of the text for the purpose of avoiding an unacceptable 
theological/christological idea.

We have argued in chapter four that Paul's quotations in 
relation to their epistolary contexts conform to certain patterns. The 
basic literary form consists of three elements: 1) opening statement,
2) introductory formula, and 3) scriptural quotation. Among the texts 
which exhibit this basic pattern, the scriptural reference is intended 
to substantiate the opening statement and there is no attempt to state 
or elaborate the meaning of the quotation. In certain texts, this 
same literary structure is displayed, but instead of a single scriptural 
reference Paul has linked a series of passages together. Three modifica­ 
tions of this literary form have been identified: 1) scriptural text and 
elaboration, 2) scriptural text and interpretation or application, and
3) scriptural text and exhortation. In each of these, the basic literary 
form is supplemented by a statement or a discussion following the 
quotation. It has also been shown in this chapter that scriptural 
references often produced themes and words which have been woven into 
Paul's literary presentation. Hence, scripture functions constructively 
in the epistles in two ways: 1) it serves as a source for the substan­ 
tiation of religious claims and assertions and 2) it generates themes 
and words which contribute literarily and conceptually to Paul's manner 
of presentation. Therefore, Paul's use of scripture often moves in 
two directions. On the one hand, the text is applied to the argument 
which Paul wants to substantiate and communicate; and on the other, it 
contributes by stimulating ideas which in turn mould the way Paul 
develops the opening statement and the ensuing discussion. In terms 
of the content of Paul's citations, it has been argued that christology 
plays a limited role. In contrast, issues related to righteousness,
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sonship, and the relationship between Jews and Gentiles are predominant 
among his references. We have also argued that Paul has selected a 
high proportion of his quotations from certain blocks of scriptural 
material, but that there is, with perhaps a few exceptions, little 
solid evidence to suggest that the quotations from these or other 
sections were intended as "pointers" to their larger scriptural context. 
Furthermore, it has been shown that Paul's respect for the scriptural 
context of a passage depended in the main on the circumstances of his 
argument.

In chapter five, it has been indicated that the christological 
material in Romans 1:1-7, 3:21-26, and I Corinthians 15:3-4 has not 
been developed exegetically by Paul although reference to the scriptures 
is made in each of these texts. It has been argued also that in Romans 
1:2, 3:21, and Galatians 3:8 the temporal and prospective dimension of 
Paul's understanding of scripture is exhibited. It has been shown in 
our examination of II Corinthians 3:4-4:6, I Corinthians 2:7-10, Romans 
16:25-27, and 1:17 that Paul claimed special religious "insight" for 
himself and for those who share his faith in Christ and that this has 
shaped his view of scripture. Furthermore, Paul's application of 
scripture, it has been asserted, is characterized by two dimensions: 
1) it is applied in order to illustrate and establish a religious 
principle and 2) it is applied to persons or things in the contemporary 
situation. It has been shown that certain citations have been applied 
explicitly, whereas others appear to have functioned as a source from 
which Paul has drawn a religious implication, idea, or consequence. 
It has also been shown that Paul understood scripture as a source of 
instruction and guidance. In addition, we have made the claim that 
typology, understood in terms of historical linkage, is limited in the 
epistles of Paul and is not an adequate term to describe the framework 
with which he approached the use of scripture. To identify and describe 
the connection between scriptural persons or things and contemporary 
persons or things, we have argued for the use of the term "correspondence" 
There is also evidence that Paul has used scripture allegorically. In 
the concluding section of chapter five, we have provided a comparison 
of Pauline and Jewish uses of scripture as this material has been 
presented in parts I and II of our thesis.

We have argued in chapter six that Romans 9-11 has its unity 
in the method of scriptural argumentation which Paul has employed and 
that it is in light of this that the theology of these chapters must 
be seen. Romans 9-11 is not to be understood in terms of a theologically 
coherent composition but in terms of a series of interconnected individual 
scriptural arguments each of which contributes to the larger development 
of the discourse. Therefore, our examination of these chapters has 
not begun by identifying the major theological junctures in the discourse 
but by focusing on the stylistic and thematic features in order to 
highlight Paul's use of scripture and the way it has contributed to 
his manner of presentation. Furthermore, it has been argued that 
Romans 9-11 is a discrete argument within the epistle to the Romans 
and that it is set apart from the remainder of the epistle by the extent 
to which scriptural references are used, the variety o f individual 
theological issues which are related to the larger Jew-Gentile issue on 
the basis of scripture, the internal integrity of the discussion, and by 
the manner of presentation.

In chapter seven, the application of scripture in Romans 9-11 
has been examined in light of "correspondence", the occasion of the 
presentation, and special religious "understanding". We have argued 
that the discussion in chapters 9-11 is bound together by a network 
of scriptural "correspondence" and that it is this which assists Paul
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in relating his theological and religious principles to the readers 
of the epistle. Thus, there is an interaction between scriptural 
"correspondence" and the establishment of religious principles as 
Paul seeks to develop the respective arguments in the presentation 
and to apply scripture to the theological and social circumstances 
of his day. It has also been argued that the term 'Iapaf|X is a key 
term for understanding the way Paul applies scripture in these three 
chapters. In addition, we have asserted that the occasion and purpose 
of the epistle, as well as Paul's use of the term enuyvwaLS in 10:2, 
bear on the application of scripture in chapters 9-11.

In chapter eight, we have examined the use of scripture and 
tradition in Romans 9-11 under five headings: 1) Not All Those 
Descended from Israel are Really Israel, 2) The 'Potter 1 and His 
'Clay', 3) A 'Remnant', 4) Christ and the Commandment of God, and 
5) The Gentiles and the Salvation of 'All Israel'. We have argued 
in the first section that Paul in Romans 9-11 displays evidence of 
sectarianism on the one hand and Jewish proselytism on the other. 
There is a theological impulse towards particularism as well as an impulse 
towards the incorporation of the Gentiles into Israel. In the second 
section, we have argued that Paul in Romans 9:19-23 has brought 
together two elements from Jewish 'potter' and 'clay' language and 
imagery. The one element focuses on the relationship between man and 
God and the other centres on the right of God to make vessels for 
different purposes. We have argued in the third section of this 
chapter that Paul's use of remnant language and theology, too, can 
be paralleled in the Jewish sources, especially some of the Qumran 
material. In the fourth section, it has been asserted that in Romans 
10:6-8 Paul has substituted Christ for the commandment of God and that 
this is related to certain Jewish wisdom traditions and I Corinthians 
10:4. Finally, we have argued that the paradigm of salvation and 
history in Romans 11:11-27 is related conceptually in a general or 
perhaps indirect way to certain Jewish and other New Testament traditions.
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INTRODUCTION

Paul's use of scripture has frequently attracted the attention 

of New Testament scholars. Indeed, major works have been written on 

the subject in German, French, and English, in addition to the vast

body of literature which has been devoted generally to the use of the

2 Old Testament in the New. Scriptural interpretation as practised in

the early church has been the focus of such interest that it may be 

described as a specialized field of modern New Testament study. But

Hans Vollmer, Die alttestamentlichen Citate bei Paulus 
(Freiburg and Leipzig: J.C.B. Mohr [Paul Siebeck], 1895); Otto Michel, 
Paulus und seine Bibel, Beitrage zur Forderung christlicher Theologie 
(Giitersloh: C. Bertelsmann, 1929, reprinted 1972); Joseph Bonsirven, 
Exegese rabbinique et exegese Paulinienne (Paris: Beauchesne et ses 
Fils, 1939); and E. Earle Ellis, Paul's Use of the Old Testament 
(Grand Rapids, Michigan: Wm. B. Eerdmans Publishing Company, 1957). 
Cf. also Anthony Tyrrell Hanson, Studies in Paul's Technique and 
Theology (London: SPCK, 1974).

2 For recent work on this subject see, C.K. Barrett, "The
Interpretation of the Old Testament in the New," in The Cambridge 
History of the Bible, vol. I, eds. P.R. Ackroyd and C.F. Evans (Cambridge: 
University Press, 1970), pp. 377-411; C.H. Dodd, According to the 
Scriptures: The Sub-Structure of New Testament Theology (London: 
Nisbet and Co. Ltd., 1952) and The Old Testament in the New (Athlone 
Press, 1952); E. Earle Ellis, "How the New Testament Uses the Old," 
in New Testament Interpretation: Essays on Principles and Methods, 
ed. It Howard Marshall (Exeter: Paternoster Press, 1977), pp. 199-219; 
Barnabas Lindars, New Testament Apologetic; The Doctrinal Significance 
of the Old Testament Quotations (London: SCM Press Ltd., 1961); Richard 
N. Longenecker, Biblical Exegesis in the Apostolic Period (Wm. B. Eerdmans 
Publishing Company, 1975); Henry M. Shires, Finding the Old Testament 
in the New (Philadelphia: Westminster Press, 1974); D. Moody Smith Jr., 
"The Use of the Old Testament in the New," in The Use of the Old 
Testament in the New and Other Essays, ed. James M. Efird (Durham: 
Duke University Press, 1972), pp. 3-65; and Max Wilcox, "On Investigating 
the Use of the Old Testament in the New Testament," in Text and 
Interpretation: Studies in the New Testament Presented to Matthew 
Black, eds. Ernest Best and R. McL. Wilson (Cambridge: University 
Press, 1979), pp. 231-43. For a survey of older works on Paul, see 
Ellis, Paul's Use of the Old Testament, pp. 2-5.



the development of this field has become linked increasingly with the 

investigation of early Jewish hermeneutics and literature. It is this 

aspect of Paul f s use of scripture which forms the foundation of our 

work.

The thesis which is argued in the following pages has two elements 

First, it is asserted that the methods of using scripture which Paul 

exhibits in the epistles are largely adaptations of methods found in 

a wide range of early Jewish sources. Second, it is argued that Paul's 

method of scriptural interpretation and argumentation is fundamental to 

the theological development of the discussion in Romans 9-11.

In the course of our research, particular aspects of Paul's 

use of scripture have been seen to require special consideration. His 

manner of quoting from scripture is an area of investigation which has 

received insufficient attention. As our work will show, a variety of 

hermeneutical factors are involved in Paul's handling of the scriptural 

text. Another aspect which frequently receives little notice is the 

structural, verbal, and hermeneutical relationship between Paul's 

quotations and their immediate epistolary contexts. Our examination of 

this relationship will provide significant material for comparison with 

examples from Jewish literature. A third area of investigation which 

requires discussion and perhaps refinement is the question of the 

types of issues which prompt Paul to cite scripture. For our purposes, 

this becomes especially important when comparing the manner of argumen­ 

tation in Romans 9-11 with that found elsewhere in the epistle. The 

way in which Paul's application of biblical material relates to his 

method of scriptural interpretation and contributes to his manner of 

argumentation also requires further investigation.

An aspect of Paul's use of scripture which has provoked 

considerable discussion in scholarship is the relationship between



3 Pauline and rabbinic methods of using the Bible. And as the cooperation

between scholars interested in these two bodies of literature increases, 

it is likely that this is an area which will continue to attract 

attention. Another aspect of our topic which has been the focus of

much interest is the way in which Paul's christological perspective

4 relates to his hermeneutic and method of using scriptural texts. In

contrast to these types of investigations, which focus on specific and 

in some cases isolated aspects of the use of scripture in the epistles, 

we shall seek by means of a comparative method to relate the structural, 

verbal, thematic, and interpretative characteristics of Paul's manner 

of using biblical quotations to a wide range of Palestinian Jewish sources

3 In addition to the work by Bonsirven see e.g. Peter Blaser,
"Schriftverwertung und Schrifterklarung im Rabbinentum und bei Paulus," 
Theologische Quartalschrift (1952):152-69; Dan Cohn-Sherbok, "Paul and 
Rabbinic Exegesis," Scottish Journal of Theology 35 (1982):117-32; W.D. 
Davies, Paul and Rabbinic Judaism; Some Rabbinic Elements in Pauline 
Theology (London: SPCK, 1948); J. Jeremias, "Paulus als Hillelit," in 
Neotestamentica et Semitica; Studies in Honour of Matthew Black, eds. 
E. Earle Ellis and Max Wilcox (Edinburgh: T. & T. Clark, 1969), pp. 
88-94; A. Marmorstein, "Paulus und die Rabbinen," Zeitschrift fiir die 
neutestamentliche Wissenschaft 30 (1931):271-85; Christian Maurer, 
"Der Schluss'a minore ad majus' als Element paulinischer Theologie," 
Theologische Literaturzeitung 85 (February 1960):149-52; and Heinrich 
Muller, "Der rabbinische Qalwachomer SchluP in paulinischer Typologie: 
Zur Adam-Christus-Typologie Rm. 5," Zeitschrift fur die neutestamentliche 
Wissenschaft 58 (1967):73-92.

A
See e.g. Christian Dietzfelbinger, Paulus und das Alte Testament; 

Die Hermeneutik des Paulus untersucht an seiner Deutung der Gestalt 
Abrahams, Theologische Existenz Heute (Munich: Chr. Kaiser Verlag, 1961); 
Morna D. Hooker, "Beyond the Things That are Written? St. Paul's Use 
of Scripture," New Testament Studies 27 (April 1981):295-309; J. Lambrecht, 
"Paul's Christological Use of Scripture in I Cor. 15:20-28," New 
Testament Studies 28 (October 1982):502-27; and Philipp Vielhauer, 
"Paulus und das Alte Testament," in Studien zur Geschichte und Theologie 
der Reformation, eds. Luise Abramowski and J.F. Goeters (Neukirchener 
Verlag, 1969), pp. 33-62. Cf. also Traugott Holtz, "Zur Interpretation 
des Alten Testaments im Neuen Testament," Theologische Literaturzeitung 
99 (1974):19-31; Dietrich-Alex Koch, "Beobachtungen zum christologischen 
Schriftgebrauch in den vorpaulinischen Gemeinden," Zeitschrift fur 
die neutestamentliche Wissenschaft 71 (1980):174-91; and Barnabas 
Lindars, "The Place of the Old Testament in the Formation of New 
Testament Theology," New Testament Studies 23 (October 1976):59-66.



As our thesis pertains to Romans 9-11, it is significant that 

despite the important work which has been done on these three chapters 

there has been surprisingly little effort devoted to the examination 

of them from the perspective of Jewish hermeneutics and the use of 

scripture. As Nils Dahl writes:

Many commentaries, monographs and articles discuss the 
interpretation of Romans 9-11. In spite of the vastness 
of the literature, two aspects of these chapters have not 
received enough attention. Scholars rarely consider Paul 
seriously as an interpreter of scripture. We still have 
no detailed investigation of Paul's use of the Old Testa­ 
ment in Romans 9-11, comparing it to other Christian and 
Jewish interpretations of the passages quoted, and 
examining their wording in textual tradition and in 
translations. The other aspect which scholars have 
neglected is a formal analysis of the composition and 
style of Romans 9-11.-*

That further study on the use of scripture in Romans 9-11 is required 

is also implied in the remark with which Alphonse Maillot concludes 

his introductory essay on the citations in these chapters: "Tout ce 

travail n'est qu'une ebauche. Qui voudra prendre la suite? Je crois 

la piste bonne." This hiatus in scholarship, along with the fact 

that in Romans 9-11 Paul has utilized quotations to an extent found 

nowhere else in the epistles, warrants our investigation of Paul as 

an interpreter of scripture focusing especially on these three 

chapters.

Nils Alstrup Dahl, "The Future of Israel," in Studies in Paul; 
Theology for the Early Christian Mission (Minneapolis: Augsburg 
Publishing House, 1977), p. 138. Dahl's statement is still valid, 
but since its publication a promising step forward has been made by 
Paul E. Dinter in his thesis submitted in 1979, "The Remnant of Israel 
and the Stone of Stumbling in Zion According to Paul (Romans 9-11)," 
Union Theological Seminary, New York. Unlike Dinter, however, we have 
sought to bring to bear the wider scope of Jewish hermeneutics as well 
as the use of scripture in the other Pauline epistles.

Alphonse Maillot, "Essai sur les citations veterotestamentaires 
contenues dans Remains 9 a 11," Etudes theologiques et religieuses 57 
(1982):73.

There are twenty-nine explicit quotations in Rom. 9-11 in 
addition to other allusory and illustrative material from scripture.



C.K. Barrett has written regarding Romans 9-11: "Perhaps the 

most common view is that, after a predestinarian account of the fall 

of Israel in 9:1-29, 9:30-10:21 provides a complementary account of 

the same lapse in which the fault is laid squarely at Israel's door,

and in turn leads to a synthesis in chapter 11 in which Paul states

8 his hope for Israel's future." A survey of commentators indicates

that in terms of the theological development of Romans 9-11, Barrett ! s

9 statement is well supported. A number of commentators identify three

distinct units which they in turn divide into sub-units. Other 

scholars, writing in essays and monographs, identify individual concepts 

in Romans 9-11 which they relate to Pauline theology and to the develop­ 

ment of the discourse in these three chapters. Singled out for special 

consideration have been the ideas of predestination and human respon­ 

sibility, the righteousness of God, the historical and eschatological

Q

C.K. Barrett, "Romans 9:30-10:21: Fall and Responsibility of 
Israel," in Essays On Paul (London: SPCK, 1982), p. 132.

q 
See e.g. C.E.B. Cranfield, A Critical and Exegetical Commentary

on the Epistle to the Romans, 2 vols., IC.C (Edinburgh: T. & T. Clark, 
1975 and 1979), pp. 451ff.; C.H. Dodd, The Epistle of Paul to the 
Romans (London: Hodder and Stoughton Ltd., 1932), pp. 149ff.; Ernst 
Kasemann, Commentary on Romans, trans. Geoffrey W. Bromiley (London: 
SCM Press, Ltd., 1980), pp. 260ff.; and William Sanday and Arthur C. 
Headlam, The Epistle to the Romans, ICC (Edinburgh: T. & T. Clark, 
first published 1895), p. 226. Cf. also Paul W. Meyer, "Romans 10:4 
and the 'End 1 of the law," in The Divine Helmsman; Studies on God's 
Control of Human Events, ed. J.L. Crenshaw and S. Sandmel (New York: 
KTAV, 1980), pp. 69-70.

G.B. Caird, "Predestination - Romans IX-XI," Expository Times 
LXVIII (1957):324-27. Cf. also Ragnar Bring, "Paul and the Old Testament 
A Study of the Ideas of Election, Faith, and Law in Paul, with Special 
Reference to Romans 9:30-10:13," Studia Theologica 25 (1971):25-28 
and Erich Dinkier, "Predestination bei Paulus," in Signum Crucis 
(Tubingen: J.C.B. Mohr [Paul Siebeck], 1957), pp. 241-69.

Christian Miiller, Gottes Gerechtigkeit und Gottes Volk; Eine 
Untersuchung zu Romer 9-11, Forschungen zur Religion und Literatur des 
Alten und Neuen Testaments (Gottingen: Vandenhoeck and Ruprecht, 1964). 
Cf. also George Beasley-Murray, "The Righteousness of God in the History 
of Israel and the Nations: Romans 9-11," Review and Expositor LXXXIII 
(Fall 1976):437-50.



12 13 Israel, the relation between Jews and Gentiles, Paul's historical

understanding, and salvation. Though unstated, the common objective 

of these studies is the interpretation of Paul's theology. Our 

objective, however, is the examination of Paul's method of arriving 

at a theological statement. Thus, the theological concepts and ideas 

expressed in Romans 9-11 will be viewed in light of the method which 

Paul has used to construct a response to a troublesome issue in the 

early church. Paul's theology and manner of using scripture are not 

separable; but, as we shall argue below in part three, the discussion 

in Romans 9-11 has its coherence in the method of scriptural argumen­ 

tation which Paul has employed. Furthermore, the theology reflected

12Erich Dinkier, Predestination bei Paulus," and "The Historical 
and Eschatological Israel in Romans, Chapters 9-11: A Contribution to 
the Problem of Predestination and Individual Responsibility," Journal 
of Religion 36 (1956):109-27.

13Cf. the section on Rom. 9-11 in Dieter Zeller, Juden und Heiden
in der Mission des Paulus, Forschung zur Bibel (Stuttgart: Verlag 
katholisches Bibelwerk, 1973). See also Zeller's essay entitled "Israel 
unter dem Ruf Gottes (Rom. 9-11)," Internationale katholische Zeitschrift 
2 (1973):289-301; Johannes Munck, Christ and Israel: An Interpretation 
of Romans 9-11, trans. Ingeborg Nixon (Philadelphia: Fortress Press, 
1967); and W.D. Davies, "Paul and the People of Israel," New Testament 
Studies 24 (October 1977):4-39.

See Munck, Christ and Israel, and Ulrich Luz, Das Geschichts- 
verstandnis des Paulus, Beitrage zur evangelischen Theologie, no. 49 
(Munich: Chr. Kaiser Verlag, 1968). Although Luz undertakes an 
extensive examination of the scriptural material which Paul has used 
in Rom. 9-11, his primary concern is Paul's historical viewpoint. This 
frequently obscures the technical and instrumental aspects of Paul's 
use of the biblical material.

Christoph Plag, Israels Wege zum Heil: Eine Untersuchung zu 
Rb'mer 9 bis 11, Arbeiten zur Theologie, no. I, 40 (Stuttgart: Calwer 
Verlag, 1969).

See the discussion by Werner Georg Kiimmel, "Die Probleme von 
Romer 9-11 in der gegenwartigen Forschungslage," in Die Israelfrage 
nach Rom. 9-11, ed. Lorenzo De Lorenzi (Rome: 1977), pp. 13-33. The 
recent essays by Maillot, "Essai sur les citations," and Rafael 
Vincent, "Derash homiletico en Romanes 9-11," Salesianum XLII (1980): 
751-88 (English summary) are initial attempts at examining the use 
of scripture in Romans 9-11, but they have only begun the process.



in these chapters is in part the product of Paul's manner of using 

scripture and of the instrumental role it has played in the development 

of his understanding of the relationship between Jews and Gentiles.

Finally, the authorship of Ephesians and Colossians is a matter 

of long-standing debate, but it is not possible within the limitations 

of this thesis to discuss these issues. From a methodological 

perspective, we shall include material from these two epistles but shall 

base no major argument on information obtained from them without 

corroborating evidence from those epistles which are commonly 

acknowledged to be Pauline. In the pages which follow, we shall not 

seek to provide an examination of the use of the Jewish scriptures 

in the entire New Testament but to make a contribution to one aspect 

of the investigation of scriptural interpretation in the early church.



PART I

THE JEWISH USE OF SCRIPTURE IN PALESTINE

8



CHAPTER I

THE ROLE OF SCRIPTURE IN THE RELIGIOUS LIFE

OF EARLY JUDAISM

To understand biblical interpretation in the literature of the 

New Testament, we must first examine scripture's function within the 

religious life of the Jews during the period of the second Temple. 

Methods and traditions of biblical interpretation emerged out of the 

religious life of the people. Scriptural interpretation was the

result of the attempt to make the Bible applicable to new and varied

2 circumstances in Israel's religious experience. The impulse for this

This is observed, for example, in the rise of the Targumim. 
Because of the need for translation of the scriptures into Aramaic 
within the worship life of the Jews, there developed interpretative 
traditions and methods which were subsequently used and incorporated 
into the literature of Judaism. These translations served the purpose 
of making the scriptures intelligible to the worshipping community, and 
in that process they themselves became interpretations of the Bible.

2 The following works give a glimpse into the motive behind the
interpretation of scripture in early Judaism: John Bowker, The Targums 
and Rabbinic Literature; An Introduction to Jewish Interpretation of 
Scripture (Cambridge: University Press, 1969), p. 5; M. Gertner, 
"Terms of Scriptural Interpretation: A Study in Hebrew Semantics," 
Bulletin of the School of Oriental and African Studies 25 (1962):1-2; 
Interpreter's Dictionary of the Bible, s.v. "Midrash," by M.P. Miller. 
Supplemental vol.; Daniel Patte, Early Jewish Hermeneutic in Palestine, 
dissertation series, no. 22 (Missoula, Montana: SBL and Scholars Press, 
1975), pp. 65-85; Gary G. Porton, "Defining Midrash," in The Study of 
Ancient Judaism, ed. Jacob Neusner (KTAV Publishing House, Inc., 1981), 
vol. I, pp. 55-92, and his earlier essay, "Midrash: Palestinian Jews 
and the Hebrew Bible in the Greco-Roman Period," in Aufstieg und 
Niedergang der romischen Welt, II. 19:2:103-38; G. Vermes, "Bible and 
Midrash," in The Cambridge History of the Bible, vol. I, ed. P.R. 
Ackroyd and C.F. Evans (Cambridge: University Press, 1970), p. 220. 
and his two more recent essays on the use of Jewish literature and the 
study of the New Testament, "Jewish Studies and New Testament Interpre­ 
tation," Journal of Jewish Studies XXXI (Spring 1980):1-17 and "Jewish
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interpretation was the conviction that scripture was the revelation of 

God and that the discovery of his will was a matter of inquiry into the
o

inspired words of the sacred writings. The period of the second 

Temple was formative in the development of the canon and in the rise 

of scriptural interpretation. As the scriptures, first the "Torah",

then the "Prophets", and finally the "Writings", came to be understood

4 as the authoritative and inspired Word of God, it was natural that the

Jews and subsequently the early Christians should turn to the interpre­ 

tation of scripture as a matter of religious priority.

Before the destruction of the Temple in 70 A.D., scriptural 

interpretation was of course not the sole, nor for many Jews perhaps 

even the primary, area of religious activity; but with the decline of 

prophecy and the periodic defilement of the Temple, the interpretation

Literature and New Testament Exegesis: Reflections on Methodology," 
Journal of Jewish Studies XXXIII (Spring and Autumn 1982):361-76.

3 See The Jewish Encyclopedia, s.v. "Bible Canon," by Ludwig Blau,
p. 147; Gertner, "Terms of Interpretation," pp. 1-3; Miller, "Midrash," 
p. 594; George Foot Moore, Judaism in the First Centuries of the Christian 
Era; The Age of the Tannaim, 3 vols. (Cambridge: Harvard University Press, 
vols. I and II 1927, vol. Ill 1930), 1:235-48; Patte, Jewish Hermeneutic, 
pp. 65-85; and Emil Schurer, The History of the Jewish People in the 
Age of Jesus Christ, 2 vols., revised and edited by Geza Veraes, Fergus 
Millar, and Matthew Black (Edinburgh: T. & T. Clark, Ltd., vol. I 1973, 
vol. II 1979), 11:314-21.

4 The formation of the Canon was a gradual process, but it was
largely complete by the end of the first century A.D. The canonization 
of most books of scripture, however, probably took place in the third or 
second centuries B.C. See Moore, Judaism, vol. I, pp. 235-48; Schurer, 
Jewish People, vol. II, pp. 314-21; and Vermes, "Bible and Midrash," 
p. 199.

See Porton's argument that the priesthood and the priestly 
traditions prior to 70 A.D. were probably the most important source of 
authority for Palestinian Jews, "Defining Midrash," pp. 63-67. For the 
priests and the Jerusalem Temple authorities, scripture appears to have 
served a different function than it did for non-priestly groups. The 
priesthood during this period derived its fundamental authority from 
scriptural tradition, but it was not necessary for the priests, to any 
large extent, to legitimate their decrees and regulations on the basis 
of scriptural interpretation. It seems that scripture as a source of 
authority may have been appealed to most vigorously by those opposed to 
the cultic authorities in Jerusalem.
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of scripture began to assume an important role in Jewish religious 

thought and life. As this process developed, interpretative

traditions and religious practices grew up around scripture and 

became authoritative in their own right. Frequently, the starting 

point for interpretation was not the canonical text but the text as 

it had been interpreted. Interpretation and reinterpretation of 

scripture and the traditions surrounding it came to exert a formative 

influence on the religious thought and practice of Jews. This is the 

matrix within which interpretative method developed and came to be part 

of the religious life of Judaism.

But the results of this process were far from being uniform. 

Judaism was not a homogeneous religious or social phenomenon; there 

were many different groups and sects and often they differed from one
Q

another on the basis of how they interpreted the scriptures. The 

Pharisees, Sadducees, Essenes, and other apocalyptic groups are the 

most obvious examples of this, but there were also individual religious

Q

propagandists who used scripture for their own purposes. Pre-70 A.D. 

Judaism was diverse and likewise so were the interpretations of 

scripture during this period. At most, we shall be able to identify 

only the more prominent features in this process. Yet in doing so, 

we can see the manner in which scripture functioned in the religious 

life of the people and we can observe how this provided the fertile 

ground out of which biblical interpretation emerged.

6Miller, "Midrash," p. 594. 

Patte, Jewish Hermeneutic, p. 53.
Q
See Bowker, Targums, p. 8; and Gertner, "Terms of Interpretation," 

p. 1.

9 E.g. Ben Sira used scriptural material and allusions for
religious and apologetic purposes.

Morton Smith, "A Comparison of Early Christian and Early Rabbinic 
Tradition," Journal of Biblical Literature 82 (June 1963):171.
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The evidence for the role of scripture in the religious life 

of pre-70 A.D. Judaism in Palestine is complex, and the evaluation of 

this evidence depends to a large extent on the date of origin assigned 

to the various traditions preserved in the literature. Presumably 

even the literature from the Tannaitic period reflects traditions 

and practices from an earlier time. But what are the methods for 

determining this and how can literature which is late be used to 

demonstrate the role of scripture and the nature of its interpretation

in the pre-70 A.D. period? These are complicated issues and ones

12 which continue to be addressed and debated by modern scholars.

It is not our purpose to pursue these issues extensively as that 

would take us too far from our primary task. Nevertheless, it is 

important to exercise caution with respect to the evaluation of evidence 

based on late literary sources. This is the case with respect to the

Mishnah, the Talmuds, the Tannaitic Midrashim, the Homiletical

13 Midrashim, and the Midrash Rabbah. The Targumim as a body of

See the statement regarding method and the study of Jewish 
literature by Renee Bloch, "Note methodologique pour 1'etude de la 
litterature rabbinique," Recherches de science religieuse XLIII (1955): 
194-225. See also Geza Vermes, Scripture and Tradition in Judaism; 
Haggadic Studies, 2 ed. Studia Post-Biblica (Leiden: E.J. Brill, 
1973), pp. Iff. and 176f.

12For one aspect of this, see the debate between Joseph M. Baum-
garten, "The Unwritten Law in the Pre-Rabbinic Period," Journal for the 
Study of Judaism III (October 1972):7-29 and "Form Criticism and the Oral 
Law," Journal for the Study of Judaism V (June 1974):34-40; and Jacob 
Neusner, "The Written Tradition in the Pre-Rabbinic Period," Journal for 
the Study of Judaism IV (July 1973):56-65, "Exegesis and the Written Law," 
Journal for the Study of Judaism V (December 1974):176-78. See also the 
comments of Morton Smith in "A Comparison of Early Christian and Early 
Rabbinic Tradition," regarding the work of Birger Gerhardsson, Memory 
and Manuscript; Oral Tradition and Written Transmission in Rabbinic 
Judaism and Early Christianity (Copenhagen and Lund: Ejnar Munksgaard 
and C.W.K. Gleerup, 1961). For another study with wide-ranging implica­ 
tions concerning the evaluation of Rabbinic literature see Jacob Neusner, 
The Rabbinic Traditions About the Pharisees Before 70, 3 vols. (Leiden: 
E.J. Brill, 1971), especially 111:143-79.And more recently Geza Vermes 
has contributed to the discussion by outlining his proposal for the use 
of Jewish literature in the study of the New Testament, "Jewish 
Literature," pp. 361-76.

13Bowker, Targums, pp. 53-84.
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literature, or at least individual texts within that corpus, may be 

late, but the targumic tradition of interpretation, as a continuous 

process of making scripture understandable to Aramaic-speaking people, 

has its roots in the period of the second Temple. With respect to 

the New Testament, the Targumim must be used with discretion on a case 

by case basis, for they contain traditions which are late as well as 

traditions which are early. The other literary sources containing 

evidence for the use and interpretation of scripture in early Judaism 

are the inter-testamental writings of the Apocrypha and the Pseudepigrapha, 

the Qumran literature, the writings of Philo and Josephus, Liber 

Antiquitatum Biblicarum, and the New Testament. As we are concerned 

primarily with the function and interpretation of scripture in Palestinian 

Judaism and its use by Paul, we shall concentrate on those sources which 

emerged in that environment. This is done in recognition of the fact 

that the religious life of Palestine was not insulated, but developed 

and in some cases struggled to survive amidst the cultural cross-currents 

of Hellenism.

14 Ibid., p. 16. Also Martin McNamara, The New Testament and the
Palestinian Targum to the Pentateuch, Analecta Biblica, no. 27 (Rome: 
Pontifical Biblical Institute, 1966), pp. 33-35.

See Bowker, Targums, pp. 15-16. For general remarks concerning 
the kinds of interpretation contained within the Targumim, see Interpre­ 
ter's Dictionary of the Bible, s.v- "Interpretation, History of at 
Qumran and in the Targums," by G. Vermes.

McNamara, Palestinian Targum, p. 35. See Vermes 1 remarks in 
critique of Joseph Fitzmyer's position with respect to the admissibility 
of evidence from Aramaic sources in the study of the New Testament, 
"Jewish Literature," pp. 364-68.

Although Martin Hengel, in support of his thesis, may have 
emphasized unduly the penetration of Palestinian Judaism by Hellenism, 
his work nonetheless illustrates that many Palestinian Jews were indeed 
influenced by Greek language, culture, ideas, and other forces 
associated with Hellenism. See Judaism and Hellenism: Studies in 
Their Encounter in Palestine During the Early Hellenistic Period, 
trans. John Bowden (London: SCM Press, 1974).
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In order to understand the function of scripture in early 

Judaism, we must observe the interrelationship between a number of 

developments. First, the emergence and establishment of the synagogue 

as an important institution in the post-exilic period was, for the 

most part, a consequence of changing circumstances in the social, 

political, and religious life of Israel. Presumably it developed in 

response to needs that were brought about by the changing world in 

which the people of Palestine found themselves. And in turn the 

synagogue, as an institution, gave impetus to the increasing importance

of scripture and its interpretation among the Jewish people. As we

1 8 
shall see, the synagogue provided one arena within which scripture

19 
was read, studied, and grew in importance. Second, the "school",

which was the seat of Torah study, was closely associated with the

20 synagogue. It seems reasonable to conclude that 'Kmnn 1T»^ and the

21 
were connected with the development of the synagogue in Palestine.

Third, it is within the Temple cult, the synagogue, and the "school"

22 
that scripture functioned as the Word of God, and it is primarily

within these institutions that the people of the day were exposed to 

the Torah and nurtured by it. This is not, however, to assert that 

scripture functioned only in the context of formal institutions. But 

the rise of scriptural authority in Judaism and the development of 

the canon cannot be separated from the Bible's organic role within the 

life of the Temple, the synagogue, and the "school". Fourth, biblical

18
See below, pp. 16-21.

19Patte, Jewish Hermeneutic, pp. 34-36. See also Schurer,
Jewish People, vol. II, pp. 424-54.

20Moore, Judaism, vol. I, pp. 311-12.

21 Hengel, Judaism and Hellenism, p. 79.

22 See above, p. 10.
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interpretation was the counterpart to the understanding that scripture 

was the revelation of God. If scripture was the Word of God and the 

source of all knowledge about his will, then it was essential that it 

should be interpreted and rightly understood. With the passage of 

time, new questions were addressed to scripture and new answers were 

gleaned from it; changed religious and juridical circumstances required 

renewed application of its precepts. In this process of interpretation,

there was constant interaction between the written word of scripture

23and the demands of the contemporary situation. Fifth, the trans­ 

mission of the traditions surrounding scripture became an important 

dimension in the religion of Judaism. Customs and practices sometimes 

became authoritative in their own right and were transmitted independently;

other times an attempt was made to ground them in the biblical material

24 and to demonstrate that they were contained in scripture. The origin

25 and development of this process is not entirely clear, but its

outline is sufficient to show that religious and interpretative 

traditions did emerge, were transmitted (orally or perhaps in writing), 

and exerted a direct influence on early Jewish hermeneutic. Hence, 

scriptural interpretation and the development and transmission of 

religious traditions were interwoven. On the one hand, the fragmen­ 

tation of Jewish religious life leading up to the time of the New 

Testament was in part the result of differences regarding the interpretation

23Patte, in Jewish Hermeneutic, deals extensively with this
interaction. Pages 65-85, 117-27, 153-56, 175, 205-7, 267, and 309-13 
are particularly important in this regard. This interaction is not 
limited to the main streams of Jewish tradition, but also appears with 
various modifications among the apocalyptists and the Qumran sectaries.

O /

Cf. the work of Jacob Z. Lauterbach, "Midrash and Mishnah: A 
Study in the Early History of Halakah" (1915) in Rabbinic Essays 
(Cincinnati: Hebrew Union College Press, 1951); and Solomon Zeitlin, 
"Midrash: A Historical Study," Jewish Quarterly Review XLIV (1953-5A): 
21-36. See also Patte, Jewish Hermeneutic, pp. 90ff.

25Patte, Jewish Hermeneutic, pp. 91-92.
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of scripture and the treatment of the traditions surrounding it. On the

other hand, the religious fragmentation itself contributed to differing

26 
interpretations of scripture and tradition. The five developments

which we have outlined are interrelated and provide the background 

against which the role of scripture in the religious life of early 

Palestinian Judaism must be seen. We now turn to a more detailed 

examination of these developments.

The Synagogue

The beginnings of the synagogue are shrouded in obscurity, and

27 scholars have given varying accounts of its inception. Even if a

precise date cannot be given for the origin and development of the

synagogue, however, there can be no doubt that by Paul's day it had

28 become an important part of Jewish life. The impulse behind the

26
The most prominent examples of this are the Pharisees, Sadducees,

and the Essenes, but to a large extent Paul and the other New Testament 
writers also differed from their Jewish contemporaries on the basis of 
their understanding of scripture and tradition. But in the case of the 
early Christians, differing scriptural interpretations were in significant 
measure the consequence of differing religious convictions and experiences. 
Scriptural interpretation and religious conviction, however, were not 
the only causes for the divisions within Judaism as Hengel, Judaism and 
Hellenism, has argued; accommodation or resistance to Greek thought and 
culture may also have been a factor.

27Some have identified the origins of the synagogue in the period
of the exile (e.g. The Jewish Encyclopedia, s.v., "Synagogue," by Lewis 
N. Dembitz, p. 619; Moore, Judaism, vol. I, p. 283; Schiirer, Jewish 
People, vol. II, p. 426), whereas others have dated it from the Maccabean 
or Hellenistic period. Some claim that its roots extend back to the 
time of the first Temple, but most agree that its development as an 
institution took place sometime after the return of the exiles. For 
a survey of various positions see Isaac Levy, The Synagogue; Its History 
and Function (London: Vallentine, Mitchell and Co., 1963), pp. 6ff. and 
Joseph Gutmann, "Synagogue Origins: Theories and Facts," in Ancient 
Synagogues; The State of Research, ed. Joseph Gutmann (Chico: Scholars 
Press, 1981), pp. 1-6.

00

°See Acts 13:14, 27, 42f., 44, 15:21, 16:13, 17:1f., 18:4. 
Cf. also Mk. 1:21, 6:2; Lk. 4:16, 31ff., 6:6, 13:10.
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29 
emergence of the synagogue is also a matter of speculation and debate;

but despite the conflicting opinions regarding its development, we can

assert that it emerged as a significant force during the last centuries

30 before the Christian era. Furthermore, it developed in all probability

in response to the religious needs of the people following the reconsti- 

tution of the nation after the return of the exiles from Babylon. 

People gathered for prayer, study, and communion; and these gatherings 

eventually became a common feature of Jewish life. Alongside the 

Temple cult, they grew up and provided opportunities for religious 

devotion to be expressed and nourished.

As a centre of religious activity, the synagogue was a place 

for prayer and worship as well as for the reading and studying of the

29Louis Finkelstein has argued that the synagogue has its roots
in the prophetic meetings of which we get a glimpse in the story of the 
Shunammite woman (2 Kings 4:8ff.). During the time of Manasseh, the 
Temple was defiled and many pious Jews gathered together privately for 
prayer and communion in order to fulfil their religious obligations 
without coming into contact with the profaned Temple cult. These meetings 
became customary and continued from one generation to the next. Thus, 
they emerged into something that can eventually be identified as the 
synagogue (Louis Finkelstein, "The Origin of the Synagogue," Proceedings 
of the American Academy for Jewish Research [1930]:49-59). Others have 
seen the motivation for the rise of the synagogue in the Ma'amadoth as 
the people gathered on a rotatory basis in their various stations to 
pray and to recite passages, as sacrifices were being offered in the 
Temple. These gatherings corresponded to the weekly temple service of 
the Ma'amadoth, and it is argued that out of these emerged the synagogue 
(see K. Hruby, "La synagogue dans la litterature rabbinque," L'Orient 
Syrien IX [1964]:475f. ; Interpreter's Dictionary of the Bible, s.v- 
"Synagogue," by I. Sonne, p. 479; Levy, Synagogue, pp. 17-18). Still 
others have asserted that the "bamoth"   local shrines   never ceased 
to function as sites.of worship and that eventually they were transformed 
from places of sacrifice into synagogues (cf. Sonne, "Synagogue," p. 479; 
Finkelstein, "Origin," p. 49f.)« Much in these arguments is speculation, 
and the last two hypotheses appear to be especially unlikely (see Sonne, 
p. 479; Finkelstein, p. 49). Finally, Gutmann has argued for the 
Hasmonaean origin of the synagogue as a response to the challenges of 
Hellenism ("Origins," p. 3-6).

30See Ps. 74:8. This is perhaps a biblical reference to the
destruction of a synagogue. The earliest known documents which mention 
synagogues come from Egypt between 247-221 B.C. Cf. also Ezra 8:15, 
Neh. 8:2, and I Mace. 3:46ff. See L. Rabinowitz, "The Synagogue and 
Its Worship," in A Companion to the Bible, ed. T. W. Manson (Edinburgh: 
T. & T. Clark, 1939), pp. 453ff.
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31   32 Torah. The synagogue had social and cultural functions, but the

centre of its activity appears to have been prayer and the exposition 

of scripture. The reading of the scriptures and the exposition of the

law provided the synagogue with its focal point. In the course of

33 worship, the seder and haftarah were read; and, with the rise of

Aramaic as the common language of the people, the readings were followed 

by translations. If the worshippers were to be confronted by God's Word 

and to conform their lives to it, they must be able to understand it. 

There was no thought that, in the process of targumization, the text 

was being altered or changed, for it had already been read in Hebrew. 

Yet the purpose of these translations was to make the text intelligible
O /

and meaningful; and in that process, obscure passages were explained,

texts and words which might be considered irreverent were changed or

35 avoided, and missing details were added. The process of targumization

36 was a process of scriptural interpretation. The need for translation

coupled with the perceived need and desire for interpretation led to 

the development of the Targumim. This was one important impulse in 

the development of early Jewish interpretative tradition.

31 See Bowker, Targums , p. 10; Dembitz, "Synagogue," p. 619;
Finkelstein, "Origin," pp. 57-58; Levy, Synagogue, pp. 18-19; Moore, 
Judaism, vol. I, p. 284; Patte, Jewish Hermeneutic, pp. 34-36; Schiirer, 
Jewish People, vol. II, pp. 424-54; Sonne, "Synagogue," p. 487.

32Levy, Synagogue , pp. 18-19.

33Patte, Jewish Hermeneutic, p. 35.

34Bowker, Targums , p. 13.

35Patte, Jewish Hermeneutic, pp. 58ff.

For a discussion of targumic methods of interpretation, see 
ibid., pp. 55-85. See also Bowker, Targums , p. 8; McNamara, Palestinian 
Tar gum, pp. 40ff.; and Vermes, IDBS, "Interpretation in the Targums," 
and "Haggadah in the Onkelos Targum," Journal of Semitic Studies 8 
(1963):159-69.
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There can be no doubt that the Bible was read in the early

37 synagogue, but it is less clear if scripture was read according to

a fixed pattern or lectionary. Did a lectionary exist in Palestine 

prior to 70 A.D.? If so, was it a festival-only lectionary or was 

it an annual or triennial Sabbath lectionary? If a lectionary did 

not yet exist and function as a fixed pattern of Sabbath readings 

during this period, at what stage of formation was it by the beginning 

of the Christian era? Many scholars have attempted to demonstrate

that indeed a lectionary was in use in early Judaism, and some even

38 
have attempted to show how it affected the composition of the Gospels.

But the evidence for the use of a fixed triennial lectionary or, for 

that matter, an annual lectionary during this period appears to be

37 See e.g. Lk. 4:16f.; and also Josephus, Contra Apionem, II, 175.

38Cf. the following works: A. Biichler, "The Reading of the Law
and Prophets in a Triennial Cycle," Jewish Quarterly Review V and VI 
(1893 and 1894):420-68 and 1-73; L. Crockett, "Luke IV:16-30 and the 
Jewish Lectionary Cycle: A Word of Cautionj" Journal of Jewish Studies 
XVII (1966):13-46; J. van Goudoever, Biblical Calendars (Leiden: E.J. 
Brill, 1959); J. Heinemann, "The Triennial Lectionary Cycle," Journal 
of Jewish Studies XIX (1968):41-48; Jewish Encyclopedia, s.v. "Triennial 
Cycle," by Joseph Jacobs; Leon Morris, The New Testament and the Jewish 
Lectionaries (London: Tyndale Press, 1964); J.R. Porter, "The Pentateuch 
and the Triennial Lectionary Cycle: An Examination of a Recent Theory," 
in Promise and Fulfilment, ed. F.F. Bruce (Edinburgh: T. & T. Clark, 
1963); H. St. John Thackeray, The Septuagint and Jewish Worship: A 
Study in Origins (London: Oxford University Press, 1921). The following 
works relate various New Testament writings to a liturgical or 
lectionary pattern: Philip Carrington, The Primitive Christian Calendar; 
A Study in the Making of the Marcan Gospel (Cambridge: Cambridge 
University Press, 1952); R.G. Finch, The Synagogue Lectionary and the 
New Testament; A Study of the Three-Year Cycle of Readings from the Law 
and the Prophets As a Contribution to New Testament Chronology (London: 
SPCK, 1939); M.D. Goulder, Midrash and Lection in Matthew (London: SPCK, 
1974) and The Evangelists' Calendar; A Lectionary Explanation of the 
Developmen~of Scripture (London: SPCK, 1978); Aileen Guilding, The 
Fourth Gospel and Jewish Worship; A Study of the Relation of St. John to 
the Ancient Jewish Lectionary System (Oxford: Oxford University Press, 
1960); G.D. Kilpatrick, The Origins of the Gospel According to St. Matthew 
(Oxford: Clarendon Press, 1946). More recently, Romans 9-11 has been 
examined in light of the lectionary hypothesis; see Rafael Vicent, "Derash 
homiletico en Romanos 9-11," Salesianum XLII (1980):751-88 (Eng. summary). 
Without arguing in detail the case for the use of a triennial lectionary 
in Palestinian Judaism, he concludes that the sequence of readings of 
the synagogue, as it has been proposed in modern scholarship, can 
constitute the basis of the "homiletic Derash" of Romans 9-11.
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39 
inconclusive. The most that can be said is that the roots of the

lectionaries 1 formation appear to extend back to the time of early

40 
Judaism, as specific readings were designated for festivals, for

the four special Sabbaths, and perhaps also for other Sabbaths during

 , 41 the year.

In addition to being read, the scriptures were expounded 

homiletically. The precise form of these homilies cannot be ascertained 

perhaps, but the work of Jacob Mann on the structure of the Midrashic

Homilies may provide us with an insight into their formation in early

42 Judaism. He asserts that the haftarah provided the starting point

for the preacher and served as a formal connection between the seder

43 and the homily verse. The haftarah was connected with the seder on

the basis of some verbal connection and provided the framework for the

44 homily. Basically two types of homilies have survived: 1) a proem

39See the objections raised by Heinemann, "Triennial Lectionary,"
pp. 4Iff; and Morris, N.T. and Jewish Lectionaries, pp. 11ff. With 
respect to the possible influence of a Jewish lectionary on the formation 
of certain New Testament documents, there is a methodological issue that 
raises doubts about the validity of the results. The scholars who 
attempt to argue this case appear to be engaged in a circular argument; 
it moves from the external evidence for the existence of a lectionary 
to the internal evidence of the documents themselves in which they claim 
to see traces of a lectionary pattern of thematic development. This 
internal evidence tends to confirm the original hypothesis that a 
lectionary was in use in Jewish worship prior to the writing of the New 
Testament. As Heinemann and Morris have shown, this is not necessarily 
correct. This circular method of argumentation is not in itself perhaps 
invalid, but it tends to obscure the question of dependence; and in 
this case, because it is based upon ambiguous external evidence, it is 
an unacceptable procedure for obtaining reliable results.

40
Patte, Jewish Hermeneutic, p. 37.

41 See Mishnah Megillah 3-4.

/ O
Jacob Mann, The Bible As Read and Preached in the Old Synagogue 

A Study in the Readings from the Torah and Prophets, As Well As From 
Psalms, and in the Structure of the Midrashic Homilies, 2 vols. 
(Cincinnati: Press of the Jewish Publications Society, vol. I 1940, 
vol. II ed. by I. Sonne, 1966).

43Ibid., vol. I, p. 12.

44 Ibid., vol. I, p. 7. See also the discussion of Mann's thesis
by Patte, Jewish Hermeneutic, pp. 43ff.
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type which begins with an introductory text and 2) a yelammedenu type

45 
which opens with a request for instruction. There is evidence that

the homily form of interpretation may be reflected in Acts 13 and

46 
perhaps also in Acts 2:21-36, 15:14-21; and in Romans 4. In

addition to being read and expounded homiletically, scripture was used

47 
in the prayers and liturgies of the communities' worship.

Haggadah and Halakah

As Judaism developed and the synagogue became an established 

institution, the interpretation of scripture and the activity of the 

scribes became more prominent. Scriptural interpretation is first 

mentioned in the Bible in Nehemiah 8:Iff. Ezra read the "book of the 

law of Moses", and the people were helped to understand it by the

Levites. With the eventual canonization of the sacred books, religious

49 
guidance became increasingly the task of biblical interpretation.

The "sopher" emerged as a professional class whose job was to search 

the scriptures. Scripture and its counterpart, interpretation, 

ultimately became part of the very fabric of Jewish religious life. 

Geza Vermes has written:

In short, the Bible, correctly interpreted, became the 
legal charter of national life, the foundation of public 
worship, the unique source of inspiration for individual 
piety, and a text-book for the schooling of young and

45
J.W. Bowker, "Speeches in Acts: A Study in Proem and Yelammedenu

Form," New Testament Studies XIV (October 1967) :99.

46
Ibid., pp. 96-111. Cf. also Gal. 4:21-31 where a prophetic

text is included in the context of the exposition of the Genesis material.

Patte, Jewish Hermeneutic, pp. 35, 81-86.

48
For a discussion of scribal activity see Moore, Judaism,

vol. I, pp. 39ff.

AQ
^Vermes, "Bible and Midrash," p. 199. 

5°Ben Sira 39:1-8.
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old. Judaism's most treasured possession, its study and 
observance were thought to constitute at all times, during 
the eschatological age also, the quintessence of religion. 51

The need to nurture the faith of the people and to apply the Torah to 

varied life situations gave rise to haggadah and halakah. These did 

not arise independently, but emerged within the religious life of

the synagogue and the "school". Initially, haggadah and halakah may

52 
not have been distinguished, but in any case these interpretative

traditions came to be differentiated primarily on the basis of content. 53 

Haggadah was the interpretation of "non-legal" material and was a 

matter of supplementing, embellishing, relating passages, and in some 

cases rewriting whole scriptural texts. As a method of interpreting 

and rewriting biblical history, haggadah was a process of developing 

interpretative tradition by the examination of biblical texts and by 

the creative, and often imaginative, supplementation of scriptural 

material. Vermes has said that there are basically two patterns of 

haggadah: 

1) the form which exhibits traces of liturgical usage in which a

Torah verse, by means of haggadic development, was interpreted

and extended to include the whole passage, and

Vermes, "Bible and Midrash," p. 201. Porton has challenged 
the claim that the Bible during the Hellenistic period was the charter 
of national life ("Defining Midrash," pp. 63-64), but Vermes' statement 
nonetheless illustrates most vividly an important aspect of Jewish life, 
that associated with the canonical text and its interpretation.

52
W. Bacher, "The Origin of the Word Haggada (Agada)," Jewish

Quarterly Review 4 (April 1892):406-29.

53Because of the nature of the material with which they were
concerned, haggadah and halakah also exhibited in the course of time 
their own unique formal features. Cf. David Daube, The New Testament 
and Rabbinic Judaism (London: The Athlone Press, 1956), pp. 67ff. Yet 
many of the same notions of scripture and its interpretation undergirded 
both. In this regard, they are closely connected and cannot be strictly 
differentiated. See Joseph Bonsirven, Exegese, pp. 13f; and Patte, 
Jewish Hermeneutic, p. 109.

54Schiirer, Jewish People, vol. II, pp. 346ff.
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2) the form in which the Torah passage was expounded verse by verse or 

in which larger sections of biblical material were completely 

rewritten.

The first, according to Vermes, is preserved in the Fragmentary Targum, 

the Geniza fragments of Targum Yerushalmi, and Codex Neofiti, whereas 

the second form appears in Jubilees, Genesis Apocryphon, Jewish 

Antiquities, and Liber Antiquitatum Biblicarum. 55

Haggadah came to be associated most closely with the activity of 

the synagogue; but, as has been pointed out, it was also found in the 

"school". Likewise, the "school" was not exclusively the Sitz-im-Leben 

of halakah; this form of interpretation was found in the synagogue as 

well. The settings in life of haggadah and halakah cannot be differ­ 

entiated strictly on the basis of the difference between the synagogue 

and the "school" because these two institutions were inter-connected.

Many of the same people used both methods and were involved in both

58 
the synagogue and the "school". But regardless of its Sitz-im-Leben,

haggadah, as a form of tradition and a method of biblical interpretation, 

is important for our purposes, because Paul clearly has been influenced 

by it. 59

Halakah was the interpretation and application of "legal" material 

The interpreters of Torah searched for knowledge about God's will through 

logical inference, the association and combination of passages, and the

Vermes, Scripture and Tradition, pp. 228-29. See also IDBS, 
"Interpretation at Qumran and in the Targums."

Patte, Jewish Hermeneutic, p. 88.

Above, p. 14.

58
Patte, Jewish Hermeneutic, p. 88.

59E.g. see Vermes, Scripture and Tradition, pp. 178ff. He has
demonstrated with specific examples the tradition of interpretation within 
which Paul stands. See also Stanislas Lyonnet, "Saint Paul et 1'exegese 
Juive de son temps," in Melanges bibliques rediges en 1'honneur de Andre 
Robert (Paris: Bloud and Gay), pp. 494-506.Below, chapter eight.
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elaboration of biblical principles. But halakah was not simply a 

matter of midrashic exegesis; it emerged originally often as religious

custom and habit. Whether these halakoth were traced back to scripture

62 
or not, they were considered to be binding. Alongside the written

Torah, halakoth grew up and were eventually codified in the Mishnah. 

The impulse for halakah was the desire to discover the will of God in 

the Torah and to engender obedience to it. As a Torah-centred religion, 

Judaism was occupied with the development of legal casuistry. In the 

"school", the students of the law searched for knowledge about God, 

and in turn sought to apply the principles of Torah, by means of halakah,
c. o

to the life of the community. To this task, considerable religious 

energy was devoted. Torah study, however, did not reach its culmination 

until the rise of rabbinic Judaism after Yavneh, but its origins and

early development were undoubtedly in the period of pre-70 A.D. Judaism.

64 
As we have seen above, the primary Sitz-im-Leben of halakah was the

"school" in which teachers and students gathered to study Torah and to 

learn and transmit the traditions of halakah. These traditions were 

transmitted orally for the most part during the period of early Judaism. 

It is not certain to what extent rabbinic halakah was written during this 

time. Jacob Neusner has pointed to some evidence which suggests that

Schurer, Jewish People, vol. II, p. 339.

Ibid., p. 340. See also Lauterbach, "Midrash and Mishnah," 
pp. 193ff; and Patte, Jewish Hermeneutic, pp. 90-92.

62
Schurer, Jewish People, vol. II, pp. 340-43.

See Patte, Jewish Hermeneutic, p. 89.

64Above, p. 23.

See Gerhardsson, Memory and Manuscript, pp. 19ff; and Lauterbach, 
"Midrash and Mishnah," pp. 193ff. Some of the assumptions behind the 
notion of oral transmission in early Judaism are not, however, without 
critics. Cf. e.g. Jacob Neusner, "The Written Tradition," pp. 56-65, 
"Exegesis and the Written Law," pp. 176-78, Pharisees Before 70, vol. Ill, 
pp. 143-79; and Morton Smith, "A Comparison," pp. 169-76.
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there was written rabbinic "legal" tradition in the pre-Yavneh period.

The transmission of exegetical tradition was an important dimen­ 

sion of Jewish religious life. Halakic traditions required precision,

and this perhaps expressed itself in repetition and memorization. 67

6ft Haggadah, too, was transmitted orally, but it was not under the same

necessity to adapt and change to new community situations. Hence, 

haggadah, as a body of interpretative tradition, was generally more 

stable than halakah. Because of its binding character, halakah had 

to adapt to new religious and cultural circumstances, which forced older

traditions to recede from view. In this regard, halakah and haggadah 

tended to function differently.

Midrash

The study of midrash is an especially important area of investi­ 

gation; but because of the vastness of the linguistic and literary 

evidence, we must limit ourselves to a few pertinent remarks regarding

Jacob Neusner, "The Written Tradition," pp. 56ff.

The Jewish Encyclopedia, s.v. "Mishnah," by J.Z. Lauterbach. 
See also Gerhardsson, Memory and Manuscript, pp. 19ff. Cf. Neusner, 
Pharisees Before 70, vol. Ill, pp. 143-79.

68
Patte, Jewish Hermeneutic, p. 16.

69
Ibid., pp. 16-17. See also Bloch, "Note methodologique," p. 200,

For a description of the forms in which the traditions were
transmitted, see Louis Finkelstein, "The Transmission of the Early
Rabbinic Traditions," Hebrew Union College Annual XVI (1941):115ff.

For the linguistic evidence see Gertner, "Terms of Interpreta­ 
tion," pp. 1-27; Porton, "Midrash," pp. 105-8 and "Defining Midrash," pp. 
56-58; and Addison G. Wright, The Literary Genre Midrash (New York: 
Society of St. Paul, 1967), pp. 33-48. In addition to these works by 
Gertner, Porton, and Wright, see also for the wider aspects of the study 
of midrash Supplement au dictionnaire de la Bible, s.v. "Midrash," by 
R. Bloch; B. Childs, "Midrash and the Old Testament," in Understanding 
the Sacred Text: Essays in honor of Morton S. Enslin on Hebrew Bible 
and Christian Beginnings, ed. John Reumann (Valley Forge: Judson Press, 
1972), pp. 45-59; M. Gertner, "Midrashim in the New Testament," Journal 
of Semitic Studies VII (1962):267-92; Roger LeDeaut, "Apropos a Definition 
of Midrash," Interpretation 25 (July 1971):259-82; Vermes, "Bible and
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its character and function. Addison Wright has sought to give precision 

to midrash as a literary genre, and in so doing has asserted that a 

fundamental characteristic of midrash is that it begins with scripture. 

Midrash, as literature about literature, proceeds from the text and 

through comments attempts to make it meaningful to the contemporary 

situation. Furthermore, he states that the content of midrash is not 

one of its formal characteristics. Content is distinguished in the 

differentiation between haggadah and halakah, but it is not a determina­ 

tive factor in midrash as a literary form. Creative exegesis may or 

may not be a feature of midrashic literature; and he concludes that

interpretative technique, as such, is not primarily a characteristic

72 
of this genre. Gary Porton has also emphasized the relationship

between midrash and scripture. He writes:

In brief, I would define 'midrash 1 as a type of literature, 
oral or written, which stands in direct relationship to a 
fixed, canonical text, considered to be the authoritative 
and the revealed word of God by the midrashist and his 
audience, and in which this canonical text is explicitly 
cited or clearly alluded to.

Wright and Porton have rightly emphasized a connection between 

midrash and scripture, but Roger LeDeaut has raised a number of points 

which are also significant for establishing the function of midrash, 

as well as for understanding the use of scripture by Paul. In a critique 

of Wright's thesis concerning midrash, he asks, "Is the chief purpose 

to write a new composition in order to respond to actual circumstances

... or does the text remain the center of interest and the ultimate

74 reference?" LeDeaut seems to be correct when he says that the Jewish

Midrash," pp. 199-231; and Solomon Zeitlin, "Midrash: A Historical Study " 
Jewish Quarterly Review XLIV (1953-1954);21-36. '

72
Wright, Literary Genre, pp. 67-75. Also published under the same

title in Catholic Biblical Quarterly XXVIII (1966):133ff. 

73Porton, "Defining Midrash," p. 62. 

74LeDeaut, "Definition of Midrash," p. 274.
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interpreters were not conscious of conforming to a literary genre, but 

were carrying out their task within a developing tradition. 75 Hence, 

the text may simply provide the jumping off point for a midrashic 

composition in which the main purpose is to actualize a scriptural 

message for the community. In the course of the interpretation, 

the text may remain only in the background, as the interpreter weaves 

traditions together in order to arrive at his message. LeDeaut writes: 

"Midrash may be described but not defined, for it is also a way of 

thinking and reasoning which is often disconcerting to us." 77 In 

addition to being an exegetical method, midrash is a conceptual framework 

with which the interpreter comes to his task. LeDeaut states: "Midrash 

is in effect a whole world which can be discovered only by accepting 

its complexity at the outset."78 Underlying this world of thought is 

the conviction that Torah is the revelation of God, that scripture is 

to be searched for knowledge of his will, that it is meaningful in all 

its parts, and that it must be presented anew as a living message to 

the community.

Without discussing further the positions represented by Wright 

and LeDeaut, we can make the preliminary assertion that Paul in Romans 

4, 9-11, and Galatians 3-4 used the methods of midrash to discover and 

develop a scriptural message for a new community situation, and in the 

process arrived at results which would have been, for most Jews of his 

day, quite astonishing. Paul took the method and the motivation of 

midrash and placed them in the service of a new message.

75Ibid., p. 270. 

76Ibid., p. 274.

77Ibid., p. 269.

78Ibid., p. 268. See also M. Gertner, "Midrashim in the New

Testament," Journal of Semitic Studies VII (1962) :292; he, too, makes 

reference to "midrashic thinking".



CHAPTER II 

THE USE AND INTERPRETATION OF SCRIPTURE IN EARLY JUDAISM

Scripture in Apocrypha and Pseudepigrapha 

Ben Sira

One of the most significant features of Ben Sira's use of scrip­ 

ture is the manner in which the writer demonstrates the close relationship 

between the wisdom tradition and Torah. Without attempting to define 

precisely the nature of wisdom in Ben Sira, we can observe the way he 

merges and weaves together his teaching and certain "legal" traditions 

from scripture. We cannot say with certainty that this is entirely the 

result of Ben Sira's own literary achievement for it may be in part a 

reflection of the connection between Torah and wisdom in Judaism. Yet 

in any case, we see in Ben Sira the relationship which these two elements 

have, and we are able to observe the manner in which the writer has 

drawn out the implications of Torah, as found in scripture, under the 

influence of the wisdom tradition.

The social and historical situation in which the "Wisdom of 
Jesus Ben Sira" was written and the message which the writer sought to 
address to his contemporary situation may not be as clear as Crenshaw, 
Hengel, and Siebeneck have sought to show; but regardless of the merits 
of their reconstructions, we are neither required to accept their conclu­ 
sions nor to follow their methods in order to identify important aspects 
of the author's use of scripture and tradition. See James L. Crenshaw, 
"The Problem of Theodicy in Sirach: On Human Bondage," Journal of Biblical 
Literature 94 (March 1975):47ff; Martin Hengel, Judaism and Hellenism, 
pp~! 131-53; and Robert T. Siebeneck, "May Their Bones Return to Life! - 
Sirach's Praise of the Fathers," Catholic Biblical Quarterly XXI (October 
1959):41Iff. Cf. the remarks concerning Hengel's work by Fergus Millar, 
"The Background to the Maccabean Revolution: Reflections on Martin 
Hengel's 'Judaism and Hellenism 1 ," Journal of Jewish Studies XXIX (Spring 
1978):1-21; and George W.E. Nickelsburg, Jewish Literature Between the 
Bible and the Mishnah (London:SCM Press, 1981), p. 64.

28
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A brief examination will be sufficient to illustrate this point. 

In 3:2ff Ben Sira writes:

For the Lord honored the father above the children,
and he confirmed the right of the mother over her sons.
Whoever honors his father atones for sins,
and whoever glorifies his mother is like one who lays up treasure.
Whoever honors his father will be gladdened by his own children,
and when he prays he will be heard.
Whoever glorifies his father will have long life,
and whoever obeys the Lord will refresh his mother;
(Whoever fears the Lord will honor his father)2
Honor your father by word and deed,
tha-t a blessing from him may come upon you.
... Whoever forsakes his father is like a blasphemer,
and whoever angers his mother is cursed by the Lord.3

Ben Sira f s reference to the commandment in Exodus 20:12 and Deuteronomy 

5:16 is unmistakable, but equally obvious in the Greek version is the 

allusion to Deuteronomy 27:16 and the curse which is placed upon the 

one who disregards the commandment. In this section, Ben Sira affirms 

the Decalogue imperative which was embedded in the "legal" tradition of 

Judaism, and he sets out to elaborate its implications.

According to the Greek version, the disobedience of the command­ 

ment and thus of Torah is punished by the Lord himself. This is made
*

clear in 3:16 by the expression xau xexampayevos OTIO xupuou. Implied 

is that the scriptural imperative is not only a commandment, but also 

the will of God; and if it is transgressed divine punishment will be 

delivered by means of a curse. The halakic tenor of Ben Sira's use of 

scripture in this text and its close connection with Torah is clearly 

evident in what we have observed.

2 Included by some authorities.
o
RSV translation. Cf. also Charles 1 rendering of the text.

The Greek version transposes the verbs as they appear in the 
Hebrew (3:16b). This alters the meaning of the passage and makes the 
connection with Dt. 27:16 clear.

This commandment may have been ingrained so deeply in Jewish 
social and religious life that it was almost axiomatic.
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Another influence, however, can be detected in these verses. 

Some of the consequences of obedience to the commandment are not 

apparently attributable to God, but are simply the result of the 

action itself. Ben Sira writes: "Whoever honors his father will be 

gladdened by his own children". Further on he says: "Whoever glorifies 

his father will have long life". In 3:8 Ben Sira writes: "Honor your 

father by word and deed, that a blessing from him may come upon you." 

In these examples, the result appears to be the natural or expected 

consequence of the action. Ben Sira does not say that these consequences 

are the result of divine intervention; rather, he gives every indication 

that they are simply the effect of a human act. To some degree, this 

is a feature of the wisdom tradition, and it seems that Ben Sira 

has interwoven his understanding of Torah with Jewish wisdom thought. 

To a large extent, the two are integrated. This is exemplified perhaps 

most vividly in 19:20 (see also verse 24) and 24:1-34 (especially 

verses 22-23). In these last texts, the direct connection between 

wisdom and Torah is made. The integration of these elements can be

6See e.g. Prv. 5:1-23, 6:12-15, 6:20-35, 7:1-27, 9:7-12, 10:1- 
24:34, and perhaps also 25:1ff. See also Ben Sira 7:1-3, 27:25-29, 
and 35:19. This idea or modifications of it also appear in writings 
which are not considered to be part of the wisdom tradition. Cf. e.g. 
II Cor. 9:6 and Gal. 6:7-8. See also Gerhard von Rad, Wisdom in 
Israel, trans. James D. Martin (London: SCM Press, 1972), pp. 124-37.

It might be argued that early evidence of this interconnection 
can be detected already in the canonical texts themselves by the 
inclusion of ^ irft ^n't>N njnj-iBK nciKn ty ,vnj 
in Exodus and mnj-iBK* ?iJnKn $% f|S uu^* lyoVi ?p
H^ in'J tpfftK. Tin Deuteronomy, it is even'possible'that insofar as 
Torah has "a"didactic dimension we may be able to detect a connection 
between the halakic traditions of Judaism and wisdom influences. In any 
case, we can assert that the relationship between Torah and wisdom is 

complex. Our task, however, does not permit us to pursue this issue.
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found also in 7:27-28, 8 23:22-23, 9 and perhaps 9:1-6. 10

Another aspect of this can be seen in 6:30. In this text, Ben 

Sira apparently has substituted wisdom for Torah by means of an allusion 

to scripture. The fl**¥» according to Numbers, is to serve as a 

reminder of God's law. In an allusion to the scriptural passage, the 

writer has replaced Torah by wisdom. Implied is that wisdom is to be 

brought to mind by the "tassel".

In 6:37 Ben Sira writes: "Reflect on the statutes of the Lord, 

and meditate at all times on his commandments. It is he who will give 

insight to your mind, and your desire for wisdom will be granted." 

The writer's attitude regarding wisdom and Torah cannot be mistaken.

Q

In this section, Ben Sira is giving his advice in the form of 
a list of duties towards a friend, a wife, a servant, cattle, children 
(daughters in particular), and parents. The style of this section is 
that of a sage who sets forth didactically, for the benefit of his readers, 
his insight into wisdom. Perhaps by natural association as well as deli­ 
berate design Ben Sira's teaching displays a clear allusion to Exodus 20: 
12 and Deuteronomy 5:16. The allusion serves to ground the teaching of 
Ben Sira in the Decalogue tradition. The scriptural reference is 
indicative of the integration of wisdom and Torah; and because this 
commandment is such an accepted part of Jewish life, the connection 
between the two appears to be quite natural.

9 The reference to the Decalogue tradition as found in Exodus 20:
14 and Deuteronomy 5:18 is clear. Once again, the integration of Torah 
and the writer's own thoughts about a specific issue indicate the way 
in which allusion to scripture serves to root a saying in Torah and at 
the same time to allow the implications of an imperative to be elaborated 
and applied to a particular kind of offence. The woman in this example 
has transgressed the law of the Most High, committed an offence against 
her husband, and is guilty of adultery through harlotry. The close 
connection between the writer's pattern of thought and the scriptural 
injunction seems evident.

Ben Sira sets forth a series of warnings concerning women, and 
he does this apparently on the basis of scriptural inference. In these 
verses, we can detect allusions, if not direct references, to five 
scriptural passages (Sir. 9:1-Num. 5:14-15; Sir. 9:2-Prv. 31:3; Sir. 9:3- 
Prv. 23:27; Sir. 9:5-Job 31:1; and Sir. 9:6-Prv- 29:3). These allusions 
(in three instances to the wisdom tradition of Proverbs) seem to point 
to an interconnection between Ben Sira's teaching and certain scriptural 
traditions. At least the concatenation of scriptural references serves 
as a grounding for his teaching. To be sure, Ben Sira has recast these 
allusions in his own language and style.

11 See Num. 15:38. Cf. Rom. 10:6-8.
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Wisdom is from God, and it is intimately related to Torah. This connec­ 

tion is one significant feature of Ben Sira's use of scripture. As E.P. 

Sanders has written:

For the general understanding of the book, it is important to 
note the point of connecting the admonitions of wisdom litera­ 
ture ('help a poor man 1 ) with the Mosaic covenant ('for the 
commandment's sake, 29.9). The variation between admonitions 
of a very general tone and explicit mention of obeying the 
commandments given by Moses is to be explained by the fact 
that Ben Sirach was intentionally defining the values of the 
well-established wisdom tradition in terms of the Mosaic 
covenant: that wisdom which is universally sought is in fact 
truly represented by and particularized in the Torah given 
by God through Moses (see especially 24:23); ... 12

Ben Sira, however, does not relate his teaching only to Torah; 

he also connects it with the history of Israel. As we have seen, the 

writer anchors his wisdom teaching in the Jewish "legal" tradition 

by reference to scripture. Likewise, he grounds his teaching in 

Israel's history by reference to the nation's past. This is not limited

only to isolated or casual allusions, but is observed most clearly in

13 the "praise of the fathers". In these chapters, Ben Sira develops an

historical review of important figures in Israel's past, and by doing

this he glorifies God and Israel and calls upon his contemporaries to

14 emulate these heroes of history.

Without attempting to reconstruct the historical situation which 

Ben Sira is addressing in chapters 44-50:24, we can affirm the apologetic

12E.P. Sanders, Paul and Palestinian Judaism: A Comparison of
Patterns of Religion (London: SCM Press, Ltd., 1977), p. 331. Cf. also 
Hengel, Judaism and Hellenism, p. 139; Nickelsburg, Jewish Literature, 
pp. 59-62; von Rad, Wisdom in Israel, pp. 240-62; and James Keith Zink, 
"The Use of the Old Testament in the Apocrypha" (Ph.D. dissertation, 
Duke University, 1963), pp. 78ff. Our conclusions to this point suggest 
that von Rad has incorrectly deemphasized Ben Sira's relationship with 
Torah. Yet it must be conceded that the passages to which we have 
already referred, although significant, do not constitute a large pro­ 
portion of the total book.

13Sir. 44-50:24.

Siebeneck, "Praise of the Fathers," pp. 416ff.
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and didactic nature of the book as a whole and this section in particular. 

Ben Sira's historical review of biblical persons serves to establish 

Israel's possession of wisdom, and it sets forth these people of 

obedience and virtue from Israel's past as examples for the author's 

contemporaries. As Siebeneck has indicated, Ben Sira does not merely

repeat the biblical names, but he restates and interprets the reasons

18 why they are important and are thus worthy of serving as examples.

Two instances will suffice to indicate this. Noah is included in Ben

19 Sira's list, and he is portrayed by the writer as the one who preserved

the human race from destruction. He is the first in the line of purified 

humanity. Noah was found to be righteous, and Ben Sira makes it clear 

that on his account a remnant was able to survive. For Ben Sira, Noah 

serves as an example of a person who is righteous; and at the same time

he is the one who stands at the head of humanity reconstituted after

20 the flood. In the case of Enoch, the Greek version tells us that he

21was a UTi66etYyot yexavoL-as TOILS yeveaus. He was an example or an njn

to the generations. In these two cases, we can see how Ben Sira has

stated information about an individual in order to establish his

credentials as a virtuous and obedient person. This historical review

Cf. Heb. 11:1-40. The controlling interest of the writer to
the Hebrews is to display the faith of the biblical characters. Ben 
Sira appears to be more concerned with portraying the scriptural figures 
as virtuous, obedient, and wise.

16Siebeneck, "Praise of the Fathers," p. 413. 

17Ibid., pp. 411-28. Cf. Sir. 44:16 and 46:12.

18Siebeneck, "Praise of the Fathers," p. 415ff. Cf . Abram Spiro, 
"Manners of Rewriting Biblical History From Chronicles to Pseudo-Philo" 
(Ph.D. dissertation, Columbia University, 1953), pp. 24-62.

19Sir. 44:17-18.

20Siebeneck, "Praise of the Fathers," p. 422. 

Sir. 44:16. Cf. I'm *m^ nyr
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enables Ben Sira to glorify Israel f s heroes of the past, to portray them 

as people of virtue and wisdom, to connect his teaching with Israel's

history, and to call upon his contemporaries to follow in the footsteps

22 
of these worthy people of old. Other features of Ben Sira's use of

scripture can also be identified but these are sufficient for our purposes.

Jubilees and Liber Antiquitatum Biblicarum

Despite the differences between Jubilees and LAB, they are both

23 
examples of rewritten scripture. Jubilees is a midrash on Genesis

and part of Exodus, and it displays evidence of both haggadah and

24 
halakah. The calendrical structure of the work and the halakic

25 
concerns of the writer are evident throughout the composition. The

26 
style of Jubilees is didactic and perhaps even homiletical; and

throughout, scripture is interpreted in light of the concerns of the 

writer. Through haggadic expansion of the text, the writer attempts

to disclose the truths of scripture, to explain any difficulties

27 
presented by it, to glorify Torah, the Patriarchs, and Israel, and

28 
to denounce the enemies of God's people. Furthermore, the writer in

22Other examples of Ben Sira's use of historical material from
scripture can be found in 16:6-10, 17:12, 38:5, and 39:17 (Gk.). Refer­ 
ence to Jewish creation imagery also occurs in 16:26, 30; 17: Iff; 24:3-4; 
39:16; 43:2, 6-7, 9-12. Cf. also 40:1 and 25:24.

23Cf. Genesis Apocryphon and Josephus' Antiquities.

o/
See Louis Finkelstein, "Some Examples of the Maccabean Halaka,"

Journal of Biblical Literature XLIX (1930):20-42; Louis Finkelstein, "The 
Book of Jubilees and the Rabbinic Halaka," Harvard Theological Review XVI 
(January 1923):39-61; Patte, Jewish Hermeneutic, p. 145; and Solomon 
Zeitlin, "Jewish Apocryphal Literature," Jewish Quarterly Review XL 
(1949-1950):248.

25See Finkelstein, "Maccabean Halaka," pp. 20ff. and "Jubilees 
and Rabbinic Halaka," pp. 39ff.

26Patte, Jewish Hermeneutic, p. 145.

27 Ibid., pp. 145f.

28R. H. Charles, The Book of Jubilees; or the Little Genesis
(London: Adam and Charles Black, 1902), pp. LI-LVI.
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1:4 refers to Moses and the revelation which God gave to him on Mount

29 
Sinai. As Daniel Patte has indicated, this revelation was not only

O/"k

of the law but also of "earlier and later history". It is claimed 

that the meaning of history was taught to Moses and this revelation 

has been recorded in the book of Jubilees. Scripture is to be read not 

only to discover Torah but also to gain knowledge of history's meaning. 31

The writer of Jubilees paraphrases scripture, amplifies it, and 

on occasion makes explicit the implied meaning of the text. Hammill

describes the exposition of Genesis 8:21-22 in 6:4 as "exegetical

32 
complement". By supplying the implied meaning of the passage, the

author makes explicit the apparent intention of the biblical writer. 33 

According to the author of Jubilees, the implicit meaning of Genesis 

8:21-22 is that God will not send another flood. Hence, he paraphrases 

the biblical text to make this clear. In 23:15, the writer cites Psalm 

90:10, but once again his rendering of the passage is to some extent a 

paraphrase. Furthermore, by reapplying the passage to a new context, 

the author has derived a meaning which is at most only vaguely implied 

in the Psalm verse. The writer also amplifies scripture. In 34:1-9,

he apparently refers to an account in Genesis 48:22 concerning Jacob's

34 
conquest of Schechem. If Charles is correct, this amplification of

the scriptural passage may be due to an attempt to bring to mind among

35 
the readers the great Maccabean victories.

29See Ex. 24:12, 31:18, and 34:1. See also Patte, Jewish 
Hermeneutic, pp. 150ff.

30Patte, Jewish Hermeneutic, pp. 150ff.

31 Ibid., p. 151.

32Hammill, "Biblical Interpretation," pp. 20f.

33Cf. Sir. 20:7 and 40:26.
*3 /

Charles, Jubilees, p. 200n. and Hammill, "Biblical Interpreta­ 
tion," pp. 107ff. Cf. Test, of Judah 3-7.

35Charles, Jubilees, p. 200n.
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Jubilees is filled with examples in which the writer has changed 

or omitted biblical material. In 26:35, the writer interprets Genesis

27:41 and subtly shifts the sense of the verse in order to portray Esau

36 
in an unfavourable light. In other instances, the interpreter strives

to protect the character of biblical individuals. Jubilees 19:11 records 

that Abraham took a third wife, Keturah, and the author inserts that 

Hagar died before Sarah in order to explain the reason why Hagar was

not taken back as the Patriarch's wife. The Genesis account of Abram's

37 
deception in Egypt concerning Sarai is omitted. Likewise, Isaac's

lie regarding Rebecca in Genesis 26:7 is not recorded in Jubilees. In

26:13 and 26:19, the writer modifies Genesis 27:19 and 27:24 and in

38 
doing so eliminates the lie which Jacob told to Isaac. The author

also seeks to avoid statements or material which might be thought to 

portray God in an unfavourable light. Jubilees 17:15f (Gen. 22:1f),

48:2f (Ex. 4:24), 49:2 (Ex. 12:29), and 3:15 (Is. 28:25f) are examples

39 
of this. Other adjustments to the biblical text by the interpreter

40 
can be attributed to Jewish teaching or doctrinal concerns. And

finally, the writer of Jubilees attempts to explain potentially confusing 

or unclear passages. For example, the account of Jacob's deception of 

his father in 26:18 is expanded with the words: "... and he discerned

Ibid., p. 165.

37Gen. 12:11-13.

38For other examples of this characteristic of scriptural inter­ 
pretation cf. also Jub. 11:16, 12:1ff, 25:4ff, 35:9-12, 37:4f, 38:2, 43: 
7-10, and 43:11. Gen. 30:35-38 and 32-33 are omitted in the Jubilees' 
account and this serves to avoid material which might raise questions 
concerning the reputation of a biblical person. Cf. also Test, of Judah 
11:1ff, 12:3, 13:6, and Test, of Levi 5:1-6:11.

39The diction is ambiguous in Charles' translation, but perhaps
Jub. 48:17 ought to be included among these passages.

Examples of this are found in Jub. 15:16 (cf. Hammill, "Biblical 
Interpretation," p. 35), 22:16 (the belief that the Jews ought to be 
separated from the Gentiles is traced back to Abraham), and 32:3 (the 
rendering appears to lend support to the institution of the priesthood).
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him not, because it was a dispensation from heaven to remove his power 

of perception...." This addition serves to explain further the inability 

of Isaac to distinguish between his two sons.

The date of LAB as a literary composition has been discussed

42 
repeatedly; and as has been indicated, there is some evidence to

/ Q

suggest that it was written after the destruction of the second Temple. 

Yet despite the date of composition, many of the traditions contained 

in this work appear to derive from an earlier time. Whether LAB is 

denoted as rewritten scripture, midrash, haggadic commentary, or 

"texte continue", it is clear that, despite the overlap among these

41 Other examples of this can be seen in Jub. 4:29-30 (the timing
of Adam's death is addressed), 27:1 (Esau's words against Jacob were made 
known to Rebekah in a dream), and 30:7-11 (this passage appears to be an 
explanatory elaboration in light of Leviticus 18:21, 20:2, and 21:9).

42See L. Cohn, "An Apocryphal Work Ascribed to Philo of Alexandria,"
Jewish Quarterly Review X (1898):325ff; Louis H. Feldman, "Prolegomenon," 
in The Biblical Antiquities of Philo, by M.R. James (New York: KTAV 
Publishing House, 1971), pp. XXVIIIff; Daniel Harrington, Jacques Cazeaux, 
Charles Perrot, and Pierre-Maurice Bogaert, Pseudo-Philon: Les Antiquites 
Bibliques, 2 vols. (Paris: Les Editions du Cerf, 1976), II:66ff; M.R. 
James, The Biblical Antiquities of Philo, The Library of Biblical Studies 
(New York: KTAV, 1971   first published 1917), pp. 29ff; Guido Kisch, 
Pseudo-Philo's Liber Antiquitatum Biblicarum, publications in Mediaeval 
Studies (Notre Dame, Indiana: The University of Notre Dame, 1949), p. 17; 
Michael Philip Wadsworth, "The 'Liber Antiquitatum Biblicarum 1 of Pseudo- 
Philo: Doctrine and Scriptural Exegesis in a Jewish Midrash of the First 
Century A.D." (D.Phil, thesis, University of Oxford, 1974), pp. 1, 318ff. 
Cf. also Abram Spiro, "Samaritans, Tobiads, and Judahites in Pseudo-Philo," 
Proceedings of the American Academy for Jewish Research XX (1951):279-355.

/ O
Cohn, "Apocryphal Work," pp. 325ff; Feldman, "Prolegomenon," pp. 

XXVIIIff; James, Antiquities of Philo, pp. 29ff; and Wadsworth, "LAB of 
Pseudo-Philo," pp. 318ff. Cf. also Harrington, Pseudo-Philon, vol. 2, 
pp. 66ff.

44Feldman, "Prolegomenon," p. XXXI; Vermes, Scripture and Tradi­ 
tion, p. 6; and Wadsworth, "LAB of Pseudo-Philo," pp. 325ff.

45.Vermes, Scripture and Tradition, pp. 228-29. 

46Feldman, "Prolegomenon," pp. XXXII.

Henry St. John Thackeray, The Relation of St. Paul to Contempor­ 
ary Jewish Thought (London: Macmillan and Co., 1900), pp. 19-20.

Harrington, Pseudo-Philon, vol. 2, pp. 24ff. In this type of 
interpretation, the point of reference is primarily sacred history. It 
is the explication and actualization of divine revelation.
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terms, each of them describes something about the nature of this work. 

In the process of rewriting the scriptural material from creation until 

the death of Saul, the author of LAB incorporates post-biblical Jewish

traditions, interprets texts midrashically, omits and elaborates

49 SO 
material, and attempts to address his contemporary situation.

In certain examples, the writer of LAB elaborates the biblical 

material in order to give the reader additional details; and in still 

other passages, he gives reasons or alternative reasons why an event

took place. The author also attempts to clarify or harmonize passages

53 
which might be considered to be unclear or contradictory.

I Enoch and IV Ezra

George Nickelsburg, in his survey of I Enoch, has identified a

54 
number of scriptural references and allusions. Among the types of

usage to which he has drawn attention are scriptural paraphrase, 

reminiscence and allusion, elaboration and interpretation, textual 

combination, use of biblical language, and historical resume.

AQ
Wadsworth, "LAB of Pseudo-Philo," p. 1.

See Harrington, Pseudo-Philon, vol. 2, pp. 24ff. See also 
Spiro, "Samaritans," pp. 279ff.

51 See 6:1-18 (Gen. 11), 8:8 (Gen. 34), 40:5-7 (Jdgs. 11:38), 
42:1-3 (Jdgs. 13:2).

52See 9:5 (Gen. 38:12-30), 9:15 (Ex. 2:5), 11:6ff. (Ex. 20:1ff), 
19:7 (Dt. 32:48-52), 42:8 (Jdgs. 13:16), and 55:6 (I Sam. 6:7-12). In 
31:8, 40:1ff, 42:1, 45:2, and 51:6 the interpreter inserts names where 
none appear in the biblical texts.

53See 16:3, 18:5, and 19:16. In each of these examples, details
in the biblical material are elaborated and clarified.

34Nickelsburg, Jewish Literature, pp. 46ff, 90-93, 145-51, and 214ff 

55Ibid., pp. 49 and 217-18. 56See e.g. ibid., pp. 49 and 147. 

57Ibid., pp. 49-52. 58Ibid., p. 217. 

59 Ibid., pp. 151 and 220. 6°Ibid., pp. 90-94.
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But I Enoch is not primarily an exegetical work. It is an apocalyptic

writing, and the medium as well as the content of the revelation are

62 
the controlling interests of the writer(s). Thus, scripture is not

the singular revelation of God, but it is interpreted in light of the 

secret revelation which the apocalyptist claims to have received. 

Understanding the use of scripture in I Enoch and in the apocalyptic 

literature in general is a matter of discerning the relationship between 

scripture as divine revelation and the disclosure of God's purposes in 

the end-time. Daniel Patte differentiates between what he terms the 

"structural" and the "anthological" uses of scripture. In the "structural" 

use, apocalyptic texts are structured by one or more biblical passage, 

and the primary locus of revelation is scripture itself; whereas in the 

"anthological" use biblical language and phrases are used, but the locus 

of revelation appears to be primarily in the events of the contemporary 

situation. Despite the difficulty inherent in attempting to identify 

the locus of revelation by the way scripture is used, Patte's description 

illustrates something important about the use of biblical material in 

I Enoch; namely, that scriptural paraphrases, elaborations, allusions, 

reminiscences, and historical resumes serve primarily to call to mind

Whether I Enoch is a composite work or not does materially affect 
for our purposes the nature of the interpretative traditions and methods 
which are contained within it, unless it can be shown that Christian or 
later Jewish scribes adapted the texts in the course of transmission or 
reinterpretation. In short, our brief examination of scriptural use in 
this work will deal primarily with the text as it stands, while at the 
same time recognizing the complexity and diversity inherent in the process 
of literary formation and in the transmission of the material.

62E.g. see I Enoch 13-71 and 103:Iff.
£0

See Stanley Brice Frost, Old Testament Apocalyptic: Its Origins 
and Growth (London: The Epworth Press, 1952), pp. 18-23; Paul D. Hanson, 
The Dawn of Apocalyptic (Philadelphia: Fortress Press, 1975), p. 11; 
Patte, Jewish Hermeneutic, pp. 205-8; and D.S. Russell, The Method and 
Message of Jewish Apocalyptic (London: SCM Press, 1964), pp. 98-100.

64Patte, Jewish Hermeneutic, pp. 171-72.
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in the reader images which, when adapted by the writer(s), become the 

literary and conceptual components that either structure a particular 

segment of the revelation or amplify its meaning. 65

In I Enoch 19, 24-25, 32, 34-36, 43, 60:11-18, and 69:21, we find 

examples in which biblical language, phraseology, and images have been 

expanded and amplified. These allusions and images are used to elaborate 

the apocalyptic visions which serve in I Enoch as the medium of revelation. 

In the process of weaving together and developing these images, the 

apocalyptist has drawn upon historical and religious traditions. In this 

use of scriptural material, we observe how the events of primordial 

history have been connected with the events of the end-time. 67 One of 

the purposes of apocalyptic writing is to reveal the "secrets of the 

ages", that is God's purposes in the past, the present, and the future. 

This becomes the controlling factor in the revelatory interpretation of 

the scriptural traditions. Furthermore, in a number of passages the 

messiah is identified and described by the use of scriptural references. 

The messianic figure in these examples is part of the apocalyptist ? s

See e.g. I Enoch 6-10 (Gen. 6:1-13), 18:12-19:3, 21:1-10, 22:5-7, 
and 103:1ff.

Hammill, "Biblical Interpretation," pp. 112-15. 

67See I Enoch 6-11 and 85-90.

68See I Enoch 46:1-3 (Dan. 7), 48:1-5 (Is. 42:1, 49:6, Ps. 72:9-11), 
49:3-4 (Is. 11:1-2), and 105:2 (Ps. 2:7). Note that three of the four 
references are from the "similitudes". The issue of the date of the 
"similitudes" (especially since they alone among the component parts 
of I Enoch were not found even in fragmentary form at Qumran) has provoked 
considerable discussion, and there is still much uncertainty regarding 
the evaluation of the evidence. Milik has attempted to demonstrate that 
the "similitudes" are of Christian origin and from the third century A.D., 
but his reconstruction is by no means certain. See Jonas C. Greenfield 
and Michael E. Stone, "The Enochic Pentateuch and the Date of the Simili­ 
tudes," Ear^ard_^eol.o^i^}L_Revie^ 70 (January-April 1977):51-65; M.A. 

Knibb, "The Date of the Parables of Enoch: A Critical Review," New 
Testament Studies 25 (April 1979):345-59; Christopher L. Mearns, "Dating 

the Similitudes of Enoch," New Testament Studies 25 (April 1979):360-69; 

and J.T. Milik, ed., The Books of Enoch: Aramaic Fragments of Qumran 
Cave 4 (Oxford: Clarendon Press, 1976), pp. 4-7 and 89-98.
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revelation, and he is understood in light of certain scriptural passages 

which appear to lend themselves to a messianic interpretation.

Contained within II Esdras in chapters 3-14 is the Jewish apocalypse 

commonly identified as IV Ezra. In this writing, we find a number of 

isolated historical and scriptural references. In still other examples, 

the writer has used scriptural material to reconstruct historical resumes. 

These serve the writer in the development and structuring of his apocalypse 

by setting the stage for the description of his contemporary situation. 

They provide the apocalyptist with conceptual and historical material 

which he uses to construct the literary account of his visions. In 4:8,

7:17, 7:132-36, and 8:34, the apocalyptist draws upon word images and

72 
scriptural allusions to express his religious and theological message.

Furthermore, in 7:30ff, the writer has used scriptural material to 

describe his vision of the messianic kingdom. In effect, this connects 

the events of the past with the events that are about to take place in 

the future. IV Ezra supplies further evidence of the way scripture is

used in apocalyptic writing, and it provides yet another source of

73 
information concerning Paul's use of scripture.

Scripture in the Literature of Qumran 

The Faith of the Community

The covenanters of Qumran conceived of themselves as a community 

of the "last days"; they believed that they were living in the end-time.

Nickelsburg, Jewish Literature, p. 287. 

7°IV Ezra 6:8, 7:129-30, 9:29-30, and 13:44. 

71 IV Ezra 3:1-27, 6:38-54, and 7:106-11.

72Cf. Dt. 30:12f, 8:1; Ex. 34:6; Neh. 9:17; Joel 2:13; Jonah 4:2; 

and Ps. 86:15.

73Cf. IV Ezra 4:8 and Rom. 10:6-8; and IV Ezra 10:25-28, 42-45, 

13:36, and Gal. 4:21ff. The probable post-Pauline dating of this work 

must be kept in mind when drawing comparisons between IV Ezra and the 

epistles.
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Furthermore, the sectaries were convinced that the words of God's 

prophets found in scripture spoke about the end-time which was now on 

the verge of being fulfilled. As heirs of the covenant, the Qumran 

sectaries perceived that they occupied a central place in God's plan 

of salvation which was now about to be completed. It was this design 

in history, established by God, which had been revealed to the Teacher 

of Righteousness and to the community. In the veiled words of the 

prophets, God had spoken of the end-time and of his elect people. But 

it was not until he had revealed the content of these words that their 

meaning could be understood. Through the words of the prophets and

74
The following works address various aspects and manifestations

of this outlook: Otto Betz, Offenbarung und Schriftforschung in der. 
Qumransekte, Wissenschaftliche Untersuchungen zum Neuen Testament, no. 6 
(Tubingen: J.C.B. Mohr [Paul Siebeck], 1960), pp. 14-15 and 86-87; William 
H. Brownlee, "Biblical Interpretation Among Sectaries of the Dead Sea 
Scrolls," The Biblical Archaeologist XIV (September 1951):60f; F.F. Bruce, 
Biblical Exegesis in the Qumran Texts, Exegetica Series (The Haag: 
Uitgeverij van Keulen N.V., 1959), pp. 8ff; F.F. Bruce, "The Dead Sea 
Habakkuk Scroll," The Annual of the Leeds University Oriental Society I 
(1958-1959):7; Millar Burrows, "Prophecy and Prophets at Qumran," in 
Israel's Prophetic Heritage: Essays in honor of James Muilenburg, ed. 
Bernhard W. Anderson and Walter Harrelson (London: SCM Press, 1962), pp. 
226ff; Karl Elliger, Studien zum Habakuk-Kommentar vom Toten Meer, 
Beitrage zur historischen Theologie, no. 15 (Tubingen: J.C.B. Mohr 
[Paul Siebeck], 1953), pp. 150ff; Maurya P. Horgan, Pesharim: Qumran 
Interpretation of Biblical Books, Catholic Biblical Quarterly Monograph 
Series, no. 8 (Washington: The Catholic Biblical Association of America, 
1979), p. 248; Eva Osswald, "Zur Hermeneutik des Habakuk-Kommentars," 
Zeitschrift fur die alttestamentliche Wissenschaft 68 (1956):247ff; 
Bleddyn J. Roberts, "The Dead Sea Scrolls and the Old Testament Scrip­ 
tures," BuJJ^tj.n_pJ_J^_Jolin_^^ (1953-1954) :76ff; Cecil 
Roth, "The Subject Matter of Qumran Exegesis," Vetus Testamenturn X 
(January 1960):52ff; Vermes, "The Qumran Interpretation of Scripture in 
Its Historical Setting," in Post-Biblical Jewish Studies (Leiden: E.J. 
Brill, 1975), p. 44; and P. Wernberg -Miller, "Some Reflections on the 
Biblical Material in the Manual of Discipline," Studia Theologica IX 
(1956):63.

75See IQS 3:15-17.

See Betz, Offenbarung, pp. 14-15, 82; William H. Brownlee, The 
Midrash Pesher of Habakkuk, Society of Biblical Literature Monograph 
Series, no. 24 (Missoula: Scholars Press, 1979), pp. 28ff; Bruce, Biblical 
Exegesis, pp. 8-9; Horgan, Pesharim, p. 248; and Vermes, "Qumran Interpre­ 
tation," pp. 44-46. Cf. Lou H. Silberman, "Unriddling the Riddle: A Study 
in the Structure and Language of the Habakkuk Pesher (IQpHab.)," Revue 
de Qumran 3 (November 1961):326-34.
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their inspired interpretation by the Teacher of Righteousness, the Qumran 

sect understood their history to have been foretold in the words of 

scripture. To them the mysteries of God's plan had been revealed; the 

secrets of the ages had been made manifest among the men of "knowledge" 

and "understanding". The fact that an interpreter of the mysteries of 

God had been raised up was confirmation that the end-time was at hand. 

To the sectaries, God had revealed the "hidden things" of history which 

still remained veiled to those outside the covenant. The community was 

the remnant of God's people and to them belonged the special revelation 

which made it possible to know the will of God.

It is against this background that Karl Elliger, in his work of 

three decades ago on the Habakkuk Pesher, sought to identify two under­ 

lying hermeneutical principles: 1) the prophetic proclamation has as its

80
content the end-time and 2) the present is the end-time. These hermeneu­ 

tical presuppositions guided the biblical interpreter, and they provided 

him with a religious context for understanding the words of the prophets. 

It was in the interaction between the interpreter's religious understanding 

based on a special revelation of God and the words of the texts themselves

that the interpreter sought to uncover the meaning of the prophet's

r t.-  . 81 
message for his community.

See Wernberg-M(rfller, "Some Reflections," p. 63.

78Bruce, Biblical Exegesis, p. 9.

79Bet z, Qffenbarung, pp. 14-15. A word study of significant terms
found in the Qumran literature   e.g. tl, ny*7, flQN, ino, 
further substantiates the points we have been making. See these terms 
as listed by Karl Georg Kuhn, Konkordanz zu den Qumrantexten (Gb'ttingen: 
Vandenhoeck and Ruprecht, 1960).

80Elliger, Habakuk-Kommentar , p. 150. See also Osswald, "Zur
Hermeneutik," pp. 247ff.

8 1 See Bruce, Biblical Exegesis, pp. 8ff and Vermes, "Qumran
Interpretation," pp. 44-46.
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The manner in which this was carried out and the emphasis which

the expositor placed on each aspect of the interpretative process have

82 been a matter of debate. While we cannot enter into this debate

directly, we can assert that the inspired interpretation of scripture 

by the sectaries moved in two directions. First, the interpreter came 

to the biblical material with the conviction that the meaning of God's 

purposes had been revealed to the covenant community of which he was 

a part. Second, through a detailed and sometimes manipulative treatment 

of the text, the interpreter discovered that the truth of his religious 

understanding had been foretold by God's prophets. Hence, the interpreter

saw the events of contemporary history, as well as of the future, set

83 before him in the words of scripture.

Pesher

The word pesher has tended to become a technical term used to 

identify and describe the interpretative documents from Qumran which 

use the word "peSer" to introduce the interpretations of biblical texts.

82
See e.g. the different perspectives exhibited by the following

scholars: Elliger, Habakuk-Kommentar, pp. 149-65; Betz, Offenbarung, pp. 
14ff, 82ff, 98ff and 140ff; Brownlee, "Biblical Interpretation," pp. 60-76; 
and Silberman, "Riddle," pp. 323-34. See also Interpreter's Dictionary 
of the Bible, supp. vol., s.v. "Interpretation, History of at Qumran," 
by G. Vermes. He identifies six forms of exegesis: 1) pesher, 2) mid- 
rashic paraphrase of larger units   e.g. Genesis Apocryphon, 3) mid- 
rashic paraphrase of smaller units   used to illustrate a specific 
issue, 4) a collection of proof-texts   4Q Test., 5) collection of 
"legal texts" arranged by subject matter   e.g. CD, and 6) collection 
of doctrinal texts arranged according to themes   e.g. 4Q Flor. In 
addition, he cites midrashic supplement, halakic interpretation, and 
the fulfilment of prophecy as methods of exegesis.

83The word study by Isaac Rabinowitz illustrates vividly the
"presaged" aspect of the pesher documents. See Isaac Rabinowitz, 
"'Pesher/Pittaron': Its Biblical Meaning and Its Significance in the 
Qumran Literature," Revue de Qumran 8 (March 1973):219-32.

The relationship between the term pesher and the genre of 
literature commonly identified by this term is still being debated. See 
e.g. George Brooke, "Qumran Pesher: Towards the Redefinition of a Genre," 
Revue de Qumran 10 (December 1981):483-503.
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For our purposes only a few brief remarks regarding semantics and 

literary structure are required.

According to M.P. Horgan, the Semitic root ^S appears in 

Akkadian, Aramaic, Hebrew, and Arabic and has the meaning "to loosen" 

or "to dissolve". in Akkadian, this root appears in the first half

of the second millenium B.C., and from it the Hebrew word "peser" is

86 
derived. Together, the simple and intensive conjugations of the

Akkadian verbal form of the root, ^WD, convey various meanings: "loosen", 

"release", "report", "explain", "unravel", or "interpret". The Hebrew 

form of this root appears as a noun in Qo.heleth 8:1 and Ben Sira 38:14.

In the Qoheleth passage the word has the sense of "interpretation" or

87 
"loosen". The term in Ben Sira appears to have a similar connotation,

but in this context it refers to the "interpretation" of symptoms by a

, . . OOphysician.

In the Qumran literature, the root ^tya is used almost exclusively 

as a formula of introduction, and it is usually understood to convey the 

idea of "interpretation" or "explanation". It should be noted, however, 

that Isaac Rabinowitz has argued that "peSer" does not convey primarily 

the notion of "meaning" or "interpretation"; and because of this, the

so-called pesharim ought not to be regarded as exegetical or expositional

89 writings. From his examination of the various forms of ins and

85Horgan, Pesharim, p. 231.

86Ibid., p. 231.

Cf. the LXX which renders the Hebrew word as Xuauv.

88In biblical Aramaic, the root occurs both as a verb and as a
noun and, once again, the idea of "interpret" or "interpretation" is 
conveyed. It appears in Daniel in connection with the interpretation 
of dreams and of the cryptic message on the wall at Belshazzar's banquet 
(see Daniel, chaps. 2, 4, and 5). In Mishnaic Hebrew, the root appears 
only in the verbal form, but continues to convey the notion of "loosening" 
or "dissolving" (Horgan, Pesharim, p. 233).

QQ

Rabinowitz, "Pesher/Pittaron," p. 219.
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in Genesis 40-41 and Daniel, he concludes that "peser" ought to be

90 rendered "presage". According to him, the term never means simply

an "interpretation" but rather a "presaged" reality. Hence "peser", 

as a literary composition, sets forth the realities thought to be 

"presaged" by a part of scripture   whether fulfilled or awaiting

fulfilment   and the person or epoch upon whom this reality had come

92 or would come in the future. Although Rabinowitz may have isolated

an important dimension of the meaning of "peser", it does not seem that 

his conclusions exclude, as decisively as he has argued, the notion

that the pesher documents were also expositional and were intended to

93 uncover the true meaning of the prophetic words.

As is well known, the most conspicuous structural feature of 

the pesharim is the stylized manner in which a portion of the prophetic 

text is quoted followed by an interpretation which is introduced by a

"pes'er" formula. Significant modifications of this basic structure

94 occur, but only one needs to be discussed. In IQpHab 1:16-2:10 a

vivid example of the way in which the interpreter has made explicit 

his application of the prophetic text is found. The structure of this 

interpretation includes a three-fold application of the scriptural 

passage (Habakkuk 1:5): 1) it concerns the unfaithful, along with the 

man of lies, who did not receive the words of the Teacher of Righteous­ 

ness (a "peser" formula perhaps ought to be restored to the text), 

2) it applies to those who were unfaithful to the new [covenant]

9°Ibid., pp. 221ff.

91 Ibid., pp. 225-26.

92Ibid., p. 231.
QO

Cf. Horgan, Pesharim, pp. 236-37, and see Brownlee, Midrash 
Pesher, pp. 23 and 28.

QA
See e.g. IQpHab 2:16-3:2, 5:12-6:8, and 9:12-10:5.
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and 3) it concerns the traitors or the unfaithful of the "last days" 

([^y] lain 1U7D 131). In this text, the writer has cited the biblical 

passage; and by the three-fold use of introductory formulae, he has 

applied the prophetic words directly to his own generation.

Finally, reference must be made to the possible use of variant 

readings and the apparent manipulation of the biblical text by the 

Qumran writers. A extended discussion of this issue, however, is not 

necessary for our purposes. Hence, we can confine ourselves to the 

identification of a few examples which appear to illustrate this feature

of sectarian interpretation. The author, in IQpHab 8:3, has read ii'n

97 (wealth) instead of V-^n (wine). It is possible that the writer-.   » *

modified the reading of his text, but it is equally possible that he 

knew variant readings and chose the one which was most appropriate for

his interpretation. This is perhaps substantiated by the fact that the

98 
textual tradition regarding this sentence is not undivided. In IQpHab

6:8 the interpreter has dropped the "He" interrogative from his quota­ 

tion of Habakkuk 1:17. Thus, the passage is to be rendered as a 

declarative sentence. The uncertainty implied in the interrogative 

has been removed; that which the prophet spoke shall indeed come to

pass. Other examples of text manipulation can perhaps be identified

99 
in IQpHab 3:8-9 and 4:16-5:8.

95The way the interpreter's view and anticipation of the "end- 
time" has influenced his use of Habakkuk's prophecy is seen perhaps 
best in IQpHab 6:12-7:5, 7:5-8, and 7:9-14. In this series of prophetic 
verses, the writer finds confirmation that his community is living in 
the "last days" and that the mysteries of God have been revealed to 
the Teacher of Righteousness and to the community.

96Cf. Brownlee, "Biblical Interpretation," pp. 60-62.

97Cf. variant readings for Hab. 2:5.

98Cf. NEB, RSV, and Jerusalem translations of Hab. 2:5.

99See Brownlee, Midrash Pesher, pp. 69 and 88 respectively.
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The Damascus, Community, and War Rules

In the Damascus Rule 6:3f, Numbers 21:18 is cited: "The well 

which the princes dug, which the nobles of the people delved with a 

rod." In the explanation which follows, the well is said to be the 

law and those who dug the well were the converts of Israel who went out 

of Judah into Damascus. For the writer, Torah was something to be 

dug, unearthed, explained, interpreted. The language is figurative, 

but the implication is clear. The meaning of Torah was to be uncovered 

by the interpreter.

Among the explicit scriptural quotations in the Qumran literature 

  that is exclusive of the pesher documents and 4Q Testimonia   Joseph 

Fitzmyer has identified four categories of usage: 1) literal and

historical texts, 2) modernized texts, 3) accommodated texts, and 4)

102 
eschatological texts. In the first category, the quotations are

103 
used in basically the same way as they were used in the Bible itself.

The writers in the modernized group, according to Fitzmyer, used 

scriptural passages which referred to specific events, but which were

sufficiently vague to allow them to be reapplied easily to some new or

104 
contemporary event. In the third category he has placed those texts

in which the scriptural material has been accommodated to a new situation 

and in which the original context has been largely disregarded.

See below, p. 266. Cf. Brownlee's explanation of how this 

connection was made, "Biblical Interpretation," pp. 55ff.

See the various meanings of *i£h-BDB., p. 343.

109
Joseph A. Fitzmyer, "The Use of Explicit Old Testament Quota­ 

tions in Qumran Literature and in the New Testament," in Essays on the 

Semitic Background of the New Testament (London: Geoffrey Chapman, 1971), 

pp. 17-52. See also his discussion of introductory formulae, pp. 7ff. 

Cf. Fred L. Horton, "Formulas of Introduction in the Qumran Literature," 

Revue de Qumran 7 (December 1971):505-14.

Fitzmyer, "Old Testament Quotations," pp. 17ff. 

104Ibid., pp. 21ff. 105Ibid., pp. 33ff.
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Finally, the eschatological class of texts are those in which the Qumran 

writer has understood the biblical passages as finding their fulfilment

1 Ofi
in the end-time. To be sure, the citations in these documents can 

be categorized according to the way in which the biblical text has been 

applied, as Fitzmyer has done, but for our purposes the structural and 

thematic relationship between the individual scriptural quotation and 

the literary context in which it has been placed by the author is perhaps 

more significant.

In this regard, the basic structure consists of an opening state­ 

ment, an introductory formula, and a scriptural citation which is 

intended to substantiate the opening statement. In its simplest form, 

there is no direct application, interpretation, or thematic elaboration 

of the quotation. The force of the citation is directed primarily 

towards the statement with which the writer has prefaced his scriptural

reference. More often, however, the quotation is followed by an

108 
application, interpretation, or elaboration of the biblical material.

In these examples, the writer has attempted, as in the simple form, to 

substantiate an opening statement, but he has also included either a 

direct application of the citation or an elaboration of themes related 

to it. In another text from the Damascus Rule, the scriptural reference 

is followed immediately by what may be described as a hortatory or

Ibid., pp. 46ff. It is noteworthy that the large majority of 
the explicit quotations appear in the Damascus Rule.

See CD 6:11-14, 7:14-15 (this reference perhaps ought to be 
included among the citations in the following footnote), 9:7-8, 11:17-18, 
11:20-21, 16:14-15, IQM 10:6-8, and 11:5-7.

108See (Application) CD 3:20-4:2, 5:7-9, 6:3-11, 7:15-16, 7:18-21, 
and 8:9-12 (cf. also CD 8:14-16, IQS 8:13-16); (Interpretation) CD 4:12- 
18; (Elaboration) CD 1:13-14, 4:19-5:2, 7:8-9, 7:10-12, 9:2, 9:5, 10:16- 
17, IQS 5:15, 5:17-18, and IQM 11:11-12 (cf. also CD 3:7, IQM 10:1-2). 
In some of these examples, more than one explicit citation has been 
brought to bear upon a particular discussion.
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109 didactic statement. The structural relationship between the citations

in these documents and the quotations in the Pauline epistles will become 

apparent in chapter four.

4Q Florilegium and 4Q Testimonia

In the first section of 4Q Florilegium, the text under consid­ 

eration is II Samuel 7:10-14. Following the quotation of II Samuel 7:10 

in the opening lines, the writer identifies the house (n?3n) which he 

will build in the "last days" with the sanctuary (>JJTK Knt?n ) referred
T -: T 1 : •

to in Exodus 15:17c-18. It is possible that the connection between II 

Samuel 7:10 and Exodus 15:17c-18 has come about by means of an association

between ri>a and tfrrpa- While n>s does not occur in II Samuel 7:10, it
T ;  

appears a number of times in II Samuel 7:1-18, and one of the important 

themes in these verses is the interplay between the fT>a of the Lord 

and the H>n of David. That the Qumran interpreter had the "house" in

109CD 16:6-7. Vermes translates the statement following the
quotation: "... let no man, even at the price of death, annul any binding 
oath by which he has sworn to keep a commandment of the law."

110See below, pp. 86-95.

4Q Flor 1-13. The title 4Q Florilegium is really a misnomer, 
because this document is neither in structure nor apparently in intent 
an anthology or a "testimonia" type of composition (cf. J.M. Allegro, 
"Fragments of a Qumran Scroll of Eschatological Midrasim," Journal of 
Biblical Literature LXXVII [December 1958]:350. See also J.M. Allegro, 
"Further Messianic References in Qumran Literature," Journal of Biblical 
Literature LXXV [September 1956]:174ff and William R. Lane, "A New 
Commentary Structure in 4Q Florilegium," Journal of Biblical Literature 
LXXVIII [December 1959]:343-46). William Lane concluded that the 
document may have included originally two or more independent interpre­ 
tative works. In the fragments that have been preserved, however, we 
have only the conclusion of one interpretation and the beginning of 
another (Lane, "Commentary Structure," pp. 343-46). The two works 
contained in these fragments are different in manner of interpretation 
from the known pesharim; but in fact they may be a modified form of 
pesher in which additional scriptural material has been used to elucidate 
the biblical text under examination. Whether or not it is helpful to 
identify the form of 4Q Florilegium in light of the pesharim (the 
expression [llaTjvltftfl] occurs in lines 14 and 19), it is evident that 
the writer has associated and interpreted the biblical passages in a 
midrashic manner (in line 11 the term mil occurs, and in line 14 
the word emlfc] appears).
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mind is confirmed in line three where this connection is made explicit.

The presence of tfaijn in Exodus 15:17c cannot be associated with n*a on
T        

the basis of a verbal tally, but it is possible, if not likely, that 

the connection has been made because the Qumran writer has understood

both words as referring to the same thing, that is the temple /community

112 
of the "last days". In the explanation which follows the citation

from Exodus 15:17c-18, the writer has used both n?3 (line three) and 

BJi?» (twice in line six). Hence, we can affirm the importance of

words and images from the scriptural material in the development of

113 the writer's interpretative statement.

Following the explanation in 3b-7a, the writer introduces and 

cites II Samuel 7:1 1b. This is accompanied by an interpretation in 

lines 7b-9 after which the writer quotes from II Samuel 7:11c-14. The 

Qumran author has identified the promise of God to David   that he 

would raise up descendants for him   with the coming of the "branch 

of David" C" 17 no*) who will arise with the "interpreter of the Torah" 

Olllnn shin). In this section, the theme of the interpretation centres 

around the fulfilment in the "last days" of the promise to David that 

his "seed" would be raised up and that his throne would be established 

forever. In support of this interpretation, the writer cites Amos 9:11. 

If Silberman's argument is correct, the interpreter has read ?OiO

(cf . tl10  "branch") instead of to-lb ("booth"   "tabernacle") in

Amos 9:11. The reading of different vowels has allowed him to

112See the discussion about the "eschatological temple" by D.
Flusser, "Two Notes on the Midrash on 2 Sam VII," Israel Exploration 
Journal 9 (1959):99ff.

113In the reference to 2 Sam. 7:11c (4Q Flor 10), the Qumran
writer returns to the "house" theme.

114Cf. CD 7:15-16 and 4QPBless.

See Marcus Jastrow, A Dictionary of the Targumim, the Talmud 
Babli and Yerushalmi, and the Midrashic Literature, s.v. HMD . The 
rendering "limb" or "branch" is supported here.
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interpret the Amos passage, "And I will raise up the fallen branch (or 

shoot) of David." Thus, the identification is made between ,WT
*-*  "

4. »

in II Samuel 7:12 and the im npio (read instead of inn n>10) in 

Amos 9:11. And the writer has understood the T*in lOfO as the T>in
 T - . T

no:? in line eleven. If in fact this was the procedure used by the 

Qumran interpreter, the reading of different vowels and the association 

of related words has resulted in a distinctive interpretation of the 

biblical material.

The second section of this document begins at line fourteen 

with a citation from Psalm 1:1. The interpretation which accompanies 

the quotation is introduced by [IJ^TM Itffl; and following this interpre­ 

tation, the writer quotes from Isaiah 8:11. With only a brief statement 

of application and introduction intervening, he continues the discussion 

by citing Ezekiel 44:10. In this section, the writer makes reference 

to Psalm 1:1; and by the inclusion of references to Isaiah and Ezekiel 

seeks to elucidate the meaning of the Psalm verse. Finally, in line 

eighteen, the Qumran writer quotes Psalm 2:1, and once again he accom­ 

panies the scriptural reference with a pesher interpretation. This 

discussion of 4Q Florilegium illustrates the importance of words and

images, as well as the association of biblical passages, in the midrashic

118 
method of argumentation.

116See Lou H. Silberman, "A Note on 4Q Florilegium," Journal of
Biblical Literature LXXVIII (June 1959):158. In CD the "books of the 
Law" are identified as the "tabernacle". The point of contact between 
this text and CD 7:15-16 appears to be in the fact that the "branch" 
(or nDUO?) is to be the "interpreter of Torah".

I17 lbid., pp. 158-59.

118For further comparison see the "catenae" 4Q 177, 182, and
183 (especially 4Q 177). See J. Strugnell, "Notes en Marge du Volume 
V des <Discoveries in the Judean Desert of Jordan>," Revue de Qumran 7 
(April 1970):236-37. See also 11Q Melch (cf. the use of Is. 52:7 in 
Rom. 10:15 and 11Q Melch).
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Arranged in four groups, 4Q Testimonia presents five scriptural 

quotations without accompaning interpretations. The basis for the 

connection between the scriptural references appears to be in the threat 

of destruction which concludes each of the sections: 1) to those not 

listening to the words of the prophet, 2) to the enemies of the

star and sceptre, 3) to the enemies and adversaries of the priests,

120 and 4) to the one who rebuilds the city. For our purposes, the

significance of 4Q Testimonia is in the manner in which uninterpreted 

scriptural passages have been linked and in the fact that it provides

evidence for the existence of a Jewish "testimonia" type of document

121 prior to the composition of the New Testament.

Selected Methods of Rabbinic Scriptural Use 

Qal Wahomer

The first principle of scriptural interpretation attributed to

Hillel and one which is encountered frequently in Jewish literature is

122 referred to as qal waftomer. In this form of interpretation, it is

119
The reason for the combination of Dt. 5:28-29 and 18:18-19

is perhaps not evident, but it may be noteworthy that the expression 
 :nan 1#K-t>3 33*0»il in Dt. 5:28 also occurs in Dt. 18:17 (!?!) is omitted 
in the'MT, but it'is included in some versions) in the clause 
immediately preceding the verse (18:18) which the Qumran writer has 
quoted. We can only speculate, but this may have been the basis for 
the association of these two passages. For an apparent connection 
with the Samaritan Pentateuch (Ex. 20:21) see Patrick W. Skehan, "The 
Period of the Biblical Texts from Khirbet Qumran," Catholic Biblical 
Quarterly 19 (October 1957):435.

120The final section includes a reference to Josh. 6:26 which
is accompanied by a citation from the "Psalms of Joshua".

121 See Joseph A. Fitzmyer, "'4Q Testimonia 1 and the New Testament,"
in Essays on the Semitic Background of the New Testament (London: Geoffrey 
Chapman, 1971), pp. 6Iff. Note the composite citations in Romans: 
3:10-18, 9:25-29, 10:15-21, 11:8-10, 11:26-27, and 15:9-12. Cf. also 
11:33-36.

122The relationship between Hillel and the seven "middoth" has
been discussed repeatedly by scholars (see e.g. John Bowker, The Targums, 
pp. 315-18; H. Gratz, "Hillel und seine sieben Interpretationregeln," 
Monatsschrift fur Geschichte und Wissenschaft des Judenthums [1851-1852]: 
156-62; Hermann L. Strack, Introduction to the Talmud and Midrash
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asserted that that which applies in a case of lesser importance will 

be valid also in a case of greater importance. The converse of this 

principle is also considered to be true. According to Genesis Rabbah

92:7, there are ten examples of this form of argumentation in the

123 Jewish scriptures themselves. All of these pericopae, with the

exception of Numbers 12:14, are examples of "non legal" argumentation 

and illustration based on an "a fortiori" type of reasoning. In Numbers 

12:14, a "legal" decision is apparently based on a qal wahomer form

[Philadelphia: The Jewish Publication Society of America, 1931], pp. 93-94; 
and S. Zeitlin, "Hillel and the Hermeneutical Rules," Jewish Quarterly 
Review LIV [October, 1963]:161-73); and despite arguments to the contrary, 
it is probable that these methods of argumentation and interpretation 
were not simply the innovation of one person. The more likely explanation 
is that they developed gradually in certain Jewish circles as customary 
patterns of usage. At some point in the development of the tradition, 
they were compiled and ascribed to Hillel. Further support for the 
gradual development of these forms of biblical usage is provided by the 
fact that some of them appear already in scripture itself. If we are 
correct in our assertion that these "middoth" developed gradually, we 
can assert that they were the product of Judaism's concern with scripture 
and that they were considered, at least in some circles, to be the 
boundaries within which scripture was to be used. Although the seven 
"middoth" and subsequently the thirteen and thirty-two "middoth" received 
some kind of sanction within rabbinic Judaism, it would be inaccurate 
to assert that by the end of the first century A.D. they had become 
the commonly accepted standards by which interpretative conclusions 
were to be accepted or rejected. There were factions in Judaism, and 
disagreements over points of interpretation often centred around the 
methods which were used to expound the various points of view (cf. 
the schools of Shammai and Hillel). See also the differing accounts 
of Hillel before the bene Bathyra (PT. Pes. VI:1, BT. Pes. 66a, and 
Tos. Pes. IV:1-3).

123Gen. 44:8, Ex. 6:12, Dt. 31:27, Numb. 12:14, Jer. 12:5 (2), 
I Sam. 23:3, Prv. 11:31, Esther 9:12, and Ezek. 15:5. In Genesis 44:8, 
Exodus 6:12, and Jeremiah 12:5, the minor element is connected with 
the major element by the interrogative adverb -PK ("how?" In the LXX 
it is translated as JICs) ; and the force of this word implies an 
"expostulation" or an "attempt to reason with someone" (BDB. p. 32). 
Deuteronomy 31:27, I Samuel 23:3, Proverbs 11:31, and Ezekiel 15:5 
are also scriptural examples of "qal wahomer", but in these cases the 
argument is connected structurally by the use of the conjunction IX. 
This word can denote "addition, especially of something greater" 
(BDB. p. 64. In Dt. 31:27, I Sam. 23:3, and Prv. 11:31, the LXX 
translates it IICs/IIot5, whereas in Ezek. 15:5, which is^an argument 
from the major to the minor, it is translated yn OIL eav xat), and in 
these contexts this appears to be the force of its meaning.
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of deduction. In rabbinic literature, of course, qal wahomer is also

124 employed as a method of argumentation.

As we can see from the examples found in scripture itself, qal 

wahomer is not strictly a "legal" form of interpretation, but in some 

cases is a type of illustration or argumentation which does not relate 

directly to the interpretation of scriptural teaching. It can be a way 

of elaborating "legal" material, but it may also be a method of illus­ 

trating a story or making a religious point. The primary requirement 

of this manner of reasoning is that the initial element have some claim 

to being authoritative or to being accepted as true by the readers or

hearers. Once this is established, the argument can be developed on

125 the basis of an underlying connection between the two elements.

Gezerah Shawah

126 Gezerah shawah means literally "equal laws", but it came to

124
To cite a few examples, in M. Aboth 1:5, M. Hullin 12:5,

BT. Hullin 24a, BT. Bekoroth 4a, Genesis Rabbah 65:7, and the Mekilta 
to Exodus 18:21, the words 101Ml ^p serve to connect a minor element 
with a major one. Other examples of this form of interpretation also 
occur, but with different verbal combinations. In BT. Berakoth 48b 
and BT. Shabbath 63a, the words *|!M0 toi appear, and they have the 
connotation of "so much the more, a matter of course" (M. Jastrow, 
Dictionary, p. 638). A similiar form of argument is employed in 
M. Arakhin 8:4, M. Makkoth 3:15, M. Aboth 6:3, BT. Sanhedrin 9a, and 
BT. Kiddushin 31a, but here too a different combination of words 
structures the argument: DK no ("p ON or >0 noi) ... noDI no3 nhK by . 
Finally in M. Yebamoth 8:3, BT. Yebamoth 46b, and the Mekilta to 
Exodus 19:10, the argument is constructed with the words ON Mni ... 
T>T 1JPN (Hermann Strack and Paul Billerbeck, Kommentar zum Neuen 
Testament aus Talmud und Midrasch, 5 vols. (Munich: Oskar Beck, 1922- 
1956), 111:223-26).

125In the Pauline epistles examples of qal wahomer are found
in Rom. 5:9, 5:10, 5:15, 5:17, 11:12, 11:24, II Cor. 3:8, 3:9, and 3:11. 
Modified forms of this type of argument perhaps appear in Rom. 6:4, 6:19, 
8:17, 8:32; I Cor. 15:12, 15:22; Gal. 4:7, 4:29; I Thess. 4:4; Col. 2:20 
and 3:1. See also Mt. 6:30, 7:11, 10:25; Lk. 11:13, 12:24, and 12:28.

126
See Encyclopedia Judaica, s.v. "Hermeneutics," by Louis Jacobs;

Saul Lieberman, Hellenism in Jewish Palestine; Studies in the Literary 
Transmission, Beliefs, and Manners of Palestine in the I Century BCE-IV 
Century CE, 2nd ed. Texts and Studies of the Jewish Theological Seminary 
of America, no. 18 (New York: The Jewish Theological Seminary of America, 
1962), pp. 58-59; and Zeitlin, "Hermeneutical Rules," p. 161.
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127 
apply to the comparison of similar verbal expressions. If the same

or similar words appear in two texts, the law which pertains in one

applies also to the other. Once again, this form of interpretation

128 
and elaboration is present in the rabbinic literature. Similar

to gezerah shawah are two specific forms of interpretation based on

1 9Q 
analogy. "Hekkesh" means the analogy of "equal subjects", and

1 "\ 
"semukhim" pertains to the juxtaposition of laws in adjacent verses.

As we shall see in parts two and three, verbal and thematic links are

131 
integral to Paul's use of scripture and manner of argumentation.

Other Methods Attributed to Hillel

The third and fourth "middoth" are related to each other. The

132 
first of these is the building up of a family from a single text.

When a similar expression is present in a number of passages, then a

consideration that pertains in one of them applies to the others as

133 
well. The second of these methods is the building up of a family

1 27
See Bonsirven, Exegese, pp. 88ff; Jacobs, "Hermeneutics,";

and Lieberman, Hellenism in Jewish Palestine, pp. 60f .

1 28
In BT. Pesahim 66a, for example, it is argued that since the

phrase "at its appointed time" occurs in Numbers 9:3 (the account of the 
"tamid") and 28:2 (the Passover account) the law which applies to the 
"tamid" applies also to the Passover (for further examples see M. Hul . 
5:5 (Gen. 1:5 and Lev. 22:28), M. Ket. 4:6 (cf. M. Ket. 13:3), and M. 
Betzah 1:6 (Dt. 18:3 and Num. 15:17-21). This pericope, moreover, states 
that an argument based on gezerah shawah cannot be set forth on its own 
accord, but must be based on a tradition.

1 ?Q
Zeitlin, "Hermeneutical Rules," pp. 16 Iff.

1 30Jacobs, "Hermeneutics," p. 368.

Cf. Mk. 2:25-28 (Ex. 23:12, Dt. 5:14, I Sam. 21:1-6), Mt . 21: 
3f (Is. 62:11, Zech. 9:9), Lk. 6:3-5 (Dt. 5:14, 23:25, Ex. 20:10, Lev. 
24:5-9, I Sam. 21:1-6), Acts 2:25-35 (Ps. 16:8-11, Ps. 110.1), and Acts 
13:34 (Is. 55:3, Ps. 16:10).

132See Bowker, Targums , p. 315 and Jan Willem Doeve, Jewish Her­
meneutics in the Synoptic Gospels and Acts (Assen: Van Gorcurn^ 1954), pp. 
67-68.

1 33 In Siphre to Deuteronomy 17:2, we find an example of the way
this norm applies. Since "if there is found" occurs in the text of
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from two texts. A principle derived from two passages can be applied

134 also to other pericopae.

The fifth method attributed to Hillel concerns the use of the 

general and the particular. In other words, a principle may be restricted 

or extended by its use in another verse. In the sixth norm, it is 

asserted that a difficult point of interpretation may be clarified by 

reference to another similar text. And the final method attributed to

Hillel indicates that the context of a passage may be used to determine

135 
its meaning. Since these last three "middoth" are straightforward,

examples need not be cited for illustration. It suffices to say that 

reasoning by analogy plays an important role in these so-called rules 

of interpretation.

Concluding Remarks

In his old but still instructive study on the use of scripture

in the Mishnah with special emphasis on the way the rabbis understood

137
Samuel Rosenblatt set forth some of the assumptions with which

Deuteronomy 17:2 and is followed in 17:6 by the words, "on the evidence 
of two witnesses or of three witnesses", it is concluded that in every 
passage where "there is found" is used in the sense of detecting an 
offence, judgment can be administered only on the testimony of two witnesses

134See Bowker, Targums, p. 315 and Doeve, Jewish Hermeneutics,
pp. 67-68. In Exodus 21:26-27, it is stated that if a man strikes out 
the eye or tooth of his servant he shall allow that servant to go free. 
The Mekilta elaborates this principle and applies it to other limbs 
which do not regenerate themselves.

135 See Bowker, Targums, p. 315 and Doeve, Jewish Hermeneutics,
pp. 69-71. Jeremias has argued that the final three forms of interpre­ 
tation attributed to Hillel can all be found in Paul (in Rom. 13:9, Gal. 
5:14; Gal. 3:8; Rom. 4:10-11a, and Gal. 3:17 respectively). See J. 
Jeremias, "Paulus als Hillelit," pp. 93-94.

136The thirteen "middoth" of R. Ishmael and the thirty-two norms
of interpretation attributed to R. Eliezer ben Jose haGelili are refine­ 
ments and expansions of the earlier seven rules (Bowker, Targums, pp. 
317-18).

137Samuel Rosenblatt, The Interpretation of the Bible in the
Mishnah (Baltimore: The Johns Hopkins Press, 1935).
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the rabbis approached the use of biblical texts. Because they assumed 

that the Pentateuch was written by a single person, the rabbis were 

under compulsion to eliminate any contradictions which might appear in 

the material. Furthermore, since the Pentateuch was considered to be

a unity, it was presupposed that one text could be used to interpret

138 
another. Likewise, because no linguistic or conceptual development

in scripture was recognized by the rabbis, the meaning an expression

had in one context was normally considered to be the same as it had in

139
another. According to Rosenblatt, one of the principles of interpre­ 

tation was that the stipulations of a law could not be made to go beyond 

the narrowest meaning implied in the phraseology. They assumed that 

the meaning of biblical words was precise and that their broader meaning 

had to be indicated by repetition or some other form of expression. 

He concludes that with certain reservations the rabbis of the Mishnah

1 / O
were engaged in what could be called "literal exegesis". Regardless

143 
of whether or not Rosenblatt has overstated his case, it is evident

from his work that the rabbis were concerned with the "plain" sense of

144 scripture. Their interpretation was not simply arbitrary and

fanciful, but it depended to a large extent on their assumptions about 

the nature of scripture. These presuppositions in turn determined how 

they set about to use and interpret the material before them.

Ibid., pp. 1-2. Ibid., p. 3.

140 T, ., 0 141 TV ., / Ibid., p. 3. Ibid., p. 4.

Ibid., p. 4. Cf. Raphael Loewe, "The 'Plain 1 Meaning of 
Scripture in Early Jewish Exegesis," in Papers of the Institute of Jewish 
Studies London, vol. 1, ed. J.G. Weiss (Jerusalem: At the Magnus Press, 
1964), pp. 181-84.

A I f\

The mishnah, of course, is not exegetical in the sense of 
being a commentary on the Bible.

See, however, Porton's remarks regarding the difficulty in 
distinguishing between the "hidden" and "plain" meanings of scripture, 
"Defining Midrash," p. 59.
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In conclusion, a few examples will be sufficient to illustrate 

the wider range of methods employed by the rabbis in their effort to 

discover the meaning of scripture, to ground tradition in the authority 

of the Bible, and to amplify halakah. The meaning of a text could be 

elaborated by the commentator simply to amplify what he perceived to 

be its message. In some cases, the use of specific words was 

understood to imply the inclusion or exclusion of certain items; 

and in other instances, the rabbis developed arguments from silence.

The development of a point sometimes turned on philological considera-

148 
tions, and frequently texts were connected in order to elaborate

149 
an argument. And as we find in the New Testament, scriptural

references were often introduced with formulae. Among the forms of

interpretation identified by Z.H. Chajes, it is worth noting that

152 
"common sense" was also a factor in the establishment of halakah.

Perhaps we can even say that to a certain extent rabbinic interpreta­ 

tion itself grew out of the trained observation or "common sense" of

145
See e.g. Gen. Rabbah to Gen. 1:1 and BT. Pes. 22b (Lev. 17:

12 and Dt. 12:23-24).

146See the Mekilta to Ex. 18:18. Here the particle DA is used
and is understood to imply the idea of "inclusion".

147See e.g. the Mekilta to Ex. 12:29. Cf. Rom. 4 and Paul's
silence regarding the sacrifice of Isaac.

148See e.g. BT. Shab. 84b. Cf. Gal. 3:16.

149
See e.g. BT. Shab. 20a (Ezek. 15:4 and Jer. 36:22) and BT.

Ber. 18a (Prv. 19:17 and 14:31).

See Blaser, "Schriftverwertung," pp. 155 and 163-64, and 
Bruce M. Metzger, "The Formulas Introducing Quotations of Scripture 
in the NT and the Mishnah," Journal of Biblical Literature LXX 
(December 1951):297-307.

Z.H. Chajes, The Student's Guide Through the Talmud, trans. 
Jacob Shachter (London: East and West Library, 1952), pp. 29ff.

152
See e.g. BT. Baba Kamma 46b and BT. Ket. 22a.
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153
the rabbis, as they sought to apply their religiousconvictions and

traditions to the world in which they lived.

Summary

It has been argued in chapter one that five developments are 

important for understanding the function of scripture in early Judaism: 

1) the emergence of the synagogue, 2) the establishment of the "school" 

as a seat of Torah study, 3) the rise of scriptural authority and the 

conviction that the Bible is the Word of God, 4) the development of 

scriptural interpretation as an area of religious activity, and 5) the 

manner in which traditions were transmitted and became interwoven with 

the interpretation of scripture. In the synagogue, the Bible was read, 

translated, and expounded as the community gathered for prayer and 

worship. The need to nurture the faith of the people and to apply the 

Torah to varied life situations gave rise to halakah and haggadah; 

"legal" and "non-legal" material came to be distinguished in Jewish 

tradition. It has also been asserted that midrash as a method of 

interpretation normally, if not always, began with a scriptural text 

and proceeded to make it meaningful to people in the contemporary 

situation. But, as LeDeaut has indicated, Jewish interpreters appear 

not to have been as conscious of conforming their work to a literary 

genre as carrying out the task of actualizing a scriptural message 

within a developing tradition.

In chapter two it has been argued that in Ben Sira wisdom 

teaching and "legal" material from scripture have been brought together;

153Cf. David Daube, "Rabbinic Methods of Interpretation and
Hellenistic Rhetoric," Hebrew Union College Annual XXII (1949):256-57.

154Our comments regarding rabbinic methods of scriptural use
have been limited to these brief remarks in part because of the consid­ 
erable amount of scholarly literature which has already been devoted 
to Paul's use of rabbinic interpretative methods. See above, p.3.
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the wisdom tradition frequently has been grounded in Torah. Furthermore, 

persons from Israel's history have been used in Ben Sira to serve as 

examples to be emulated by the writer's contemporaries. In Jubilees

and LAB, biblical material has been paraphrased, amplified, clarified, 

and in some cases omitted in order to protect the image of God or a

biblical person, to reflect doctrinal concerns, to avoid offending 

religious sensibilities, or to explain passages which might be unclear. 

It has been asserted that in I Enoch and IV Ezra the scriptural material 

has been used "structurally" and "anthologically". Moreover, for the 

writers of apocalyptic literature scripture was not the singular 

revelation of God; the biblical material was understood in light of 

the secret revelation which the author claimed to have received.

For the covenanters of Qumran, the words of the prophets pertained 

to the end-time which was thought presently to be on the verge of fulfil­ 

ment. To the Teacher of Righteousness and to the community of 

"knowledge", God had unveiled the true meaning of scripture. Through 

the systematic interpretation of prophetic texts, the sectaries sought 

to uncover the message of God which until the present had remained 

hidden. This interpretation was governed in turn by the conviction 

that the community was the true covenant people of God. It has been 

noted that in the Damascus Rule the "well" is identified as the Torah 

and is something to be "dug". Furthermore, we have argued that in the 

Rules of the community the structure of the scriptural citations in 

relation to the contexts in which they have been placed by the writers 

displays a basic pattern: 1) opening statement, 2) introductory formula, 

and 3) quotation. In most cases, however, an application, interpretation, 

or elaboration of the biblical material also follows the citation. In 

addition, we have sought to show the manner in which words, images, 

and biblical texts have been used in the development of 4Q Florilegium. 

Finally, it has been noted that the linking of passages in 4Q Testimonia
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appears to have taken place on the basis of the "threat" which concludes 

each section.

It has been asserted that in Jewish tradition qal wahomer can 

be a way of elaborating "legal" material but may also be a method of 

illustrating a story or developing a religious argument. Interpretation 

according to gezerah shawah is based on analogy, as are to some extent 

the other "middoth" ascribed to Hillel. It has been claimed that the 

use of scripture by the rabbis depended to a large degree on their 

assumptions about scripture and that in certain cases the rabbis 

amplified the message of a passage, excluded or included items according 

to the use of specific words, developed arguments from silence, used 

philological considerations, and associated texts in order to elaborate 

religious arguments. The use of scripture in early Judaism was diverse, 

but it was within this religious milieu that Paul learned the traditions 

of his people and developed his manner of using the biblical material. 

To him, we now direct the focus of our attention.
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PAUL AND THE USE OF SCRIPTURE
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CHAPTER III

THE TEXT OF PAUL'S CITATIONS AND HIS MANNER 

OF QUOTING FROM SCRIPTURE

It is evident from the epistles that Paul has been influenced 

heavily by the Greek translation of the scriptures. The importance 

of the Hebrew Bible and the Targumim cannot be underestimated, but 

the influence of the Greek text on his use of language, scriptural 

allusion, and explicit quotations is impressive. Yet the ways in 

which Paul has used the Greek text, both directly and indirectly, often 

make it difficult to distinguish clearly between the various levels of 

usage. As Ellis remarks, "The style and vocabulary of the apostle

are such that it is often difficult to distinguish between quotation,

2 
allusion and language colouring from the OT." Nevertheless, Ellis

has identified three basic forms of scriptural use: 1) "quotations

proper", 2) "intentional and casual allusion", and 3) "dialectic and

3 theological themes". At this point, it is only the quotations that

concern us. In the following discussion, the criteria for identifying 

the quotations have been the presence of an introductory formula and/ 

or substantial verbal similarity with a Greek textual tradition. 

According to these criteria, ninety-nine instances have been designated

Otto Michel, Paulus und seine Bibel, pp. 55-68.

? 
E. Earle Ellis, Paul's Use of the Old Testament, p. 10.

3 Ibid., pp. 10-11.

64
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4 
as quotations. Among these, one hundred different scriptural passages

can be identified.

In the course of this discussion, we shall begin the process of 

determining the relationship between text and interpretation in Paul's 

use of scripture. Furthermore, this will illustrate Paul's method of 

quoting from the Bible and the degree to which he is free to adapt the 

text to the literary context of his epistles and the arguments which 

he sets before his readers.

Septuagint, Textual Tradition, and the Evidence
of Hebrew Influence

Scholars have set forth a number of hypotheses concerning the 

origin and development of the LXX. Throughout the early history of

4 
These quotations are found in Rom. (55), I Cor. (18), II Cor.

(10), Gal. (10), Eph. (5), and Col. (1). See Appendix. Although there 
are no I.F., the quotations are short, and the Pauline contexts exhibit 
a casual style of use, I Cor. 15:25, Eph. 1:20, and Col. 3:1 (Ps. 110:1a 
and 1b) have been included in this number because of their verbal con­ 
nection with the LXX. Those passages not included as quotations but 
exhibiting a degree of verbal similarity with the LXX are Rom. 3:20 
(Ps. 143:2), 5:5 (cf. Ps. 22:6 and 25:20), 9:20 (Is. 29:16), 12:16 
(Prv. 3:7), 12:17 (Prv. 3:4), II Cor. 3:16 (Ex. 34:33-35), 8:21 (Prv. 
3:4), 9:7 (Prv. 22:8a), Eph. 5:2 (Ex. 29:18), 6:14 (cf. Is. 11:5 and 
59:17), 6:15 (cf. Is. 52:7), Phil. 2:15 (Dt. 32:5), and Col. 2:22 
(Is. 29:13).

This figure reflects adjustments and judgments necessitated by 
the merged citations in the epistles and the double quotations in both 
testaments. Thirty-three are from the Pent., thirty-seven from the 
Prophets, twenty-seven are from the Psalms, Job, and Proverbs (Ps. 110: 
1a and 1b are counted separately), and three are from the Deuteronomic 
history. In all, seventeen books are quoted (sixteen if I Sam. is 
excluded. Cf. I Sam. 12:22, a double citation found in Ps. 93:14 LXX 
and cited by Paul in Rom. 11:2). Isaiah is the most frequently quoted 
book (twenty-eight passages cited thirty times) followed by the Psalms 
(twenty-one passages cited twenty-two times). See Appendix. Ellis 1 
enumeration is slightly different because of the citations which he 
has not included and the way he has treated the double and questionable 
citations. Cf. Ellis, Paul's Use of the Old Testament, p. 11.

E.g. see Jellicoe, Septuagint and Modern Study (Oxford: Clarendon 
Press, 1968), pp. 1-73 and the following essays which have been collected 
and reprinted by S. Jellicoe, Studies in the Septuagint; Origins, 
Recensions, and Interpretations-Selected Essays with a Prologomenon by 
Sidney Jellicoe, Library of Biblical Studies (New York: KTAV Publishing 
House Inc., 1974); George Howard, "The Septuagint: A Review of Recent 
Studies," pp. 54-64; P. Katz, "Septuagintal Studies in the Mid-Century:
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scholarship on the origin of the LXX, and even until recent times, the 

"Letter of Aristeas" has been considered generally to be a reliable 

starting point. It has long been recognized that "Aristeas" contains 

legendary and apologetic material; but as a document which portrays the 

LXX as deriving from an archetypal text, it has had considerable 

influence on scholarship. If the archetypal text model is adopted, 

then the task of scholarship is to work back critically from the major 

recensions of Hesychius, Lucian, and Origen in search of the primitive 

text. In this regard, the name of Paul Anton de Lagarde stands out. 

This nineteenth century student of the LXX devoted considerable effort 

to the reconstruction of the "trifaria varietas" as the initial phase
Q

in the retrieval of the archetypal text. According to this hypothesis,

the original text of the LXX passed through various recensions until

9 eventually the text of scripture used by the early church was produced.

Their Links with the Past and Their Present Tendencies," pp. 21-53; 
Harry M. Orlinsky, "On the Present State of Proto-Septuagint Studies," 
pp. 78-109; and J.W. Wevers, "Proto-Septuagint Studies," pp. 138-57. 
See also Harry M. Orlinsky, "The Septuagint as Holy Writ and the 
Philosophy of the Translators," Hebrew Union College Annual XLVI (1975); 
89-114; Alexander Sperber, "The Problem of the Septuagint Recensions," 
Journal of Biblical Literature LIV (June 1935):73-92 and "New Testament 
and Septuagint," Journal of Biblical Literature LIX (June 1940):193-293 
(especially p. 279); H. St. John Thackeray, The Septuagint and Jewish 
Worship, pp. 9ff; and Frank Moore Cross, "The Evolution of a Theory 
of Local Texts," in Qumran and the History of the Biblical Text, ed. 
Frank Moore Cross and Shemaryahu Talmon (Cambridge, Mass, and London: 
Harvard University Press, 1975), p. 312. For a diagram of Cross 1 hypo­ 
thesis see Carl Harris Marbury, "Old Testament Textual Traditions in 
the New Testament: Studies in Text-Types" (Ph.D. dissertation, Harvard 
University, 1968), pp. 30-31. For further information on the study of 
the Septuagint, see also the entry by S.P. Brock in Theologische 
Realenzyklopadie, Band VI, Lieferung 1/2, pp. 163ff.

Ellis, Paul's Use of the Old Testament, pp. 16-17 and Sidney 
Jellicoe, Septuagint and Modern Study, pp. 29-58. See e.g. D.W. 
Gooding, "Aristeas and Septuagint Origins: A Review of Recent Studies," 
Vetus Testamentum XIII (October 1963):357-79.

Q

Jellicoe, Septuagint and Modern Study, p. 6.

q 
See Ellis, Paul's Use of the Old Testament, p. 17.
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The study of LXX origins was largely confined to the archetypal 

model until Paul Kahle injected a new element into the discussion. 

He argued that the origin of the LXX was analogous to the origin and 

development of the Targumim and the Vulgate. In other words, the origin 

of the LXX cannot be traced back to a single primitive text. The Greek 

translations of scripture emerged among the diaspora Jews originally as 

oral translations and were only subsequently written down. It is

fair to say, however, that Kahle f s hypothesis has not found wide-spread

12 support among students of the LXX.

More recently, Emanuel Tov has set forth an hypothesis which he 

describes as a "theory of multiple textual traditions". On the basis 

of this theory, he has identified four stages in the development of the 

LXX text:

1. The original translation.
2. A multitude of textual traditions resulting from the 

insertion of corrections (mainly towards the Hebrew) 
in all known individual scrolls in the pre-Christian 
period, and to a lesser extent in the first century 
C.E.

3. Textual stabilization in the first and second centuries 
C.E., due to the perpetuation of some textual traditions 
and the discontinuation of others.

4. The creation of new textual groups and the corruption 
of existing ones through the influence of the revisions
of Origen and Lucian in the third and fourth centuries 
C.E.13

Jellicoe, Septuagint and Modern Study, pp. 59-63 and Ellis, 
Paul's Use of the Old Testament, pp. 17-18. See also note 6 above.

Paul E. Kahle, The Cairo Geniza, 2nd ed. (Oxford: Basil 
Blackwell, 1959), pp. 209ff.

12See e.g. Jellicoe, Septuagint and Modern Study, pp. 61-62;
Howard, "The Septuagint," pp. 55-62; Orlinsky, "On the Present State 
of Proto-Septuagint Studies," pp. 78-109; Orlinsky, "The Septuagint 
as Holy Writ," pp. 89-114; and Wevers, "Proto-Septuagint Studies," 
pp. 138-57.

13
Emanuel Tov, The Text-Critical Use of the Septuagint in Biblical

Research (Jerusalem: Simor Ltd.,1981), pp. 41-42.Cf. Elias J. 
Bickerman, "Some Notes on the Transmission of the Septuagint," in 
Alexander Marx Jubilee Volume, ed. Saul Lieberman (New York: The Jewish 
Theological Seminary of America, 1950), pp. 149-78.
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Perhaps the merit of TOY'S hypothesis is that it is able to account 

for the multiplicity of variant texts in the transmission of the LXX 

and at the same time account for any underlying affinity between them. 

It allows for diversity among the various books of the LXX as well as 

for the scribal impulse to correct the Greek when it is thought to be 

in error or at variance with the Hebrew text.

According to Tov's model, Paul's citations would have reflected 

manuscripts which had emerged from the diversity of the secondary textual 

traditions. Moreover, the texts which Paul used were most likely those 

which were available to him in the places from which he wrote his 

epistles. But to the extent that Paul's quotations were from memory, 

his citations may also bear some resemblance to the texts which were 

used in his early study and worship.

Among Paul's scriptural quotations, thirty-four are absolutely 

or virtually identical with at least one extant Greek manuscript,

whereas sixty-five references are at variance with all of the preserved

1 ft 
Greek texts. Thirty-three of the quotations from this group of

14 Mss. tended not to be the property of individuals. See Wevers,
"Proto-Septuagint Studies," p. 152.

Twenty-five are absolutely identical and nine exhibit minor 
variations (i.e. if I Cor. 9:9 and II Cor. 9:10 are determined to be 
absolutely identical). See also Appendix.

According to our calculation, one hundred different scriptural 
passages are quoted by Paul one hundred and twelve times. Of these one 
hundred and twelve references thirty-nine are from the Pentateuch (34.8%), 
forty-one are from the prophets (36.6%), twenty-nine are from the Psalms, 
Job, and Proverbs (25.9%), and three are from the Deuteronomic history 
(2.7%). Among the citations from the Pentateuch eighteen are absolutely 
or virtually identical with the LXX textual tradition (46.2%), whereas 
nine from the prophets (22%), ten from the Psalms, Job, and Proverbs 
(34.5%), and none from the Deuteronomic history are identical. These 
percentages compare with an average of 33% for Pauline citations from 
all parts of the scriptures. Among the most frequently cited books, 
the percentages of absolutely or virtually identical citations in 
comparison with the total number of citations from the respective book 
are as follows: Genesis 61.5%, Deuteronomy 35.7%, the Psalms 36%, and 
Isaiah 23.3%. These statistics indicate that the prophets are least 
often quoted in a form identical with the LXX manuscripts, whereas 
the citations from the Pentateuch (especially Genesis) are most frequently
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sixty-five citations are at variance with the Greek and the Hebrew 

where the Greek translations are in substantial agreement with the 

Massoretic text. One appears to be in agreement with a non-LXX Greek

translation, and still three others are in agreement with the

1 8 Massoretic text against the LXX.

Among this group of sixty-five variant citations, there are 

ten and perhaps as many as twelve instances in which Paul's reading is 

either in agreement with LXX-A against LXX-B or in agreement with LXX-B 

against LXX-A. These are of particular importance, because in nine or

perhaps ten of these citations Paul is in agreement with LXX-A against

19 LXX-B; and in seven of these, the reference is from the book of

in agreement. The quotations from the Psalms which are in agreement with 
the LXX are in approximately the same proportion as those Pauline quota­ 
tions in agreement from all scriptural books. There appears to be a 
general correspondence between the percentage of Paul's variant citations 
for a given book and the number of manuscripts of that book which have 
been discovered at Qumran. In other words, the books which show the 
greatest degree of variation in Paul's usage tend to be the books of 
which more manuscripts were apparently available. See Geza Vermes, 
The Dead Sea Scrolls: Qumran in Perspective (Cleveland: Collins World, 
1977), p. 201. The significance of this correlation is difficult to 
assess, but it is noteworthy.

17 I Cor. 15:54 (Is. 25:8).

18
See I Cor. 3:14 (Job 5:13), Rom. 11:35 (Job 41:3), and Rom.

11:4 (I Kgs. 19:18). There are two other citations that also appear to 
exhibit some influence on the Greek text by the Hebrew (Rom. 3:14 and 
12:19). And Eph. 4:8 displays a connection with the Targum on the Psalms

19LXX-A: Rom. 3:15-17 (Paul and LXX-A read eyvcoaav: LXX-B reads 
OL6aOLv), 9:17 (Paul and LXX-A read 6uvayuv; LXX-B reads toxuv), 9:33 
dii' ctUTtp included in Paul and LXX-A, but omitted in LXX-B); 10:11 (same 
as 9:33), 10:20 (Pauline word order may be closer to LXX-B; but Paul 
and LXX-A read eyevoynv, whereas LXX-B reads eyevridnv), 11:3 (Evidence 
indicates that Paul was quoting from I Kgs. 19:10 rather than 19:14, 
and in agreement with LXX-A he reads T^V (J>uxriv you. in 19:10, LXX-B 
has transposed ifiv 4>uxnv and you. LXX-B does, however, read tnv 4>uxnv 
you in 19:14), 11:34 (Paul and LXX-A read auygouAos auioO, but LXX-B 
transposes the terms), 14:11 (Paul and LXX-A read T$ de$, but LXX-B 
reads TOV de:6v), I Cor. 2:16 (cf. 11:34. Paul's orthography follows 
LXX-A. Variation is significant enough to indicate that Paul is^in 
agreement with LXX-A), and II Cor. 13:1 (Paul and LXX-A read OTaSnoeTau, 
whereas LXX-B reads aTnoeiau.). LXX-B: Rom. 9:25 (Paul and LXX-B have 
forms of ayomav, whereas LXX-A uses forms of eXeetv) and 11:4 (LXX-A 
has omitted YOVU,whereas Paul and LXX-B include it. The textual diver­ 
gence between Rom. 11:3 and 4 places both of these in doubt.). Cf. also
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20 21 
Isaiah. This correspondence has long been recognized, but it confirms

that there is a correlation between the book which Paul cites and the 

text represented by his quotations. This is especially true with respect

to Isaiah, but there are traces which indicate that it is also true in

22 
other books. In Galatians 3:12, Paul quotes Leviticus 18:5; and in

agreement with LXX-F, his citation reads noLnaas auia. In contrast,

both LXX-A and LXX-B omit auict. The same passage is cited in Romans

23 
10:5, but in this case the New Testament textual evidence is divided.

Although we cannot engage in an attempt here to determine the original 

reading of this Pauline verse, we can assert that Paul's text resembles

0 /
LXX-F in Galatians 3:12 and perhaps also in Romans 10:5. And if 

Romans 10:5 should be read nounaas ctuia then this is further evidence 

that there is a correlation between the book cited and the textual 

tradition reflected in Paul's quotations.

Rom. 9:26-Hos. 1:10 (2:1) (LXX-A), 12:20-Prv. 25:21-22 (LXX-B), and 
13:9-Lev. 19:18, (Ex. 20:13-17) Dt. 5:17 (LXX-B).

20
Rom. 3:15-17 (Is. 59:7-8), 9:33 (Is. 28:16), 10:11 (Is. 28:

16), 10:20 (Is. 65:1), 11:34 (Is. 40:13), 14:11 (Is. 45:23), and I Cor. 
2:16 (Is. 40:13).

21 Ellis, Paul's Use of the Old Testament, p. 13 and Michel,
Bibel, p. 62.

22
See above in footnote 19, p. 69: Rom. 9:17 (Ex. 9:16), II Cor.

13:1 (Dt. 19:15), and perhaps Rom. 11:3 (I Kgs. 19:10ff). See also Rom. 
9:25 (Hos. 2:23 [25]), 9:26 (Hos. 1:10 [2:1]), 12:20 (Prv. 25:21-22), 
and 13:9 (Dt. 5:17-27). Much of the orthographic evidence is not 
sufficiently reliable to confirm or deny that Paul was following a 
particular textual tradition. Thus it is not included at this point.

n o Afi 9

The inclusion of auia following Tiouriaas is supported by P , D , 
F, G, the Majority text, and most of the Syriac tradition. But the 
omission of this pronoun is supported by K*, (A), (D*) , (33*), 81, 630, 
1506, 1739, (1881), and some coptic versions. The reading of Nestle 26 
has included auxa unlike Nestle 25. Andreas Lindemann has argued 
recently that the reading preserved in Nestle 26 is probably the 
original, "Die Gerechtigkeit aus dem Gesetz Erwagungen zur Auslegung und 
zur Textgeschichte von Romer 10,5," Zeitschrift fur die neutestamentliche 
Wissenschaft 73 (1982) :231-50. Cranfield, however, has argued against 
the inclusion of ctuia, Romans , pp. 520-21.

0 /
See Ellis, Paul's Use of the Old Testament, p. 13.
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Another striking feature of Paul's scriptural text is the corres­ 

pondence between his quotation of Isaiah 25:8 in I Corinthians 15:54 and 

the reading found in Theodotion. Both Paul and Theodotion read 

6 Savaxos ELS VLMOS, whereas the LXX manuscripts read xorreuuev 6 Sa

o c
This connection has been recognized for a long time; 26 but

it is still significant because it shows that Paul's text contained a 

tradition not found in the extant LXX manuscripts. Moreover, it indicates 

that there is a line of tradition which is represented by the texts of 

both Paul and Theodotion. For whatever reason, this particular reading 

dropped out or was not incorporated into the main-stream of LXX textual

tradition. Perhaps it passed into Theodotion 's translation through a

27 
proto-Theodotion tradition. In any case, this reading was preserved

and eventually appeared in Theodot ion's text.

There is also evidence which indicates that Paul's citations 

have been influencedby the Hebrew. In I Corinthians 3:19, he cites Job 

5:13. In contrast to the LXX manuscripts which read ev iri (ppovnaeu, 

Paul's text reads ev TT) navoupyLqt. Since iiavoupYL-tjt is a more accurate 

rendering of Gmya than cppovfioeu, it is possible that Paul corrected
T t T  

his text in accord with the Hebrew or that his text had already been 

corrected before him. But it could also indicate that there were 

divergent translations of Job available during this period and that 

Paul's quotation simply reflects one of these. Perhaps another example 

of correspondence between Paul's text and the Hebrew is found in his 

citation of Job 41:3 in Romans 11:35. In this case the Massoretic text

25
Aquila reads MaiaTioviLaeu TOV Savaiov eus vtxos and Symmachus

reads xaiauo^nvau Ttounaeu TOV $avotTov ELS icXos.

26
Ellis, Paul's Use of the Old Testament, p. 15 and Michel,

Bibel, p. 64.

27For a discussion of the evidence and various hypotheses see

Jellicoe, Septuagint and Modern Study, pp. 83-94.
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reads OtwKl *j»>nj7n>a. in contrast to the text of the LXX which reads
  % * ̂F* W * ^ *   * *

dvTLaTnaeTotL you xai, unoyevet, Paul's quotation runs npoe6(joxev auilj) 

9<au dvTcmo6o$riaeTai, auxip. Once again, the vocabulary of Paul's 

citation appears to be closer to the Massoretic text than the LXX. 

The fact that both of these examples come from Job may suggest that the 

textual tradition of this book was more diverse and less stable than 

that of some of the other writings.

But the correspondences between Paul's quotations and the 

Massoretic text are not limited to the book of Job. In Romans 11:4, 

he cites I Kings 19:18; and instead of representing the LXX reading 

(xotTaAeL^eos), he reads xaieAunov. The agreement in the first person

between >rnNBf!ll and xaieAtTiov indicates the presence of either a i • •
28 textual emendation or a variant translation. This and the other

examples cited are sufficient to indicate that Paul's quotations reflect

some apparent interaction between the Greek translations and the Hebrew

«- «. 29 texts.

Variations in Paul's Quotations

The textual variations between Paul's quotations and the extant 

LXX manuscripts are diverse; they range from the addition of particles 

to scriptural paraphrases. But for the sake of classification, a number

28For other possible examples of correspondence between Paul's
citations and the Hebrew text, compare also Rom. 3:14 and 12:19 (cf. 
the Samaritan Pentateuch and Targum).

29Aramaic and Syriac similarities with Eph. 4:8 have also been
detected. See F.F. Bruce's reply in B.F.C. Atkinson, "The Textual 
Background of the Use of the Old Testament by the New," Journal of the 
Transactions of the Victoria Institute LXXIX (1947):60-61; G.B. Caird, 
"The Descent of Christ in Ephesians 4, 7-11," in Studia Evangelica, vol 
II, ed. F.L. Cross (Berlin: Akademie-Verlag, 1964), pp. 540-41; and 
Albert Vis, The Messianic Psalm Quotations in the New Testament; A 
Critical Study on the Christian 'Testimonies' in the Old Testament 
(Amsterdam: Menno Hertzberger, 1936), p. 47.For evidence concerning 
the rendering of n^ as voxos in I Cor. 15:54f (Is. 25:8, Hos. 13:14) 
see G.B. Caird, "Towards a Lexicon of the Septuagint II," Journal of 
Theological Studies 20 (April 1969):24 and Hastings Dictionary of the 
Bible, s.v. "Quotations".
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of categories can be identified. Some of the quotations display varia­ 

tions in more than one category, but the process of classification 

illustrates the kinds of differences there are between Paul's quota­ 

tions and the LXX manuscripts.

Minor Words, Pronouns, and Prepositions

The first category includes those variations which involve 

articles, particles, conjunctions, pronouns, and prepositions. The

omission or addition of an article is found infrequently in Paul's

30 references. More common are the variations which involve conjunctions.

In seven cases, yap occurs within a scriptural citation for syntactical

reasons, and in each text it functions as an introduction or transition

31 
to the quotation. The addition, omission, or substitution of 6e, MCXL,

32 
n, or cxXXa is also a feature of his quotations. And the omission of

uva in Ephesians 6:3 (Deuteronomy 5:16 and Exodus 20:12) appears to 

have occurred for stylistic reasons. In this passage, the second uva 

recorded in the scriptural text has not been repeated, because gramma­ 

tically it is not required.

Variations involving pronouns are a significant aspect of Paul's

citations, and some of them are potentially important for understanding

33 
his use of scripture. In a number of quotations, a pronoun is omitted,

34 
but most often a different form of the same pronoun is substituted.

We find examples in which a form of decs has been substituted for a

See Rom. 10:5, Gal. 3:12, and 3:13.

31 Rom. 2:24, 10:13, 11:34, I Cor. 2:16, 6:16, 10:26, and 15:27. 
See also II Cor. 10:17 (6e) and II Cor. 6:17 (Suo).

32See Rom. 4:3, 11:34, 15:11, I Cor. 1:31, 2:16, and II Cor. 
10:17.

33See Rom. 1:17 (LXX variants), 9:27-28, I Cor. 2:9, Gal. 3:11 
(LXX variants), 4:30, and Eph. 5:31.

34See Rom. 3:18, 10:19, II Cor. 6:16, 6:17, 6:18, and Eph. 1:20.
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35 
pronoun; and in Romans 11:4 a pronoun is included where none is found

in the major Greek manuscripts.

The LXX textual witnesses are divided concerning the pronoun you

36 
in Habakkuk 2:4. But in Romans 1:17 and Galatians 3:11 the evidence

indicates that you should not be included in Paul's quotations of this

37 
verse. While we cannot be certain that this omission is not due to

Paul's fidelity to an unknown tradition, it is possible that it was 

omitted for a hermeneutical reason. Still it is also possible that he 

was aware of the divided Greek textual evidence and therefore left it 

out of his citation. In Ephesians 5:31, Genesis 2:24 is quoted; and 

as we observe, auxoD has been omitted following both Ttaiepa and yniepot. 

In the context of Ephesians, these variations do not affect the meaning; 

the pronouns simply make explicit that which was already implied. 

Since they were unnecessary, they were perhaps dropped for stylistic

reasons. Likewise, the pronoun OCUTWV in Isaiah 10:22 was probably con-

38 
sidered unnecessary and was thus omitted in Romans 9:27. The reason

for the omission of the pronouns in I Corinthians 2:9 is complicated by

the paraphrastic and combined form of the quotation, but there is an

39 
indication that Paul's citation is related to an underlying Jewish tradition.

35Rom. 2:24 and Col. 3:1 (iot5 deotJ for you   change from first
person speech) .

36Mou precedes ex Tiuarews in LXX-A and LXX-C and is omitted in
LXX-W0 . The Hebrew text reads inj-1»K£and in Heb. 10:38 the text is 
quoted: 6 6e 6uxauos you ex rcuaTeoos "cnaeTau (cf. variants). Aquila reads 
6t,xaLOs ev niaicL GIUTOU" cnaeTau and Symmachus reads 6uxauos iri eauTou" 
Tiuateu cnaeu. Because of the corrupt condition of the text IQpHab is 
of no assistance.

O -I

In Rom. 1:17, C* includes you after 6L,xaLOS, but there is no 
other support for the inclusion of the pronoun.

o Q

Theodoret in Explanatio in Isaiam under 4:2 reads TO xaiaXeuyya

39In LAB 26:13, Is. 64:3 and 65:16 are also combined: ex eo quod
oculus non vidit nee auris audivit et in cor hominis non ascendit. This 
citation and Paul's reference may be related to a common Jewish tradition
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In Galatians 4:30, Tauinv, TOIUTTIS, and you are not included in Paul's 

quotation of Genesis 21:10. To the extent that the textual evidence 

cannot account for these omissions, they appear to be the result of 

Paul's adaptation of the passage to the context of the epistle.

The inclusion of eyauiy in the quotation of I Kings 19:18 in 

Romans 11:4 finds no warrant in the Greek tradition, but it appears to 

be related to the change of MaTaAeu^ets to xateALTiov and the omission 

of ev 'lapotnA. There is no conclusive evidence to indicate that Paul

did not make this change himself. The addition of the pronoun, however,

41 
is reflected in the Vulgate. In other examples, plural pronouns have

been substituted for singular ones. In Romans 3:18, Psalm 36:2 is 

quoted. In this Psalm, the "wicked" are referred to in the singular, 

whereas in Romans they are referred to in the plural. This change 

appears to have been effected by Paul's universalization of the Psalm 

verse in the context of Romans. He cites Isaiah 52:11-12 in II Corin­ 

thians 6:17; and here, too, a singular pronoun has been changed to a 

plural. This is another example in which the process of universalizing

a particular scriptural statement appears to be the reason for the

42 
change to a plural pronoun.

We also find instances in which there has been a change in the 

person of a pronoun. Paul quotes Deuteronomy 32:21 in Romans 10:19, 

and in this text the pronoun OIUTOUS has been changed twice to uyag. 

There is no reason to suspect that this change came about for any 

reason other than Paul's adaptation of the scriptural text in order to

LXX-A omits taums, and some N.T. manuscripts read you loaax 
instead of ifis eAeudepas. The variant N.T. manuscripts were perhaps 
corrected in light of the LXX.

*

41,The Vulgate includes mihi

this section of the epistle (6:14-7:1), the scriptural texts 
appear to reflect an extra-Pauline tradition.
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achieve a desired rhetorical effect. But in the case of II Corinthians 

6:16, the use of third person pronouns appears to have resulted from 

the merging of Leviticus 26:11-12 and Ezekiel 37:27. 43 In the prophetic 

passage, a modified form of Leviticus 26:11-12 occurs with third person 

pronouns. These pronoun forms do not correspond exactly with Paul's 

text, but they are close enough to indicate that II Corinthians 6:16 

is a combined quotation. Finally, the change of you to auioO in 

Ephesians 1:20 has resulted from the direct form of speech exhibited 

in Psalm 110:1 being changed to a descriptive form in the epistle.

Variations involving prepositions are also found. In the LXX, 

Psalm 110:1 reads ex 6e£u3v, whereas in Ephesians 1:20 and Colossians 

3:1 the citation reads ev 6e£ujjt. As Atkinson has indicated, the pre­ 

position ev also appears in the references to this Psalm in I Peter 

3:22, Hebrews 1:3, 8:1, and 10:12 (cf. variant). 44 This raises the 

question of how this form of the Psalm entered into the literature of 

the early church. It may be that there was a source or tradition from 

which it was taken independently by the different writers; or it may 

be that it entered into a single written tradition and was then trans­ 

mitted to later documents through literary dependence. The fact that

the writer of Hebrews records ex 6e£o(J5v in 1:13 suggests that he was

45 
not dependent on a single tradition.

Perhaps a more significant prepositional variation occurs in 

Romans 11:26. In this text, Paul quotes from Isaiah 59:20-21; and

instead of reading evexev Euoov, his text reads ex Zuiiv. It has been

46 
suggested that Paul has made this change for hermeneutical reasons,

43In Lev. the pronouns are in the second person.

Atkinson, "Textual Background," p. 52. See also Rom. 8:34, and 
cf. Mt. 26:64, 22:44, Mk. 12:36, 14:62, Lk. 20:42-43, 22:69, Acts 2:34, 

and Heb. 1:13.

45Ibid., p. 52.

Ellis, Paul's Use of the Old Testament, p. 140.
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and on the basis of the context this is perhaps the most likely explana­ 

tion. But J. DeWaard has argued that this explanation is not convincing. 

He asserts that the variant reading 11 >* !?K found in 1QIsa provides 

the clue for understanding the deviation between Paul's text and the 

LXX. Since t?K often occurs for ty, the LXX reading evexev goes back, 

according to him, to a Hebrew text which read ^K (^V) instead of b. 

If the preposition ex is understood in the sense of "because of", then 

Paul's text could stem from this same reading. Although there is 

a considerable degree of supposition in DeWaard's explanation, it 

cannot be assumed without question that Paul has adapted the text to 

fit his argument. DeWaard has not been able to provide a satisfactory 

explanation of why evexev is read in in Paul's text, but he has set

forth a proposal which makes the LXX translation of the Hebrew text

48 
more understandable.

Word Order

The second category in our classification concerns those quota­ 

tions which exhibit a different sequence of words than the LXX. A

49 
number of these involve single words or minor phrases, and we need

not discuss them. There are two examples of variant sequence, however, 

which are noteworthy. The first, the quotation of Hosea 2:23 (25) in 

Romans 9:25, is at variance with LXX-A, LXX-B, and the other major 

manuscripts.

47J. DeWaard, A Comparative Study of the Old Testament in the
Dead Sea Scrolls and in the New Testament (Leiden: E.J. Brill, 1966), pp. 
11-13. Theodoret follows closely the LXX tradition and reads eveMot. 
See Explanatio in Isaiam under 59:20. If variant textual traditions 
can account for this variation, it is apparent that Paul and Theodoret 
do not reflect the same tradition.

48Cf. also Rom. 2:24, I Cor. 14:21, II Cor. 13:1, and Eph. 5:31
for more variations involving prepositions.

AQ
*See Rom. 2:24, 9:13, 10:21, 11:3, 14:11, 15:11, II Cor. 8:15, and 

Gal. 3:6. These variations are not supported by the major LXX manuscripts; 
and as we can see, they are a common feature of Paul's citations.
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Paul: xaXeooo TOV ou Xaov you Xaov you xau tfiv oux

LXX-B: otYotTtfiau) ifiv oux fiyannyevriv xau epto T<Ji ou 
Xaijj) you Xaos you e£ ou^^

And In Romans 10:20, Paul cites Isaiah 65:1.

Paul: eupeSriv [ev] TOLS eye yn CHfotJouv ey<pavris eyevoyriv
TOLS eye yn enepurraLV

LXX-B: eycpavris eyevfidriv TOLS eye yf)
eupednv TOLS eye yn 

In both of these examples, the LXX textual tradition is divided. This 

may indicate that the Hebrew textual tradition was also divided. If 

this was the case, it is also possible that there were other Greek 

textual traditions and that Paul's quotations reflect this. But the 

possibility that the parallel members have been transposed because of 

Paul's inaccurate quoting from memory cannot be excluded. The lack of 

a clear hermeneutical reason for the variations, except perhaps for 

emphasis, suggests that they are either the result of Paul's fidelity

to a variant tradition or the result of his lack of precision in

52 
quoting.

Word Forms

The third category includes those citations which reflect varia­ 

tions in the forms of words. Differences in verbal forms are perhaps 

the most frequent. No consistent pattern is discernible among these, 

but variations in tense, mood, number and person are all found.

5°Cf. LXX-A and LXX-Q. See below, pp. 178-79. Note that I Pet. 2: 
10 reads OL TIOTC ou Xaos vUv 6e Xaos $eov3 OL oux nXenyevoL vOv 6e

51 Cf. LXX-A, LXX-K, and LXX-Q.

52See also the variant sequence in Rom. 11:9-10. This may support
the argument that Paul's method of quotation lacked precision in terms of 
verbal sequence.

53 See e.g. Rom. 10:11, 11:2, and 11:3.

54 See e.g. Rom. 9:25, Eph. 1:20, and Col. 3:1. Cf. also Gal. 3:13.

55See e.g. I Cor. 2:9, I Cor. 14:21, and II Cor. 6:18. Variations
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Nouns exhibit variations in number and case. In some instances, it 

is difficult to account for these variations, but often they result 

from an alternative form of expressing the scriptural citation or from 

the adaptation of the reference to the context of the epistle. The 

change of tenses in Romans 10:11 and 11:2, however, appears to have 

resulted from a shift in historical perspective.

Omission, Addition, and Substitution

The fourth category concerns those quotations which involve the 

omission, addition, or substitution of words when compared with the LXX 

textual traditions. These variations range from the substitution of 

synonyms to the addition of words of apparent hermeneutical significance.

Words included in the LXX manuscripts, but omitted in Paul's text can

58 
be observed in a number of examples. The omissions in Romans 11:4,

15:9, 15:12, Galatians 3:8, and 3:12 are not substantial; but in the 

case of Galatians 3:13, the variation is more interesting. In this 

passage, Paul cites Deuteronomy 21:23; and in contrast to most LXX 

witnesses, his text omits the words UTIO deoti. Although we cannot be 

certain that Paul was first responsible for the omission of these words, 

it is likely that they were omitted in order to avoid presenting an 

unacceptable image of the divine. Paul, for his part, would not have 

wanted to risk implying that Christ was accursed by God. That, of 

course, would have been unacceptable to him. Alterations of scriptural

involving the interchange of forms of eilyu and ytvoviai, are found in Rom. 
9:27 and Eph. 6:2-3. Cf. also UTteXeCcpdnv in Rom. 11:3 and UTioXeXeLpyau 
I Kgs. 19:10 and 14 LXX.

56See e.g. I Cor. 2:9 and I Cor. 14:21.

This category overlaps to some extent with the first category, 
but in these examples we are not primarily concerned with conjunctions, 
pronouns, and prepositions.

58 See Rom. 11:4 (ev lapanA), 15:9 (xupuO, 15:12 (ev irj nyepcjt 
exeovri), Gal. 3:12 (ctvSpunog), 3:13 (uno deoO), and perhaps Gal. 3:8
(T?|S
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material for the purpose of protecting or enhancing the image of God

or for avoiding an unacceptable religious idea are not uncommon in

59 
Jewish interpretative tradition. Another form of omission can be

seen in Romans 10:6-8. Perhaps this can be described as a selective 

quotation because sections within the passages quoted have been omitted.

Texts in which words have been added to the LXX are also found. 

In II Corinthians 6:18, ^uyaiepas has been made coordinate with ULOUS. 

And in Romans 10:15, tupatou has been included following u>s in Paul's 

quotation of Isaiah 52:7. flpatot does not appear in most Greek textual 

traditions, but it does occur in Theodoret. This might suggest that

there was a variant Greek tradition; but in this case, the possibility

62 
of textual dependence on Romans cannot be excluded.

Substitution is another feature of Paul's quotations. Frequently

63 
these involve synonyms or similar words, but sometimes the substitution

is more significant. In I Corinthians 3:20, Paul's text reads acxpCv

instead of av$pu)Tiu)V. According to the context of I Corinthians, it

appears that Paul altered the text of Psalm 94:11 to fit his argument.

Other possible explanations to account for this change cannot be excluded

64 
prematurely, but the evidence favours this as the reason for Paul's

59See above, p. 36.

See the discussion of the form of Rom. 10:6-8 below, pp. 95-96. 
Cf. Rom. 3:15-17 and 13:9.

See Explanatio in Isaiam under 52:7. fipauou is listed also 
in Swete's edition under LXX-Qbm8.

62Cf. also Rom. 9:33 and 10:11 (Is. 28:16) LXX-B. See below, p. 83.

63See Rom. 11:8 (iris afiyepov riycpas for TTJS riyepas Tauiris), I
Cor. 9:9 (wnyooaeus for cpuyojaeus, cf. variants), II Cor. 8:15 (oXcyov 
for eXaiiov), and Gal. 3:8 (eSvri for cpuXau). Cf. also Rom. 9:17.

The case of Eph. 4:8 (cf. Targum to Ps . 68:19) is an example 
which illustrates the difficulty involved in prematurely resorting to 
Pauline hermeneutics as the reason for a textual change.
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reading of ao<pffiv instead of dvSpumoov . The substitution of ev xupuj) for 

ev TOUT<J) in the double citation of Jeremiah 9:23 in I Corinthians 1:31 

and II Corinthians 10:17 involves a shift in the sense of the passage. 

But since this text is cited twice in virtually identical form, it may 

indicate that Paul's text is in accordance with a prior tradition. It 

is the type of saying which could have functioned in the oral tradition 

as a popular aphorism. In which case, Paul's citation could reflect 

an oral tradition rather than the literary text of Jeremiah. In Galatians 

4:30, iris eXeudepas has been substituted for you laotax, and it is clear 

that this variation has resulted from Paul's adaptation of the text to 

fit the context of his epistle. Finally, the substitution of xaAeaw for 

epS in the citation of Hosea 2:25 (23) in Romans 9:25 probably came about

due to the influence of xAnSnaoviaL in Hosea 2:1 (1:10) in Romans 9:26 

or the use of other forms of this same word in 9:6-24.

Paraphrase

The final category in our system of classification concerns those 

variations which appear to have resulted from a paraphrastic method of 

quotation. This is necessarily an imprecise category because the line 

between quotation and allusion is not always clear. Moreover, it is 

sometimes difficult to establish a precise correspondence between Paul's 

text and the extant texts of the LXX. Nevertheless, this appears to 

be appropriate terminology to describe those citations in which the 

scriptural passage has been phrased or expressed in a different way. 

Some of these references preserve the strict sense of the scriptural 

text, whereas others are more markedly paraphrastic. These variations

65Cf. Rom. 9:7, 9:12, and 9:24. See below, pp. 178-79.

Quotations which can perhaps be included in this category are 
Rom. 3:14, 3:15-17, 9:9, 11:3, 11:4, I Cor. 2:16, 14:21, 15:55 (cf. 
Greek translations), and Gal. 3:10.
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are not necessarily limited to this category, for they also correspond 

with variations included under the other headings. Yet in spite of the 

difficulty involved in establishing the limits of this category, it is 

evident that paraphrasing has resulted in variations between Paul's 

text and the LXX.

Double Citations

Among the Pauline quotations, there are eleven double citations 

of the same scriptural passage. The texts of these quotations are 

important for establishing the consistency and precision with which 

Paul quoted scripture. Two of these texts are absolutely identical in 

both Pauline references. They are both "legal" passages, and both 

are in agreement with the LXX and the Massoretic text. But the verbal 

correspondence in the reference from the Decalogue in Romans 7:7 and 

13:9 consists of only two words, and that is insufficient for textual 

evaluation.

Six of these scriptural texts are virtually identical or exhibit

68 only minor variations between the two references. In Galatians 3:11,

Paul quotes Habakkuk 2:4, and he omits the particle 6e. In Romans 1:17, 

however, 6e is included as it is in the LXX. A variation involving 6e 

is also found in the quotation of Jeremiah 9:23 in I Corinthians 1:31 

and II Corinthians 10:17. Genesis 2:24 is quoted in I Corinthians 6:16 

and Ephesians 5:31; and the only difference between the two references

67Ex. 20:17-Dt. 5:21 (Rom. 7:7 and 13:9) and Lev. 19:18 (Rom. 
13:9 and Gal. 5:14).

68Hab. 2:4 (Rom. 1:17 and Gal. 3:11), Gen. 15:6 (Rom. 4:3 and 
Gal. 3:6), Lev. 18:5 (Rom. 10:5 and Gal. 3:12), Gen. 2:24 (I Cor. 6:16 
and Eph. 5:31), Ps. 8:7 (I Cor. 15:27 and Eph. 1:22), and Jer. 9:23 
(II Cor. 10:17 and I Cor. 1:31).

69See also Gen. 15:6 in Rom. 4:3 and Gal. 3:6. The particle 
is included in Rom. 4:3, but omitted in Gal. 3:6. In both Jer. 9:23 
(LXX) and Gen. 15:6 (LXX), this particle is not included.
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is that the introductory formula, yap (prioov, has be^n included for 

syntactical reasons as part of the reference in I Corinthians. Psalm 

8:7 is cited in I Corinthians 15:27 and Ephesians 1:22, and again the 

only variation is the insertion of yap in the first example. Paul 

quotes Leviticus 18:5 in Romans 10:5 and Galatians 3:12; and despite 

the conflicting textual evidence concerning avSpooTios, it appears that
i

this word should be included in Romans and omitted in Galatians. 

And in the reference to Genesis 15:6 in Romans 4:3 and Galatians 3:6, 

the words euLaieuoev and 'A$paoty have been transposed. The variations 

in the last two examples do not affect the sense of the texts, but they 

do indicate that Paul has not been entirely consistent in his quotations 

from scripture.

The last three double citations display more significant varia­ 

tions. In Romans 9:33 and 10:11, Paul cites Isaiah 28:16. In the second 

of these references, he inserts the word nag. This addition probably

came about as a result of the association of Isaiah 28:16 with Joel 3:5

72 (2:32), and it demonstrates that Paul was not restrained from modifying

the scriptural text. Moreover, these two references occur within a few 

lines of each other; it could hardly have been that Paul did not realize 

that he had cited the same text in two different ways. Variations in 

the text of Psalm 110:1a in Ephesians 1:20 and Colossians 3:1 involve

not only the change in verbal form but also the interchange of auTou

73and ToO SeoiJ. Neither of these citations is introduced by a formula,

and both contexts display the easy, almost casual, manner in which this

70Cf. Mt. 19:5 and Mk. 10:7-8. 

71 In Romans, avdpuiiios is only omitted in F. G, and a few other 
witnesses, whereas in Galatians it is omitted in p^6 , N. Av id , B, C. D^, 
F, G, P, Y> as well as a number of other texts.

72Rom. 10:13. lias occurs in this text. See below, p. 183.

73Cf. the references in footnote 44.
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passage has been woven into the epistles. Isaiah 40:13 is cited in both 

Romans 11:34 and I Corinthians 2:16; but only a portion of the scriptural 

passage is quoted in common in the two references. We need not discuss 

this text further, except to say that the two citations from Isaiah 40:13 

illustrate the way in which Paul has used different forms of the same 

passage.

A comparison between the variations in Paul's double citations 

and the variations identified in the five categories above is instruc­ 

tive. In the double citations, we find variations involving conjunc­ 

tions, the addition or omission of words, changed verbal forms, and a 

transposition of terms. These are some of the same kinds of variations 

which have been discovered in our examination of the relationship between 

Paul's text and the extant LXX texts. Despite the limited number of 

double citations, this comparison illustrates the extent to which Paul 

has been consistent in his quotations. And it also provides a standard 

by which to judge his degree of textual precision or imprecision in 

quoting from scripture. Furthermore, this comparison is fundamental 

if we are to understand the interaction between text and interpretation 

in Paul's use of scripture.

Summary

We have indicated that in some cases there is a correlation 

between the book which Paul has cited and the textual tradition reflected 

in his quotations. Furthermore, we have sought to show that some of 

Paul's citations bear evidence of Hebrew influence. It has been argued 

also that five categories of textual variations can be discerned in 

Paul's scriptural quotations: 1) those involving articles, particles, 

conjunctions, pronouns, and prepositions; 2) those exhibiting different 

word order; 3) those reflecting variant word forms; 4) those involving 

the omission, addition, or substitution of words; and 5) those resulting
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from a paraphrastic manner of quoting. In addition, it has been argued 

that the double citations reflect some of the same types of variations 

between the two occurrences in the epistles as have been found between 

the LXX and the Pauline quotations.

Within the five categories which have been discussed, a signifi­ 

cant number of variations appear to have been the result of intentional 

modification of the scriptural text. Although the possibility cannot 

be ruled out that Paul in some cases may have quoted from memory, it 

seems evident that many variations are the consequence -of an attempt to 

conform the text of scripture to the context of the epistles. As gleaned 

from our discussion in this chapter, these modifications may be classified 

as follows: 1) stylistic modifications; 2) literary variations designed 

to introduce the text or to allow it to fit smoothly and meaningfully 

into the epistolary context; 3) modifications designed to achieve a 

desired rhetorical effect; 4) changes which reflect a shift in historical 

perspective; 5) variations resulting from the universalization of 

particular scriptural statements; 6) manipulation of the text in order 

to support and enhance an argument; and 7) adaptation of the text for 

the purpose of avoiding an unacceptable theological/christological idea.



CHAPTER IV 

PAUL'S CITATIONS AND THE PROBLEM OF 'CONTEXT 1

For the sake of organization, this chapter can be divided into 

four main sections. In the first, we shall be concerned with the 

epistolary context of the Pauline quotations. This involves both 

the structural and thematic features of the individual citations in 

relation to their respective epistolary contexts. In the second section, 

we shall investigate the scriptural context of the quotations. This 

will involve an examination of the degree to which Paul exhibits 

respect for the scriptural context and a consideration of the possible 

function of his quotations as "pointers" to their larger context. The 

third part will be devoted to an examination of Paul's citations in 

relation to the developing exegetical traditions of the early church. 

And finally, we shall make some observations concerning Paul's method 

of transferring scriptural passages to epistolary contexts.

Epistolary Context 

Structure

The literary relationship between scriptural quotation and 

epistolary context must be examined first in terms of structure and 

form. In this regard, the basic Pauline literary form consists of 

three elements: 1) opening statement, 2) introductory formula, and

See C.H. Dodd, According to the Scriptures, p. 126.

86
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2
3) scriptural text. In its simplest manifestation, this type of refer­ 

ence includes neither an explanation of the scriptural text nor an 

elaboration of themes related directly to it. The citation functions 

as a source of religious authority and it serves to substantiate a 

statement which has been made. Its interpretative value is found in

the connection which Paul sees between the scriptural passage and the

3 
opening statement.

In Romans 1:16-17, Paul writes: "For I am not ashamed of the 

gospel, for it is the power of God for salvation to everyone who believes, 

to the Jew first and also to the Greek. For in it the righteousness 

of God is revealed through faith for faith". Following the statement 

of thanksgiving in verses eight to fifteen, Paul writes these words; 

and in their immediate context, they function as the first element of 

the literary form described above. Habakkuk 2:4 is introduced and quoted

following this opening statement; and the purpose of this biblical

4 
passage is to confirm the assertion which Paul has made. This does

not mean that the reference from Habakkuk has no interpretative value 

for Paul. It does; but in its immediate epistolary context, the force

2 Following the scriptural quotation, there is no explication of
the text. In general, the argument shifts to a different theme after 
the scriptural passage has been cited.

o
This type of citation is sometimes referred to as "proof-text". 

The use of the term "proof-text" to describe this literary form is legiti­ 
mate, if it is accompanied with the caveat that this expression can easily 
imply notions of scriptural authority which do not accurately reflect 
Paul's understanding. For Jews, scripture was sacred and holy (Rom. 1:2). 
In varying degrees, it was a source of inspiration for life, an expression 
of the will of God, and a basis for interpretation and religious argumen­ 
tation (cf. above, pp. 9-11). Without this qualification, the term "proof- 
text" might imply that scripture was simply an authoritative record to 
which Paul turned to prove his religious arguments and not also a source 
of edification, verbal stimulation, and inspiration for himself and 
for those who shared his basic religious convictions.

Note the verbal links between the opening statement (6uxaLoouvTi, 
TiLOTews, TiuaTLv) and the scriptural citation (6uMauos s TILOTEWS). These 
types of links illustrate the verbal interaction in Paul's use of scripture

5Cf. Gal. 3:11.
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of its literary impact is directed towards the statement which has pre­ 

ceded it. Thus, there is no explication of Habakkuk 2:4 in Romans 

1:18ff. On the contrary, the course of Paul's discussion shifts 

following the citation.

Another straightforward example of this literary form is found 

in II Corinthians 8:15. The larger context of this passage concerns 

the Jerusalem offering, but an examination of the immediate context 

indicates that all three elements of the literary structure are present. 

The proposition which Paul has set forth concerns equality between those 

who have much and those who have little. In the literary context, 

this statement is followed by a formula of introduction and a quotation 

from Exodus 16:18: "He who had much did not have too much, and he who 

had little did not have too little." This citation serves to substantiate 

the statement which has been made, but it is neither elaborated nor 

explained. It is introduced into the argument mainly for its demonstra­ 

tive and illustrative value.

In Romans 9:33, Paul quotes from Isaiah 8:14 and 28:16, This 

combined scriptural reference is preceded in the context by the Pauline 

statement: "They have stumbled on the stone of stumbling". The quota­ 

tion from Isaiah illustrates for Paul's readers that indeed a stumbling 

stone has been placed in Zion. In terms of its content, the citation 

from Isaiah extends beyond the simple confirmation of the introductory 

statement. Nevertheless, the literary function of the quotation in its 

immediate context indicates that the combined citation was intended to

6II Cor. 8:14

In Rom. 9:33, the statement from Is. 28:16 that "he who believes 
in him shall not be put to shame" extends the thematic development of 
Paul's discussion beyond what would have been required to substantiate 
the introductory statement, "they have stumbled on the stone of stumbling" 
But the word Tiuoieuojv from Is. 28:16 does relate to ex TILOTGCOS in 9:30 
and 32.
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establish the validity of Paul's assertion that the Jews have stumbled 

and that faith is the basis for salvation (for not being put to shame) 

and righteousness. In Romans 10:11, Paul again cites from Isaiah 28:16, 

and the quotation is part of the discussion in 9:30-10:21. But within 

this larger literary unit, the scriptural reference also functions as

Q

support for the statements in 10:9-10. Immediately following this 

quotation from Isaiah, another proposition is set forth by Paul. He 

asserts that there is no distinction between Jew and Greek and that 

God's riches are bestowed on all who call upon his name. But instead 

of allowing this statement to go unsubstantiated, he quotes Joel 3:5

(2:32): "For everyone who calls upon the name of the Lord shall be

9 saved". Thematically, the verses from 10:9-10:13 are connected, but

structurally two individual scriptural arguments can be discerned.

Other examples of this basic literary form can be identified 

in the epistles, but these are sufficient to illustrate the structure

Q

"For if you confess that Jesus is Lord with your lips and you 

believe in your heart that God raised him from the dead, you will be 

saved. For a person believes and is made righteous and confesses with 

his lips and is saved." As we can see, TILOTGUUV from Is. 28:16 relates 

to the words (uLOieuaris and uuaTeueToti,) found in the opening element 

of the literary form.

9As we have seen in Rom. 1:16-17, 9:30-33, and 10:9-11, there is

often a verbal link between the opening statement and the scriptural 

citation. In Rom. 10:12-13, the connection is between enuMaAouyevous 

and eTiLxaXeoriTaL. These verbal links indicate that the opening statement 

of the literary form may have been formulated in light of the scriptural 

passage which is used as substantiation. Hence, the interaction between 

Paul's manner of argumentation and his use of scripture is more subtle 

than the term "proof-text" used without qualification would tend to 

imply. Verbal associations provide vivid illustrations of the way 

scripture contributed formatively to Paul's manner of argumentation.

Other references which exhibit this literary form are Rom. 2:24, 

3:4, 15:21, and I Cor. 2:9. Although the citation in Rom. 10:5 does not 

conform precisely to the structure which has been described, it may 

serve as scriptural support for 10:2-4. Likewise, Gal. 4:27 is not as 

clearly a scriptural proof type of citation as those described; but 

through the combination of material from the Pentateuch and the Prophets, 

Paul has used Is. 54:1 to illustrate and support his argument in 4:21ff. 

(Cf. the use of the haftarah in the midrashic homilies.) Cf. also Rom. 

10:18.
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and function of this use of scripture. In each of these cases, the

three structural elements of the form are discernible. Moreover, the

correspondence between the introductory statements and the quotations

are straightforward. And in none of these examples, save perhaps for Romans

10:9-13, has Paul set out to explain the scriptural reference. This is 

not intended to imply, however, that these texts have not been interpreted.

A variation of this basic form can be found in a number of 

examples. Instead of a single scriptural citation, a series of passages 

have been linked together. The three elements are the same as in the 

examples already described, but in this case the literary force of the 

argument has been enhanced and developed by the addition of scriptural 

passages. There is no direct explication of the passages cited; they 

are summoned largely for their illustrative impact as the passages are 

thematically and/or verbally linked together. An example of this form

is found in Romans 3:9-18. In order to substantiate and illustrate the

12 
assertion that both Jews and Greeks (all humankind) are under sin,

Paul quotes from Psalms 13:1-3 (LXX), 5:10 (LXX), 139:4 (LXX), 9:28 

(LXX), 35:2 (LXX), and Isaiah 59:7-8. There is no direct explanation 

of these scriptural texts individually or as a whole; their interpreta­ 

tive value is found in the manner in which Paul considers them applicable 

to the statement which he seeks to demonstrate. Other examples related 

to this type of use occur in Romans 9:24-29, 13 10:18-21, 14 11:7-10, 15

These consist of both merged and chain (Tin) quotations.

12Rom. 3:9. "... for we have already charged that both Jews and
Greeks, all men, are under sin...."

13 See Hos. 2:25 (LXX), 2:1 (LXX), Is. 10:22-23, and 1:9. The 
content of these scriptural texts extends beyond the establishment of 
the statement in Rom. 9:24, but the structure is basically a literary 
development of the form outlined above. Note also the verbal correspon­ 
dence between exotXeaev in 9:24 and xaXeow and xXn^naovTcxL in 9:25-26 
and between urcoXeLpya in 9:27 and EYxaTeXuiiev in 9:29.

14See Ps. 18:5 (LXX), Dt. 32:21, and Is. 65:1-2. In 10:18 and 19
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and 15:8-12. 16

Further modifications of the basic literary form can be identi­ 

fied and, for our purposes, ought to be described as mixed types. Among 

these, the simple form consisting of the three elements is usually 

preserved; but following the quotation, the scriptural passage is 

elaborated, interpreted, or applied. Thus, they are called mixed types 

because they exhibit the basic literary structure, but also include some 

form of scriptural elaboration or explanation. Three forms of mixed 

types can be identified: 1) scriptural text and elaboration, 2) scrip­ 

tural text and interpretation or application, and 3) scriptural text 

and exhortation.

A brief discussion will suffice to indicate the way in which 

thematic elaboration follows and develops out of the basic form of 

scriptural use. This type of citation does not exhibit any identifying 

structural features, but the force of the quotation is not directed 

only towards the opening statement. It also contributes to the develop­ 

ment of the discussion following the citation. The elaboration that 

follows frequently involves the weaving together of words and ideas from 

the quotation into an exposition that in some respects resembles the

the sentences which lead to the citation of the scriptural references 
are interrogatives.

15See Dt. 29:3 (4), Is. 29:10, and Ps. 68:23-24 (LXX). The first 
two references are merged. Cf. the imagery in the opening statement in 
11:7 and the quotations in 11:8-10.

16See Ps. 17:50 (LXX), Dt. 32:43 (LXX), Ps. 116:1 (LXX), and 
Is. 11:10. Note the verbal connection between the scriptural passages 
and the opening statement centring on the word e$vn. (Cf. also the 
quotations in Rom. 9:7ff.)

Regarding the use of formulae to introduce quotations from 
scripture, see: E. Earle Ellis, Paul's Use of the Old Testament, pp. 
22-25, 156-85; Fred L. Horton, "Formulas of Introduction," pp. 505-14; 
and Bruce M. Metzger, "The Formulas Introducing Quotations of Scripture," 
pp. 297-307.

86-87.
I.e. in addition to the basic literary form. See above, pp.
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18 
Jewish midrashic homilies. In I Corinthians 1:18, for example, Paul

writes: "For the word of the cross is foolishness to those who are 

perishing, but to us who are being saved it is the power of God". This 

statement is followed by a formula of introduction and a quotation from 

Isaiah 29:14: "I will destroy the wisdom of the wise and the cleverness 

of the clever I will confound". This theme is developed and elaborated 

in 1:20ff. Paul writes in verse twenty: "Has not God made foolish the 

wisdom of the world?" And examination of 1:18-25 indicates that the

scriptural citation is related not only to the opening statement but

19 
also contributes thematically and verbally to the discussion that follows.

20
This pattern is found frequently among Paul's citations; and it illus­ 

trates that Paul's scriptural quotations were not used merely to establish 

a series of Pauline propositions, but were also used to develop his theo­ 

logical statements and expositions. This will become clearer in the 

following discussion.

18
See the discussion above, pp. 20-21. In addition to the use of

verbal associations to connect scriptural passages, the homilies exhibit 
a weaving together of words and themes for the purpose of fostering a 
religious attitude. The linking of passages from different parts of 
the scriptures is found in Paul (e.g. Rom. 4:1-8, 11:8-10, and Gal. 4: 
21-27), but perhaps it is the use of scriptural passages and words to 
generate a religious discussion or homily that is the underlying feature 
which connects the use of scripture in this category and the midrashic 
homilies.

19 Ellis has argued that I Cor. 1:18-31 and 2:6-16 were perhaps
independent expositions originally. Thus Paul did not compose these 
sections himself. According to him, each of these midrashic sections 
is followed by an application to the Corinthian situation: 1) 1:18-31, 
midrash; 2) 2:1-5, application; 3) 2:6-16, midrash; 4) 3:1-17, applica­ 
tion; and 5) 3:18-20, concluding section. If Ellis is correct, the 
structural form in 1:18ff cannot be attributed to Paul. Nevertheless, 
in the immediate context of 1:18-31, Isaiah 29:14 functions as scriptural 
support. See E. Earle Ellis, "Exegetical Patterns in I Corinthians and 
Romans," in Prophecy and Hermeneutic in Early Christianity; New Testament 
Essays (Grand Rapids: Eerdmans Publishing Co., 1978), pp. 213-20.

20See Rom. 2:6 (no I.F.), 4:3, 4:7-8 (verbal tally between Gen. 15
6 LXX and Ps. 31:1-2 LXX), 4:17-18, 11:26-27, I Cor. 2:16 (perhaps it can 
be included in this category), 6:16, 15:45, II Cor. 9:9-10, and Eph. 4:8. 
In I Cor. 1:31 and II Cor. 10:17, Jer. 9:23 is cited, but this hortatory 
passage is only followed by an elaboration in the second of these Pauline 
references.
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The second category of mixed types includes those citations 

which involve a short interpretation or application of the scriptural 

text. These can usually be identified structurally by the presence of

a transition word which follows the quotation and introduces the exposi-

21 tion or application. In Romans 11:4, Paul cites I Kings 19:18: "I

have kept for myself seven thousand men who have not bowed a knee to 

Baal". Following this citation, the application is introduced with the 

words OUTOOS o5v: "So too in the present there is a remnant, chosen 

according to grace". Paul cites Psalm 68:10 (LXX) in Romans 15:3: 

"The reproaches of those who reproach you fell on me". The application 

follows: "For whatever (ooa yap) was written beforehand was written 

for our instruction...." In I Corinthians 14:21, he quotes Isaiah 28: 

11-12, and he introduces his exposition with waie: "Thus, tongues are 

not a sign for believers but for unbelievers". Finally, in I Corinthians 

9:9-10 Paul quotes Deuteronomy 25:4; and following this citation, the 

expression (TI) 6u nyag is used twice as part of the application of the

text: "Does he not speak completely for our sake? It was written for

22 our sake...." Each of these examples illustrates this second category

of mixed type citations.

21 See Spot (o\5v), Rom. 10:16f (perhaps an exposition of 10:14-16),
14:11f, and Gal. 3:6f. Cf. the use of cipa oflv in Rom. 9:15f and 9:17f; 
these perhaps can be described as expository citations because the sense 
of the scriptural proof is obscured by the ambiguity in Paul's argument. 
"Apct (oSv) introduces the consequence or inference to be drawn from the 
citation (Kenneth Willis Clark, "The Meaning of APA," in Festschrift to 
Honor F. Wilbur Gingrich, eds. Eugene Howard Earth and Ronald Edwin Cocroft 
[Leiden: E.J. Brill, 1972], pp. 70-71). See OUTWS oSv in Rom. 11:3ff, 6'aot 
yap in Rom. 15:3f, toOi' efaiuv (os GOTLV) in Rom. 9:7f, and Gal. 3:16, and 
(n) 6u rjyas in I Cor. 9:9f. These expressions introduce the application 
of the scriptural texts. Finally, see wate in I Cor. 3:19ff (introduces 
an exhortation), 14:21f, and Gal. 3:8f. See Liddell and Scott and Bauer, 
Arndt, and Gingrich. In Gal. 4:29f, the application of the scriptural 
and religious imagery is made by means of the formula, ciXX' wanep TOTE... 
OUTGOS xau vOv. Cf. the use of 6(,6 (see N.T. variants) and 6u uyag in 
II Cor. 4:13ff and otXAa xctL, 61, nyas in Rom. 4:24. These types of words, 
however, do not always introduce the application of a scriptural passage. 
See I Cor. 10:7ff, 10:26f, and II Cor. 6:2f. Cf. also Eph. 4:8f.

22Rom. 9:7 and Gal. 3:16 are further examples in which Paul has
applied scripture explicitly.
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It may be interjected at this point that the midrash in Galatians 

3:6ff is also related to these first two categories of mixed types.

Perhaps the most conspicuous characteristic of this text is the develop-

23 ment of verbal associations. Paul uses scriptural words and ideas

to connect passages and to illustrate his argument that justification 

and sonship are on the basis of faith and not works. The literary form

of this argument is rooted in the structure of Jewish midrashic interpre-

24 
tation. It is evident, however, from the situation of the epistle

to the Galatians that this argument, based on the linking of words and

scriptural passages, is intended to have a persuasive impact on the

25 readers of the epistle. Hence, there is an element of scriptural proof

in this argument as well as an element of edification designed to instil 

a particular attitude with respect to justification and sonship, faith 

and works.

The third form of mixed type citations concludes with an exhorta­ 

tion following the scriptural passage. The imperative or hortatory

subjunctive identifies this class of texts. Following the scriptural

26 
citations in Romans 12:19-20, Paul exhorts his readers: "Do not be

23
The key words are: Gen. 15:6 (eTiuaieuaev, eAoyL-aSr) ,

Gen. 18:18 and 12:3 (eveuAoyTiSrioovTau, eSvn) , cf. Gal. 3:9; Dt. 27:26 
(eTiLHotTapaTOs) ; Hab. 2:4 (SLHCXLOS, TtuaTews, £riaeTau); Lev. 18:5 (cnaexau) ; 
and Dt. 21:23 (eTiuxcxTCtpaTOs) . For a discussion of the terminological 
character of Gal. 3:6ff see E.P. Sanders, Paul, the Law, and the Jewish 
People (Philadelphia: Fortress Press, 1983), pp. 21-23. Cf. Rom. 4:3-8.

24See the discussion of 4Q Flor. above, pp. 50-52. Cf . also 11Q Melch,

25Gen. 15:6 serves as support for Gal. 3:1-5; and following the
quotation of this passage, an exposition is introduced by apa. In 3:8a 
a statement is set forth that is supported by a citation from Gen. 12:3 
and 18:18 (3:8b). The exposition of this quotation begins with the 
word JJaie. Following this exposition, Paul sets forth the proposition 
that "all who rely on works of the law are under a curse"; this is sub­ 
stantiated in 3:10b by a quotation from Dt. 27:26. The statement following 
this citation serves as an introduction to the quotation of Hab. 2:4 in 
3:11. In 3:12 and 13, this same pattern is followed; an introductory 
statement is followed by a scriptural reference (3:12-Lev. 18:5 and 
3:12-Dt. 21:23). Cf. Rom. 9:6-13.

26Dt. 32:35 and Prv. 25:21-22.
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overcome by evil, but overcome evil with good". And in I Corinthians

3:19-21, he again quotes two scriptural passages; he follows these

27 
with the exhortation: "So let no one boast of men". The series of

scriptural texts in II Corinthians 6:16-18 is followed in 7:1 by the 

exhortation: "Therefore since we have these promises, beloved, let us

cleanse ourselves from every defilement of body and spirit, and bring

28 
about sanctification in fear of God". In each of these examples, the

29 
quotation is followed by a hortatory statement. The scriptural passage

relates not only to the opening statement of the basic literary form 

but also serves as a foundation for Paul's exhortation.

The use of scripture in Romans 10:6-8 deserves special considera­ 

tion. In this section of the epistle, Paul distinguishes between righteous­ 

ness by faith and righteousness by law, and he relates this distinction 

to the situation of Israel. In 10:5, Paul quotes Leviticus 18:5. This 

citation is followed immediately by an introductory formula: "But the 

righteousness by faith says". The introduction of the scriptural material 

in 10:6-8 with these words suggests that these verses are intended to 

relate to the discussion in 9:30ff. But the manner in which Paul uses 

Deuteronomy 8:17/9:4 and 30:12-14 indicates that the scriptural material 

does not function in these verses as a simple scriptural proof. Paul

begins his use of Deuteronomy by citing the words recorded in both 8:17

30and 9:4. Following this injunction, he quotes selectively from Deuter­ 

onomy 30:12-14. Perhaps the most significant feature of Romans 10:6-8 

is the structural pattern of the text: 1) scriptural citation, 2)

27Job 5:12-13 and Ps. 93:11 LXX. Cf. note 19.

28Lev. 26:11-12 (Ezek. 37:27), Is. 52:11-12, and II Sam. 7:14. 

This section apparently has been inserted into the epistle.

29Cf. I Cor. 1:31, 5:13, 15:32, II Cor. 10:17, 13:1, and Gal. 4:30.

or»
"Do not say in your heart".
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V, and 3) exposition. This form is repeated three times in these

verses; and in each case, To\3i' IOTLV serves as an introduction to the

31 explanation of the scriptural words. The biblical material in this

Pauline text is not used primarily for its value as proof. Rather,

Paul uses it as a foundation upon which to base a christological

32statement.

In the epistles, other forms of the use of scripture are also

displayed. There are examples in which it is used for its rhetorical

33 or literary value; and in other instances, the language of scriptural

texts is woven into the context of the epistles without explicit acknow-

34 ledgment. Still in other cases, scripture itself is used by Paul to

35 make a didactic or hortatory statement. Finally, in I Corinthians

15:54f we find a case in which Paul explicitly uses scripture eschato- 

logically; the words of the text are expected to be fulfilled in the 

future: "... then shall come to pass the word that is written, 'Death 

is swallowed up in victory! 0 Death, where is your victory? 0 Death, 

where is your sting?" 1

31 Cf. the use of ToDx' eaiLV in Rom. 9:7-8.

32See below, pp. 160-61.

33See Rom. 7:7, 10:15, 13:9, I Cor. 15:32, Gal. 5:14. Cf. also 
Rom. 8:36, 11:34-35, and Eph. 5:31; in these examples, scripture appears 
to function as a source of authority and perhaps also as a proof.

34See e.g. I Cor. 15:25, 15:27, Eph. 1:20, 1:22, and Col. 3:1. 
Scriptural allusion is common in the epistles. In Rom. 11:2, Paul 
cites Ps. 94:14 and I Sam. 12:22 without an I.F. In this context, the 
passage functions as a statement to be substantiated. Thus, the quota­ 
tion from I Kgs. 19:10ff in Rom. 11:3-4 serves as confirmation of the 
assertion in 11:2.

35See e.g. I Cor. 5:13, II Cor. 13:1, and Eph. 6:2-3. Cf. also 
Gal. 4:30.

36See the interpretation which follows in I Cor. 15:55. Cf.
also Rom. 2:6, 10:11, 10:13, 11:26-27, 14:11, II Cor. 6:2, and 9:10-
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Content

Considered thematically, scriptural quotations appear in a

37 variety of contexts in the Pauline epistles. To this point, we have

been concerned with the structural features of these citations in 

relation to their immediate epistolary contexts, but now our attention 

is turned to the thematic characteristics of these references. Through­ 

out, the relationship between Paul's thematic use of the individual 

scriptural passages and the larger contexts of the epistles must remain 

in view.

Perhaps the most readily identifiable thematic characteristic 

of Paul's use of scripture is the large number of quotations that are 

used in contexts which pertain to justification by faith, sonship, 

freedom from the law, and in general the soteriological relationship 

between Jews and Gentiles. In Romans 4:1-25, 9:6-11:33, and Galatians

3:1-4:31, the major blocks of material which deal with these issues,

38 Paul makes use of at least forty-two scriptural citations. In

addition, he cites Habakkuk 2:4 in Romans 1:17. Hence, more than forty 

percent of Paul's quotations are used in connection with this group of 

interrelated issues.

Within this general thematic category, a number of more specific 

themes can be identified. In Romans 1:17, 4:3, 4:17-18, 9:7, 9:9, Gala­ 

tians 3:6, 3:8, 3:11, 3:16, 4:27, and 4:30, Paul uses scriptural material 

to develop and establish his argument that righteousness and sonship are 

on the basis of faith and not works of law. In the story of Abraham's

37Among the citations which have been identified as explicit
quotations, there are fifty-five in Rom.; eighteen in I Cor.; ten in 
II Cor.; ten in Gal.; five in Eph.; and one in Col.

38Twenty-nine are in Rom. 9-11, nine are in Gal. 3-4, and four
are in Rom. 4.

oq
Cf. the discussion by Philipp Vielhauer, "Paulus und das

Alte Testament," pp. 33-62.
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two sons in Galatians 4:21-31, he argues that sonship is passed through 

the line of Isaac and not the line of Ishmael; but also woven into this 

account is the antithesis between slavery and freedom. Sarah is 

referred to as eXeudepa and Hagar as Tiau6uaxn. In Galatians 4:30f 

Paul writes: "But what does scripture say? 'Cast out the slave and her 

son, for the son of the slave shall not inherit with the son of the

free woman 1 . Therefore brethren we are not children of the slave but

40 
of the free woman". This illustrates the interconnection in this

text between Paul's understanding of sonship on the basis of the promise 

made to Abraham and his distinction between slavery and freedom.

The election of the Gentiles is another theme which Paul seeks 

to illustrate and confirm by means of direct reference to scripture.

In Romans 9:10ff, he makes use of scripture in order to establish the

41 
assertion that God shows mercy to whomever he wills. In the larger

context of Romans 9-11, however, this point is related to the argument

42 
that God has called his people from both the Jews and the Gentiles.

In Romans 9:25-26, Paul cites from Hosea 2:23 (25) and 1:10 (2:1), and 

this combined reference serves to substantiate the claim that the 

Gentiles are included among God's chosen people. Against the background 

of the quotations from Isaiah 28:16 and Joel 3:5 in Romans 10:11 and 

10:13, Paul cites Isaiah 65:1 in 10:20: "I have been found by those 

who did not seek me, I have shown myself to those who did not ask for 

me". And although the context in Romans 15:1-13 is different, the 

scriptural quotations in this text establish a connection for Paul

between Christ, the promises to the patriarchs, and the election of the

43 
Gentiles.

The scriptural citation is from Gen. 21:10. 

41 Rom. 9:15. 42Rom. 9:24.

43Rom. 15:9 (Ps. 17:50 LXX), 15:10 (Dt. 32:43), 15:11 (Ps. 116:1 
LXX), and 15:12 (Is. 11:10).
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Another theme related to the general category identified above 

has to do with the salvation of Israel. In Romans 9:27-29 and 11:2-4, 

Paul uses remnant imagery from scripture to make a statement about the 

judgment of Israel and also to affirm that God has not rejected his 

people. He uses scriptural statements in Romans 11:8-10 to argue that 

those who have been hardened against the gospel have been given a "spirit 

of stupor", that "their table has become a trap and a snare", and that 

"their eyes have been darkened so that they cannot see". And he 

cites Isaiah 59:20-21 and 27:9 in Romans 11:26-27 to illustrate the 

statement: "... and so all Israel shall be saved". Paul uses Deuteronomy

32:21 in Romans 10:19 to introduce the idea that the Gentiles are being

46 
used to make the Jews jealous; and related to this is his use of

scripture in 10:14-18 in order to assert that the word of faith has

been proclaimed: "Their voice has gone out into all the earth, and

47 
their words to the ends of the world". It is apparent from this

discussion that Paul has used scriptural citations from a variety of 

contexts for the purpose of establishing a number of different assertions 

concerning Israel's salvation.

There are, however, many quotations in the epistles which 

pertain to themes other than those already identified. In Romans 3:

10-18, Paul uses a scriptural catena to demonstrate that all people,

48 
both Jews and Greeks, are under sin. Two citations, Psalm 32:1-2 in

Romans 4:7-8 and Isaiah 27:9 in Romans 11:27 speak about the forgiveness

44See Hos. 1:10 (2:1), Is. 10:22-23, 1:9, and I Kgs . 19:10-18. 
Cf. Ps. 94:14 and I Sam. 12:22. Cf. also Rom. 2:6.

45See Is. 29:10, Dt. 29:3, and Ps. 68:23-24 LXX. 

46Cf. Rom. 11: 

47Rom. 10:18 (Ps. 18:5 LXX). See also Is. 52:7 and 53:1.

48See Pss. 13:1-3 LXX, 5:10 LXX, 139:4 LXX, 9:28 LXX, 35:2 LXX, 

and Is. 59:7-8.
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of sins, though the larger Pauline contexts of these quotations are 

primarily about issues other than forgiveness. In Romans 7:7 and

10:5, Paul uses quotations to illustrate statements about the use

49 and function of the law; and in as many as eighteen instances, he

cites scripture in contexts which have to do with ethical behaviour 

and conduct. Paul also cites scripture in order to make general

eschatological or soteriological statements; and in some cases, he

52 uses it to make a theological statement. In I Corinthians 1:18-3:23,

he cites scripture six times and in each case it is related to the

53 wisdom theme of the section. In addition to these topics, there are

dispersed through the epistles a variety of less prominent issues to

which Paul also relates scripture. He uses quotations in connection

54 55 with the sharing of material wealth, his own apostleship and ministry,

suffering, speaking in tongues, and congregational adjudication. 

This leads us to a discussion of one of the most significant 

thematic characteristics of Paul's quotations from scripture. In I 

Corinthians 15:3ff, Paul records the familiar kerygmatic statement with

49See Ex. 20:17, Dt . 5:21, and Lev. 18:5. Cf . also Gal. 3:10-12.

See Rom. 12:19, 12:20, 13:9, 14:11, 15:9, 15:10, 15:11, 15:12, 
I Cor. 5:13, 6:16, 10:7, 10:26, II Cor. 6:16, 6:17, 6:18, Gal. 5:14, 
Eph. 5:31, and 6:2-3. Cf. I Cor. 15:54ff.

51 See Rom. 2:6, I Cor. 15:32, 15:54-55, and II Cor. 6:2. Cf. 
Rom. 10:11, 10:13, and 14:11.

52 See Rom. 3:4, 11:34, 11:35, and I Cor. 2:16. Cf. Rom. 9:12-15.

53 1:19 (Is. 29:14), 1:31 (Jer. 9:23), 2:9 (see Is. 64:3 and 65:16), 
2:16 (Is. 40:13), 3:19 (Job 5:13), and 3:20 (Ps. 93:11 LXX) .

5AII Cor. 8:15 and 9:9-10.

55Rom. 15:21, I Cor. 9:9, and II Cor. 10:17. Cf. II Cor. 3:4-4:18.

Rom. 8:36 and see also II Cor. 4:13. 

57 I Cor. 14:21. 

58 II Cor. 13:1.
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its two-fold assertion that "Christ died for our sins according to the 

scriptures" and that "he was raised on the third day according to the 

scriptures". In Acts, Luke makes three explicit statements about Paul's 

use of scripture. In 17:2-3, he writes: "... and for three sabbaths 

he argued with them from the scriptures; and he explained and demonstrated 

that it was necessary for Christ to suffer and to rise from the dead 

and that 'this Jesus whom I proclaim to you is the Christ 1 ". Likewise, 

in 18:28 he states: "... for he vehemently refuted the Jews in public 

and showed by the scriptures that Jesus was the Christ". And finally, 

in 28:23, Luke writes: "... he explained and testified to the kingdom

of God and tried to convince them concerning Jesus from the law of Moses

59 and the prophets from morning until evening". There is no compelling

reason to think that Paul did not do this during the course of his

missionary work; but in the epistles, he does not use scriptural

61 
quotations in this way. The addressees of the epistles were already

followers of Christ. When compared with the total number of citations 

in the epistles, those direct quotations which can be considered to be 

explicitly christological in terms of content are limited. This,

however, should not be understood to imply that Paul does not use

62 
scriptural allusion or language christologically.

In Romans 9:33, the "stone of stumbling" is probably intended
£0

to be understood as Christ; and in 10:6-8 a statement is made about

59See the use of scripture in the speech at Antioch Pisidia,
Acts 13:16ff.

Cf. the discussions by Traugott Holtz, "Zur Interpretation des 
Alten Testaments im Neuen Testament," pp. 19-31 and Barnabas Lindars, 
"The Place of the Old Testament in the Formation of New Testament 
Theology," pp. 59-66.

Contrast the use of quotations christologically in Hebrews.

62Cf. e.g. Rom. 5:12-21, I Cor. 10:1ff, 15:20ff, Phil. 2:5-11, and 
Col. 1:15-23. See also J. Lambrecht, "Paul's Christological Use of 
Scripture," pp. 502-27.

f. Q

Cf. also Rom. 10:11 and 10:13. In these two references, Paul 
is referring to belief in Christ. See also below, p. 117.
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Christ's death and resurrection. Deuteronomy 21:23 is quoted in Galatians 

3:13, and this reference is used to illustrate the statement that Christ 

has become a curse. In Galatians 3:16, the off-spring of Abraham is

identified as Christ. And in I Corinthians 15:25ff, christological

64 references to Psalms 8:7 and 110:1b are made. In Romans 15:3 Paul

writes: "For Christ did not please himself, but as it is written, 'the 

reproaches of those who reproached you fell on me" 1 . This statement 

also provides the background for the citations in 15:9-12. In the 

context of the discussion concerning the proclamation of the gospel in 

Romans 15:21, Paul has an indirect reference to Christ in mind when 

citing Isaiah 52:13ff. And finally, the word puoyevog from Isaiah 

59:20 in Romans 11:26 also appears to refer to Christ. In addition 

there are citations in Ephesians 1:20, 1:22, 4:8, 5:31, and Colossians 

3:1 which also display explicit christological themes; but apart from 

these two epistles, the direct quotations that have christological 

content are confined largely to the ones which have been mentioned. 

Even in these texts, however, Paul does not display an interest in 

developing christological arguments from biblical quotations; the 

epistolary contexts frequently pertain primarily to other topics. 

Furthermore, it often appears that the scriptural texts that do display 

an explicit christological imprint may have entered into Paul's use 

from the tradition of the early church.

64Cf. also I Cor. 15:45.

Cf. also Rom. 10:16 (Is. 53:1). See below, pp. 120-24.
66
That this word most likely refers to Christ/messiah is the

conclusion of W.D. Davies, "Paul and the People of Israel," pp. 25-27 
and Dieter Zeller, Juden und Heiden, p. 259.

This may be the case in Rom. 9:33 (Is. 28:16 and 8:14), 10:6-8 
(Dt. 30:12-14), 15:3 (Psalm 69:10), 15:12 (Is. 11:10), 15:21 (Is. 52:15), 
and I Cor. 15:25-27, Eph. 1:20-22, and Col. 3:1 (Pss. 8:7 and 110:1). It 
is perhaps also the case in Rom. 5:12-21, I Cor. 15:20ff, and Phil. 2:5-11 
Koch argues that Phil. 2:6-11, Rom. 9:33, 15:12, and 11:25-26a are the 
four texts which exhibit a "pre-Pauline" christological use of scripture; 
"Schriftgebrauch," pp. 174-91.
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Presumably, the primary reasons Paul would have had for using 

scriptural citations to develop explicit christological arguments would 

have been if he himself were unsure about Christ's identity or if he 

had encountered questions or objections concerning his understanding 

of Christ. There is no reason to suspect that Paul himself was uncertain

about the significance of Christ. Moreover, among the undisputed Pauline

68 
epistles, there is no compelling evidence to suggest that Paul's

christological convictions were under direct attack. Hence, Paul 

nowhere in the epistles appears to be compelled by necessity to elaborate 

his understanding of Christ on the basis of explicit references.

Five texts, however, require further discussion. In Romans 

5:12-21 and I Corinthians 15:22, 45-50, Paul develops arguments con­ 

cerning the relationship between Adam and Christ. The reference to 

scriptural persons and images in these texts is of course indisputable. 

Nevertheless, in both passages Paul has confined himself largely to the 

use of words and images from the biblical material rather than developing 

his arguments on the basis of explicit citations. These are not 

discussions in which Paul has sought to bring the full force of 

scripture's authority to bear through the express introduction and 

quotation of biblical passages. In I Corinthians 10:4, Christ is 

identified as the "rock". This text will be discussed more fully in 

chapter eight, but it is necessary to note at this point that the 

connection between Christ and the "rock" appears to have come about 

through a technique of substituting Christ for Torah. Thus, the most 

prominent characteristic of this passage may not be Paul's attempt at 

christological elaboration but rather his technique of relating Christ

68If. Col. is a genuinely Pauline epistle, it could be argued
that Paul in Colossae encountered a problem which was fundamentally 
christological.

69 See below, pp. 264-67.
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to a scriptural image. Moreover, in 10:5ff Paul's discussion focuses 

on ethical rather than christological issues.

It is common to identify scriptural allusions and references 

in the so-called Christ hymn of Philippians 2:6-11. 70 It is by no 

means certain, however, that these verses were composed originally by 

Paul. The fact that the christological material has been placed in

an epistolary context which is largely ethical may argue against Pauline

72 
authorship. Furthermore, the vocabulary and the emphasis of these

verses have been alleged not to be characteristic of Paul. 73 In any 

case, Philippians 2:6-11 is not an exegetical discussion based on the 

explicit introduction and quotation of biblical texts. The author has 

not attempted to elaborate and substantiate his christological under­ 

standing in this manner. The material in Colossians 1:15-20 must also 

be mentioned in this regard. Christological references to creation 

images are evident in this text, but once again the matter of authorship 

is unclear. And, although there may be an exegetical argument at work 

in this text, it is apparent that direct quotations have not been

See e.g. Morna D. Hooker, "Philippians 2:6-11," in Jesus und 
Paulus, ed. E. Earle Ellis and Erich Gra$er (Gottingen: Vandenhoeck and 
Ruprecht, 1975), pp. 151-64 and Koch, "Schriftgebrauch," pp. 176-78.

71 Hooker, "Philippians 2:6-11," pp. 151ff.

72
For a brief discussion of the use of the term "pre-Pauline"

with respect to this text see F.W. Beare, A Commentary on the Epistle to 
the Philippians, Black's New Testament Commentaries (London: Adam and 
Charles Black, 1959), pp. 77-78.

73Ibid., p. 77. See also G. B. Caird, Paul's Letters from Prison,
The New Clarendon Bible (Oxford: Oxford University Press, 1976), pp. 100-104

See W.D. Davies, Paul and Rabbinic Judaism (London: SPCK, 1948), 
pp. 150-52 and Eduard Lohse, Colossians and Philemon, trans. William R. 
Poehlmann and Robert J. Karris, Hermeneia Series (Philadelphia: Fortress 
Press, 1971), p. 46.

See the discussion by Caird, Letters from Prison, pp. 174-82.

Lohse disputes (Colossians, pp. 46-47) the exegetical hypothesis 
set forth by C.F. Burney, whereas Davies subscribes to it (Rabbinic Judaism, 
pp. 151-52).
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summoned to substantiate the author f s remarks.

In conclusion, we can say that while there is considerable 

christological material in the Pauline epistles, it is not an issue 

which prompts Paul to engage in direct scriptural argumentation. On 

the contrary, this aspect of his manner of arguing from scripture is 

extremely limited.

Scriptural Context 

Content

The content of the Pauline quotations is varied; nevertheless, 

four basic categories of scriptural material can be identified. Paul

uses both "narrative" and "legal" passages, but most of his citations

78 
are taken from the prophets and Psalms. The "narrative" material is

taken mainly from the patriarchal stories in Genesis twelve through

79 twenty-five, but passages from Genesis 2:7, 2:24, Exodus 9:16, 16:18,
on o i

32:6, 33:19, Deuteronomy 29:4, II Samuel 7:14, and I Kings 19:10-18

82 are also quoted explicitly. In Romans 9:13, Paul cites Malachi 1:2-3;

in this text, the prophet makes reference to the account of Jacob and 

Esau in Genesis. Although Paul's quotation of this passage is from the

The terms "narrative" and "legal" are used to correspond with 
what, in doctrinal language, is usually described as haggadah and halakah

78Almost two-thirds of Paul's quotations are taken from the
prophets and Psalms. A strict distinction, however, cannot be made 
between the "narrative" and "legal" texts and the material from the 
prophets and Psalms.

79Gen. 15:6 (Rom. 4:3 and Gal. 3:6), 17:5 (Rom. 4:17), 15:5 (Rom. 
4:18), 21:12 (Rom. 9:7), 18:10 and 14 (Rom. 9:9), 25:23 (Rom. 9:12), 
12:3 (Gal. 3:8), 22:18 et al. (3:16), and 21:10 (4:30). Cf. also Mal. 
1:2-3.

8°The references from Ex. are from contexts which have to do 
with the plagues, the manna from heaven, the worship of the golden idol, 
and the tent of meeting.

81 The context of this passage is an historical resume by Moses.

82This reference is from the story of Elijah's revelation on 

Mt. Horeb.
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prophet, it is evident from the context in which he uses the text that

83 he has the patriarchal background of the material in mind.

The "legal" texts from Leviticus and Deuteronomy among Paul's

citations all relate to the ethical conduct of Israel. Three references

84 are from the Decalogue, and three are from the "holiness code" in

85 
Leviticus. Leviticus 18:5 is part of an introduction to a section

that concerns forbidden sexual relations; and 19:18 is in a context 

that deals with the ethical and cultic conduct of the people of Israel.

The context of Leviticus 26:11-12 has to do with the consequences that

86 
accrue from the observance of God's commandments. From Deuteronomy,

Paul cites 17:7, 87 19:15, 21:23, 25:4, 27:26, and 30:12-14 (8:17 and

88 
9:4). The first four of these references come from passages of which

the immediate contexts concern the religious, ethical, and juridical 

conduct of Israel* Deuteronomy 27:26 contains the final curse recorded 

in the account of the covenant ceremony on Mount Ebal; and Deuteronomy 

30:12-14 is from a Mosaic discourse in which the people of Israel are 

exhorted to keep the commandments and to renew the covenant.

The prophetic material among the Pauline quotations is too diverse 

to be categorized easily, but an examination of these references yields

a number of observations. Paul cites two passages from the oracles

89 
delivered against the religious and civil leaders in chapter twenty-eight;

QO

Cf. also I Sam. 12:22 (Ps. 94:14).

84 See Ex. 20:17-Dt. 5:21 (Rom. 7:7), Ex. 20:13-17-Dt. 5:17-21 
(Rom. 13:9), and Ex. 20:12-Dt. 5:16 (Eph. 6:2-3).

85See Lev. 18:5 (Rom. 10:5 and Gal. 3:12), 19:18 (Gal. 5:14), 
and 26:11-12 (II Cor. 6:16).

86Cf. Ezek. 37:27.

87Cf. Dt. 13:6, 17:12, 19:19, 21:21, 22:21, 22:22, and 22:24.

88See I Cor. 5:13, II Cor. 13:1, Gal. 3:13, I Cor. 9:9, Gal. 3:10, 
and Rom. 10:6-8.

89 Is. 28:16 (Rom. 9:33 and 10:11) and Is. 28:11-12 (I Cor. 14:21).
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and two are taken from the material concerning the spiritual blindness

90 of the people in chapter twenty-nine. And in Isaiah 1:9 and 10:22,

91 "remnant" imagery is found.

92 Paul cites passages from Isaiah 52:5, 52:7, and 52:11-12;

the context of these references has to do with the restoration of 

Jerusalem. Isaiah 52:3-6 appears to be an interpolation, but it is 

clear that these words are part of a larger literary context in which 

the restitution of Jerusalem is announced. The theme of hope and

assurance is continued in Isaiah 54:1-55:13; and from this, Paul cites

93 54:1 and 55:10. Between the two sections 52:1-12 and 54:1-55:13,

the fourth of the so-called "servant songs" is found. From this section,

94 Paul quotes explicitly 52:15 and 53:1. This cluster of references

from Isaiah fifty-two through fifty-five indicates that this material

was exegetically important for Paul, as it was for other writers of the

95 New Testament. Material from this context supplied Paul and others

in the early church with scriptural passages which were found to be 

useful in developing and substantiating their religious claims.

The quotations from Hosea 2:23 (25) and 1:10 (2:1) are taken 

from sections within the prophetic book which announce that Israel's 

judgment will not be final. These two sections, 1:10-2:1 and 2:14- 

3:5, are contained within a larger context in which Israel is portrayed 

as playing the role of a harlot. The passages which have been used by

9°Is. 29:10 (Rom. 11:8) and Is. 29:14 (I Cor. 1:19).

91 Cf. also Is. 10:22-23 (Rom. 9:27), Is. 8:14 (Rom. 9:33), Is. 
11:10 (Rom. 15:12), Is. 22:13 (I Cor. 15:32), Is. 25:8 (I Cor. 15:54).

92See Rom. 2:24, 10:15, and II Cor. 6:17.

93See Gal. 4:27 and II Cor. 9:10.

Q4
See Rom. 15:21 and Rom. 10:16.

95Cf. e.g. Mt. 8:17 and I Pet. 2:24-25. See below, pp. 120-24. 

96See Rom. 9:25-28.
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Paul are parts of sections which stand out thematically from the remain­ 

der of Hosea. Finally, the citation from Joel 3:5 is taken from the

97 prophet's account of the "day of Yahweh"; and Habakkuk 2:4 is

recorded in a literary context in which the prophet receives a reply

98 from God to his question.

Among the Psalm quotations, those which are from contexts which 

contain a plea for deliverance or protection from one's enemies comprise

the largest group. Paul makes reference to eleven of these Psalm

99 passages, and all but one of them is in Romans. Because of the

frequency with which Paul has quoted from this type of Psalm, there 

can be little doubt that these themes were important for him. Paul

also cites Psalms which contain statements of blessing and thanksgiving,

«.   ,. i. !   101 r ,   -r i -^ t.- 102 , pertain to the king, reflect a setting in Israelite worship, and

set forth a hymn in which the glory of God is extolled by the heavens

103 and in the Torah. From the wisdom tradition, Paul quotes Proverbs

104 
24:12 and 25:21-22; and two passages, 5:12-13 and 41:3, are taken

from Job. Finally, from the so-called "song of Moses" in Deuteronomy

97 See Rom. 10:13.

98See Rom. 1:17 and Gal. 3:11. See also J.A. Sanders, "Habakkuk
in Qumran, Paul, and the Old Testament," Journal of Religion XXXIX (1959): 
232ff.

QQ
Ps. 51:6 (Rom. 3:4), Ps. 14:1-3 (Rom. 3:10-12), Ps. 5:10 (Rom. 

3:13a), Ps. 140:4 (Rom. 3:13b), Ps. 10:7 (Rom. 3:14), Ps. 36:2 (Rom. 3:18), 
Ps. 44:23 (Rom. 8:36), Ps. 94:14 (Rom. 11:2), Ps. 69:23-24 (Rom. 11:9-10), 
Ps. 69:10 (Rom. 15:3), and Ps. 94:11 (I Cor. 3:20).

10°Pss. 32:1-2 (Rom. 4:7-8), 18:50 (Rom. 15:9), and 116:10 (II Cor. 
4:13). Cf. also Ps. 117:1.

10l Ps. 110:1ff.

1O9
Pss. 24:1 (I Cor. 10:26) and 68:19 (Eph. 4:8).

1 rn
Ps. 19:5 (Rom. 10:18).

104Cf. also Ps. 112:9 (II Cor. 9:9).

105 I Cor. 3:19 and Rom. 11:35. Cf. the quotations from Is. 40:13 
in Rom. 11:34 and I Cor. 2:16.
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31:30-32:47, Paul makes reference to 32:21, 32:35, and 32:43. The three 

citations from this context suggest that it, too, was a section of some 

hermeneutical importance for Paul.

To this point, it has been established that certain scriptural 

contexts and types of passages provide a disproportionately high number 

of Pauline quotations. Moreover, the number of quotations from these 

contexts   Genesis twelve through twenty-five, Deuteronomy 31:30-32:47, 

Isaiah fifty-two through fifty-five, Psalms containing a plea for 

deliverance and protection, and perhaps also the "legal" material from 

Deuteronomy and Leviticus   suggests not only that these were blocks 

of material with which Paul was especially familiar but also that he 

considered them to be useful in developing and substantiating individual 

arguments within his epistles. Except for the almost exclusive use 

of the material from Genesis twelve through twenty-five in epistolary 

contexts which have to do with sonship and justification by faith and 

the use of five Psalms in the catena concerning sin in Romans three, 

there is no clear thematic pattern regarding Paul's use of these blocks 

of material.

Use of Context

But did Paul use his quotations from these sections as "pointers" 

to the larger scriptural contexts? From our examination of the form 

and function of Paul's citations, it is evident that allusion to the 

larger scriptural context was not necessary for his use of scripture to 

be effective. The scriptural words cited had authority in themselves. 

They represented the holiness and power of scripture. To the extent

That a Jew of Paul's education would have been thoroughly 
familiar with these sections of scripture is hardly surprising.

It cannot be asserted with certainty that Paul was responsible 
for the construction of this catena. It may have been part of his 
received tradition in which case this series of passages does not reflect 
his selection of scriptural material.
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that Paul's citations functioned as scriptural proofs, there is no formal 

or literary reason why the larger biblical context necessarily would have 

been important for Paul or his readers.

Still there is a difference between asserting that a citation 

was not intended formally as a "pointer" and asserting that it did not 

function in that way. Considering Paul's familiarity with the blocks 

of material which have been identified, it is difficult to think that 

he was not conscious of the larger scriptural contexts when he cited 

individual passages from these sections. Likewise, the readers of the 

epistles may have read individual quotations and had brought to mind 

the larger scriptural contexts of these passages. The most likely 

examples of this would have been among the quotations from the patriarchal 

stories and the Exodus narratives; but it is also possible that it 

happened with the quotations from Isaiah fifty-two through fifty-five,

the "legal" material, the "song of Moses", and perhaps also other

108 
individual texts. Nevertheless, this is difficult to establish with

any degree of precision.

Paul's citations, however, do not function only as scriptural 

proofs. In Romans 7:7, for example, Paul writes: "But if it had not 

been for the law, I should not have known sin. For I should not have 

known what it is to covet if the law had not said, 'you shall not covet'". 

This reference is used for the purpose of making a statement about the 

function of the law. In this context, it is evident that Paul is not 

concerned fundamentally about coveteousness. The commandment, "you 

shall not covet", serves for Paul as an example or illustration. In 

Paul's argument, this commandment represents the law; and it is used 

to make a statement about the law and its function. As an example, it 

points beyond itself.

108Cf. also e.g. Gen. 2:7 (I Cor. 15:45) and I Kgs. 19:10ff 
(Rom. 11:3-4).
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In Romans 13:9, Paul again quotes from the Decalogue. He writes: 

"For the commandments 'You shall not commit adultery, You shall not kill, 

You shall not steal, You shall not covet 1 , and any other commandment 

are summed up in this...." These specific commandments illustrate the 

totality of the commandments of the law. These and "any other commandment 

can be summed up, 'You shall love your neighbour as yourself". 

Instead of an impulse towards greater legal casuistry, this reflects 

an attempt to simplify and to capture the fundamental purpose and 

significance of the law. The command, "to love your neighbour", 

is a summary of the Decalogue which itself is a summary of the law. 

In both of these examples, the specific commandments have a larger 

frame of reference than the meanings of the individual words themselves.

Among the explicit quotations which have not been taken from 

the blocks of material identified above or from other historical 

narratives in scripture, we discover that there appears to be little 

or no direct evidence that the larger scriptural contexts were themati- 

cally important for Paul. For example, in Romans 15:9 Paul quotes 

Psalm 18:50; and he uses the passage to substantiate the claim that 

Christ became a servant to the circumcised in order to confirm the 

promises given to the patriarchs and in order that the Gentiles might 

glorify God. The scriptural verse, however, is part of a statement of 

praise that concludes a psalm in which the king has given thanks for 

his victory in battle. There does not appear to be any thematic material 

in this psalm which would enhance Paul's discussion. Rather, the use

1 OQ
Lev. 19:18. Cf. Gal. 5:14.

See Geza Venues' comment concerning Jesus and the law in "The 
Gospel of Jesus the Jew," Riddell Memorial Lectures (Newcastle Upon Tyne, 
1981), p. 40.

11l l.e. the sections of scriptural material that are prominent 
in Paul's usage and those that are prominent in the usage of the develop­ 
ing tradition of the early church.
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of this scriptural passage by Paul hinges on the presence of the word 

edvn (LXX) which serves as a linking term in Romans 15:9-12. Hence, 

the use of Psalm 18:50 has probably been suggested to Paul by the 

verbal and thematic connection and not by the larger scriptural context 

of the passage. This also appears to be the case with respect to the 

quotation of Psalm 117:1 in Romans 15:11. Further, the quotations in 

Romans 9:25-29 are governed largely by the verbal and thematic links 

between the respective passages rather than by their scriptural contexts. 112

This is most likely the case also in Romans 1:17, 4:7-8, I Corinthians 

3:19, II Corinthians 10:17, and Galatians 3:11. 113 Finally, in Romans 

12:20, 14:11, I Corinthians 5:13, 6:16, 10:26, II Corinthians 6:16, 

Ephesians 5:31, and 6:2-3, Paul uses scriptural texts to make statements 

regarding ethical behaviour and conduct; but there is no firm evidence

to indicate that Paul had the scriptural contexts of the individual

114 
passages in view. Thus, on the basis of the evidence of the epistles

there is no solid indication that Paul's quotations were intended to 

function formally or literarily as "pointers" to the larger scriptural 

context.

112See below, pp. 178-79.

113Rom. 1:17 and Gal. 3:11 (&LxaLOs), Rom. 4:7-8 (AoYL,ar)Toa),
I Cor. 3:19 (aocpua), and II Cor. 10:17 (xotuxaoyau).

114..Other citations which exhibit no express connection between
Paul's use of the individual passage and the larger scriptural context 
are Rom. 2:6 (Prv. 12:24, Ps. 62:13), 10:18 (Ps. 19:5), 10:20-21 (Is. 
65:1-2), 11:26-27 (Is. 59:20), 11:34 (Is. 40:13), 11:35 (Job 41:3), I 
Cor. 1:31 (Jer. 9:23), 2:9 (Is. 64:4 and 65:16), 2:16 (Is. 40:13), II 
Cor. 4:13 (Ps. 116:10), 6:2 (Is. 49:8), and 9:9 (Ps. 112:9).

Cf. the results which have been obtained by Albert C. Sundberg, 
"On Testimonies," Novum Testamenturn III (1959):271-74. His evidence 
appears to refute Dodd's hypothesis. As we have indicated, the citations 
in Rom. 7:7 and 13:9 concerning the law point beyond themselves, but 
it is doubtful that they were intended to function literarily as 
"pointers".
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Respect for Context

The degree to which Paul exhibits respect for the scriptural 

contexts of his quotations is a separate but related topic; and without 

examining each citation individually, it is difficult to be precise. 

Still some patterns can be observed which further illustrate the rela­ 

tionship between Paul's use of individual citations and their larger 

scriptural contexts. Among the thirteen "legal" passages from the 

Pentateuch cited by Paul, six are used in the epistles in contexts 

which pertain primarily to conduct. Four are used to make statements

about the law and faith; two are applied to Christ; and one is

119 used in a context which concerns Paul's apostolic rights. This

illustrates that Paul was not restrained from using "legal" passages 

in literary contexts other than those pertaining to moral and ethical 

conduct. To this extent, Paul's respect for the scriptural contexts of 

these citations was incidental.

Paul's use of "narrative" material, too, displays varying degrees 

of correspondence between the quotation of the individual passages and 

the scriptural contexts. The citations from Genesis twelve through 

twenty-five have been applied by Paul to his argument concerning right­ 

eousness and sonship. Although he has applied this material to the 

circumstances of his Gentile mission, he has not disregarded necessarily 

the larger literary context of the individual citations. In Romans 4: 

9ff, Paul makes a point of referring to the chronology of the Genesis

1l6Rom. 13:9 (Dt. 5:17-21, Ex. 20:13-17), I Cor. 5:13 (Dt. 13:6 
et al.), II Cor. 6:16 (Lev. 26:11-12, cf. Ezek. 37:27), 13:1 (Dt. 19:15), 
Gal. 5:14 (Lev. 19:18), and Eph. 6:2-3 (Dt. 5:16, Ex. 20:12).

117Rom. 7:7 (Ex. 20:17, Dt. 5:21), 10:5 (Lev. 18:5), Gal. 3:10 
(Dt. 27:26), and 3:12 (Lev. 18:5).

l18Rom. 10:6-8 (Dt. 30:12-14, cf. Dt. 9:4) and Gal. 3:13 (Dt. 
21:23).

119 I Cor. 9:9 (Dt. 25:4).
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narrative. Abraham was reckoned as being righteous before he was circum­ 

cised. Hence, his righteousness was on the basis of faith. In this 

example, Paul makes explicit reference to the larger context because 

it appears to support his argument and because it serves as a way of 

uncovering another aspect of the text. Among the citations from the 

"narrative" material other than the patriarchal stories, Paul's respect 

for the scriptural contexts is, once again, largely incidental. In four

instances, "narrative" passages are used in contexts which pertain to

120 
ethics; and in Romans 11:2-4, citations are used to indicate that a

121 
remnant will remain. Two passages from the Exodus narrative are

122 
used by Paul to affirm the sovereignty and freedom of God. In both

of these examples, Paul has focused on only one aspect of the larger

story. Likewise, he has used Exodus 16:18 in order to make a statement

123 
about the Jerusalem offering; and in this case, too, he has isolated

one aspect of the story and used it to substantiate his argument. In 

each of these citations from Exodus, a single passage has been extracted

from its context, and it has been used without concern for its larger

124 
scriptural background. This is not an uncommon feature of Paul's use

of scriptural quotations.

The psalm citations which are taken from scriptural contexts 

that contain a plea for deliverance and protection are also used in a

12°I Cor. 6:16 (Gen. 2:24), 10:7 (Ex. 32:6), II Cor. 6:18 (II Sam. 
7:14), and Eph. 5:31 (Gen. 2:24). David Daube has asserted that there 
were instances in Judaism in the first century in which haggadic material 
came to be understood as halakah. See David Daube, The New Testament and 

Rabbinic Judaism (London: Athlone Press, 1956), pp. 67ff.

121 I Kgs. 19:10-18 and I Sam. 12:22. Cf. Ps. 94:14.

122Rom. 9:15 (Ex. 33:19) and 9:17 (9:16).

12^
II Cor. 8:15.

124Cf. the use of Gen. 2:7 in I Cor. 15:45.

125Cf. e.g. the quotations fromHos. 2:23 (25) and 1:10 (2:1) 

in Rom. 9:25-26.
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manner which indicates that respect for the context of an individual 

passage was extrinsic to Paul's manner of using biblical quotations. 

Five of these psalms are used in a context which has to do with sin; 12

177and one each is used in contexts which pertain to the justice of God,

128 the distress involved in being a follower of Christ, God's faithful-

129 130 131 ness to Israel, God's judgment of Israel, the abasement of Christ,

132 and the futility of wisdom. This distribution is further evidence

that Paul's respect for the scriptural context of his quotations was, 

in the main, circumstantial.

Context of the Early Church's Developing Tradition 

Paul used scripture within the context of a developing tradition 

of interpretation. In the early church and in Judaism, scripture was

interpreted; and religious traditions often developed in connection with

133 the interpretation of biblical texts. Thus, the problem of "context"

has implications which pertain not only to the epistolary and scriptural 

contexts but also to the place of individual passages and texts within 

the developing interpretative tradition. The important point for our 

purposes is the question of how, if at all, Paul's use of specific 

scriptural references has been influenced by the passages' wider context 

in history and tradition. We shall not undertake an exhaustive

126Rom. 3:10-12 (Ps. 14:1-3), 3:13a (Ps. 5:10), 3:13b (Ps . 140:4), 
3:14 (Ps. 10:7), and 3:18 (Ps. 36:2).

1 97
Rom. 3:4 (Ps. 51:6). 

128Rom. 8:36 (Ps. 44:23).

129Rom. 11:2 (Ps. 94:14). Cf. I Sam. 12:22.

1 ^n
IJURom. 11:9-10 (Ps. 69:23-24).

Rom. 15:3 (Ps . 69:10).

132I Cor. 3:20 (Ps. 94:11).

1 33See above, p. 11.
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investigation of these passages and traditions but shall examine a number 

of examples which illustrate the way that Paul has used the respective 

pieces of material. The selection of examples has been made in antici­ 

pation of the discussion concerning Romans 9-11 in part three. Moreover, 

the texts have been chosen in order to illustrate a range of significant 

characteristics displayed in Paul's use of scripture.

Romans 9:33  Isaiah 28; 16 and 8; 14

The significance of this Pauline text for the development of 

early Christian tradition has been discussed repeatedly; 134 but because 

of the importance of the material for understanding the way Paul has 

used scripture and developed his argument in Romans 9-11, it is 

necessary that we, too, devote attention to it. The combined form of 

the citation is illustrated most vividly by a synopsis of the three 

passages.

Paul: u6ou TuSriyu ev Zuwv Xtftov

Isaiah 28:16: u6ou eyi ey3otXw (ELS ia SeyeXua) Eucav Xtfrov

Isaiah 8:14: XCftou

Paul: upoaxoyycxTos XOCL, leipav axavSaXou xca 6

Isaiah 28:16: ... M ca 6

Isaiah 8:14: upoaxoyyaiu (auvavinaeade ou6e a>s Tietpas TtTcoyaiu

Paul: TILOTEUWV ETi* aui(J) ou 
Isaiah 28:16: nuaieuujv iiC auitjj) ou yri 
Isaiah 8:14:

This comparison indicates that Isaiah 28:16 is the leading text and that 

8:14 has been incorporated into it. Furthermore, it shows that the term 

XL,$OS serves as the verbal link between the two passages. In the episto 

lary context, the reference is used to confirm the assertion that the 

Jews have stumbled and that faith is the basis for salvation and

<  o /

See e.g. Rendel Harris, Testimonies, 2 vols. (Cambridge: University 

Press, 1916 and 1920), passim; Dodd, According to the Scriptures, pp. 41- 

43; Barnabas Lindars, New Testament Apologetic, pp. 169-81; Koch, "Schrift 

gebrauch," pp. 178-84; and Edward Gordon Selwyn, The First Epistle of St. 

Peter (London: Macmillan and Co., 1946), pp. 268-77.
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135 
righteousness. More specifically, the image of the "stone" in the

citation corresponds to Paul's claim that "they have stumbled on the 

stone of stumbling". Considered literarily, the citation functions 

as scriptural confirmation for Paul's argument; and the image of the 

"stone" serves to ground the discussion in 9:30-32 christologically. 136 

Although the "stone" is not explicitly identified as Christ, it is

probable in light of the expression en* auiij in 9:33 and 10:11 that Paul

137 
does have Christ in mind. This is also supported by the way in which

the image of the "stone" is used elsewhere in the New Testament. 138

In I Peter 2:6-8, Isaiah 28:16 and 8:14 are also associated with 

each other; but in this context, the two passages are linked together 

by Psalm 118:22. The textual similarities between Romans 9:33 and the
4 n Q

citations in I Peter 2:6-8 are striking; but the fact that Psalm 118:22

135See above, pp. 88-89.

136
Cf. Barrett's argument that the "stone" is to be understood 

primarily as the law, "Romans 9:30-10:21," p. 144. See also in this 
regard Meyer, "Romans 10:4," p. 64.

137
It may be argued perhaps that Paul does not have Christ

exclusively in mind, because there is a close technical connection 
between Christ and the law in Rom. 9:30ff. But in Eph. 2:20, Christ is 

explicitly identified as the "cornerstone". Hence, it is doubtful that 

the "stone" in 9:32-33 refers solely or even primarily to the law.

1 38
In Mt. 21:42, Mk. 12:10-11, and Lk. 20:17-18, Ps. 118:22-23

(vs. 23 is not included in Lk.) is recorded in conjunction with the 
parable of the "wicked tenants", a story which has clear christological 
implications (see also Acts 4:11). See Matthew Black, "The Christologi­ 

cal Use of the Old Testament in the New Testament," New Testament Studies 

XVIII (October 1971):11-14. In IQS 8:7-8, Is. 28:16 is referred to in 
the context of the holiness of the council of the community. The "elect" 

are the precious cornerstone (cf. I Pet. 2:5). In BT Sanh. 38a, the 
"stone" is associated with the "son of David" (i.e. messiah). For other 

images associated with the "stone" or with stumbling, see Ben Sira 31:7, 

34:16, Ps. 91:12, Prv. 3:23 (connected with keeping wisdom), and IQH 6: 

26. Cf. the use of oxav6aXos in Rom. 11:9, 14:13, 16:17, I Cor. 1:23, 
and Gal. 5:11.

139
Is. 28:16 — LXX: . ..u6ou eyw ey3aXu5 ELS TOI deyeXoa Zuwv Audov 

Paul: t,6ou____Ti$nyi EV__________EUJV xCftov 
Peter: L-6ou TLdnpt ev Ztwv AuSov
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is included in I Peter and that I Peter does not reproduce the combined 

quotation of Isaiah 28:16 and 8:14, as found in Romans, suggests that 

this connection is not attributable to the literary dependence of 

I Peter on Romans. It seems more likely that there was a source or 

tradition in the early church in which these passages were combined and 

that this common tradition is reflected in both Romans and I Peter. 

The precise form of this tradition perhaps cannot be ascertained, but 

the textual similarities between the two epistles suggest that it was 

either a written source or a stable oral tradition. There are no LXX 

variants in the extant texts which can adequately account for this 

textual similarity between Romans and I Peter.

In I Peter, the citations are used in a parenetic context. 

The writer invites his readers to come to the living stone which has 

been rejected by men but in the sight of God is chosen and precious. 

He continues by exhorting them, as living stones, to be built into a 

spiritual house, to be a holy priesthood, and to bring spiritual sacri­ 

fices acceptable to God through Jesus Christ. Following this hortatory

142 
introduction, Isaiah 28:16 is quoted. From the context, it is evident

LXX: TioXmeXn exXexiov dxpoywvLotLov evtuyov eus id deyeXua
Paul: ...
Peter: dxpoYtovuaoov exXexiov eviuyov

LXX: auiris xau 6 nuoTeuwv en' auiy ou yf) xaTctuaxuvSrj
Paul: xau 6 nuaieuoov in' ctuiy ou
Peter: xau 6 nuaTeuwv eV aUTip ou

Is. 8:14   LXX: ...Xudou npoaxoyyotTt auvavrfiaeade auT(J) ou6e ws neipas
Paul: Xudov Tipoaxoyyaios_______________xao iieTpav axav6aXou 
Peter: XuSos Tipoaxoyyaios xa^ Tteipa axav6dXou"

The underlined sections are those in which Paul and I Peter are in agreement
against the LXX.

Cf. the Epistle of Barnabas 6:2-4. For a reconstruction of 
the way the "stone" passages were used in the early church, see Lindars, 
New Testament Apologetic, pp. 169-86.

1A1 I.e. Is. 28:16, 8:14, and Ps. 118:22. 

142 I Pet. 2:4-5.
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that the "stone" is to be understood as Christ; but it is also clear 

that the writer calls upon his readers, as "living stones", to be built 

into a spiritual house. In this discussion, the citation from Psalm 

118:22 relates to the attitude toward the "stone" which is shared by 

those who believe; whereas the citation from Isaiah 8:14 corresponds 

to what happens to those who do not believe. In 2:8, the writer states:
1 / *5

"For they stumbled because they disobeyed as they were destined...." 

For those who believe, however, the "stone" is precious. The "stone"

is Christ and the readers are exhorted to come to him. As Paul often

144 does, the writer of I Peter has used verbal associations in the

construction of his discourse; and in this regard, scripture has played

145 an instrumental role.

The examination of I Peter 2:4-8 indicates that, though there 

is a difference between "believers" and "unbelievers" and their attitudes 

towards the "stone", the distinction between "works" and "faith" is not

at issue. Unlike Paul, the writer of I Peter exhorts his readers to put

146 off all manner of wickedness and to come to the Lord. He is concerned

with holiness but not with two different ways of pursuing righteousness. 

In Romans, the scriptural quotations are used in a context which concerns 

the relationship between Jews and Gentiles. According to Paul, "Israel" 

has pursued righteousness in the wrong way. She has sought it by e'pyot 

and not by TILOTLS. To "Israel", Christ has become a stumbling block. 

For the writer of I Peter, the stumbling over the "stone" occurs because 

of "unbelief" and disobedience, whereas for Paul it is, in large part,

143 I Pet. 2:8b.

144See above, pp. 87-94.

See the verbal connections between evioyov (2:4), eviuyov 
(2:6, Is. 28:16), and Tuyn (2:7). See also AuSos in 2:4 and 5. Cf. 
also OLMo6opoi3vTes (2:7, Ps. 118:22) and ouxo&oyetoSe (2:5).

146 I Pet. 1:13-2:10.
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the result of pursuing the law and righteousness by "works" and not by

147 
"faith". In Romans 10:2, Paul concedes that the Jews have zeal for

God, but it is not according to eTiuYvooaus. Because they have misunder­ 

stood the law and Christ, says Paul, they have stumbled.

Although Paul and the writer of I Peter have used Isaiah 28:16 

and 8:14 in a manner which indicates that there was a common textual 

and christological tradition which was shared by them, it is evident 

that the authors have used the scriptural texts in quite different ways. 

Neither these texts nor this early Christian tradition have restrained 

Paul from using the material to support his own particular argument. 

By the way he has inserted Isaiah 28:16 and 8:14 into the discussion 

in Romans 9:30-9:33, it is apparent that Paul has placed an early 

Christian interpretative tradition in the service of a specific message 

which he seeks to communicate to his readers in Rome.

Romans 10:16 and 15:21  Isaiah 52:13-53:12

Isaiah 52:13-53:12 is a block of scriptural material from which

149 Paul has taken two explicit quotations. In Romans 10:16, the state­

ment is made that "not all have heeded the gospel". This assertion is 

followed by a quotation from Isaiah 53:1: "Lord, who has believed our 

report?" The context of this citation in the epistle indicates that 

the passage has been applied to the response of the Jews to apostolic 

preaching; the quotation has not been applied explicitly to Christ. The 

second citation, Isaiah 52:15 in Romans 15:21, follows the statement: 

"Thus, making it my ambition to preach the gospel where Christ has not

Cranfield argues that the Jews pursued the law which was given 
to Israel to bring her to righteousness but they pursued it in the wrong 
way; "Some Notes on Romans 9:30-33," in Jesus und Paulus, ed. E. Earle Ellis 
and Erich Gra$er (Gottingen: Vandenhoeck and Ruprecht, 1975), pp. 35-43. 
Cf. also Barrett, "Romans 9:30-10:21," pp. 139-44.

See below, pp. 223-25-

1AQ
See above, p. 107.
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yet been named, lest I might build on the foundation of another.... 11 He 

then quotes: "They shall see, to whom it has not been announced concerning 

him, and those who have not heard shall understand." Although the pronoun 

a\JToO in the citation must be a reference to Christ, the context of this 

quotation indicates that the main theme of the passage, as in Romans 10:16, 

concerns preaching. While it cannot be denied that there is a christolo­ 

gical element in Paul's use of these two citations, it is evident that 

they have not been applied to Christ for the purpose of substantiating 

or elaborating a christological argument.

Though only one of these two passages is quoted elsewhere in the 

New Testament, it is instructive to see the way in which other writers 

have used citations from this block of scriptural material. In Matthew 

8:17, a quotation from Isaiah 53:4 has been inserted into an account in 

which Jesus is portrayed as a man who heals the sick and exorcises demons. 

As Matthew writes: "... that the word which was spoken by the prophet 

Isaiah might be fulfilled, 'he took our weaknesses and bore our diseases. 1 " 

Matthew has identified Jesus the healer and exorcist with the figure of

the servant by announcing that in Jesus the word of the prophet Isaiah

152 
has been fulfilled.

In his account of the last supper, Luke, too, quotes from this

153 section of scripture; and as in Matthew 8:17, the citation is introduced

with a formula in which Jesus is portrayed as fulfilling or completing 

the words of scripture. Luke writes: "For I tell you that this

The content of this preaching has to do with Christ.

151 Is. 53:1 in Jn. 12:38.

152By identifying this passage with Jesus, it is evident that
Matthew has understood the servant as pertaining to an individual and 
not as a collective representation.

153Is. 53:12-Lk. 22:37. Cf. the textually uncertain reading in
Mk. 15:28.

In Mt. nAr)pu>$$ is used, whereas in Lk. leXeadfjvat is used.
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scripture must be fulfilled (completed) in me, 'and he was reckoned 

with transgressors'; for what is written about me has its fulfilment 

(completion)". In Luke, the introduction and citation are recorded as 

being spoken by Jesus, whereas in Matthew the formula and the quotation 

are represented as an editorial comment. But in both gospel passages 

the scriptural references have been applied to Jesus. Luke again quotes 

from this block of material in Acts 8:32-33 as part of the story of the 

Ethiopian eunuch. Following the citation which is depicted as being 

read by the eunuch, Luke writes: "And the eunuch said to Philip; 'I pray 

you, about whom does the prophet say this, about himself or about someone 

else? 1 Then Philip opened his mouth and beginning with this scripture 

spoke to him about the good news of Jesus." From this it is clear that 

Luke intends the saying in Isaiah 53:7-8 to apply directly to Jesus.

The writer of I Peter also uses material from Isaiah 52:13-53:12. 

In 2:21-25, Christ is set forth as an example in language which is 

clearly reminiscent of Isaiah 53:4-12. The context in the epistle 

concerns steadfastness in suffering, and the scriptural material is 

used to illustrate what happened to Jesus as a way of exhorting the 

readers to be patient in their time of trial. The writer of I Peter 

has identified the language and imagery of Isaiah fifty-three with 

Christ; and he has used the figure of Christ, as illustrated by this 

scriptural material, to sustain his readers in the midst of their 

suffering.

John is the only New Testament writer other than Paul to quote 

Isaiah 53 :1. 157 He writes: "Though he had done many signs before them, 

they did not believe him in order that the word of the prophet Isaiah

155Is. 53:7-8.

156 I Pet. 2:22 (Is. 53:9), 2:24 (Is. 53:4, 5, 12), and 2:25 (Is. 

53:6).

157Jn. 12:38.
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might be fulfilled: 'Lord, who has believed our report and to whom has 

the arm of the Lord been revealed? 1 " As in the synoptic gospels, the 

material from Isaiah is introduced as being fulfilled; but its fulfil­ 

ment, according to John, is in the fact that Jesus' signs have not been 

believed. And as claimed by the gospel writer in 12:39, they could not 

be believed because it was necessary that scripture be fulfilled. Both 

John and Paul have used Isaiah 53:1 in relation to "unbelief"; but in 

the gospel "unbelief" is a response to Jesus' signs, whereas in Romans 

it is a response to apostolic preaching.

In addition to these examples, there are a number of allusions

158 
to Isaiah 52:13-53:12 in the New Testament. Nevertheless, the

explicit references provide us with sufficient comparative material. 

In Matthew, Luke, Acts, and I Peter the citations are applied to Jesus; 

and in John, Isaiah 53:1 is used to illustrate the claim that scripture 

has been fulfilled in the people's refusal to believe in Jesus. In each 

of these examples, the scriptural reference is applied to Jesus or to 

something that Jesus has done. It is against the background of this 

tradition that Paul's use of Isaiah 52:15 and 53:1 begins to stand out.

As we have already indicated, both of the passages cited by Paul 

are used in contexts which pertain to preaching. In Romans 10:14-16, 

Paul claims that there is a connection between "belief" and the sending 

of preachers; and although preachers have been sent, not all have believed. 

As in John 12:38, Isaiah 53:1 is used by Paul in connection with "unbelief"

1 SR
Cf. e.g. Mt. 20:28, Mk. 9:12, 10:45, 14:49, 14:61, Jn. 1:29,

Phil. 2:7, I Jn. 3:5, and Rev. 5:6. See also Lindars, New Testament 
Apologetic, pp. 77-88.

For the use of Is. 53 in the history of Jewish interpretation, 
see S.R. Driver and A.D. Neubauer, The Fifty-Third Chapter of Isaiah 
According to the Jewish Interpreters, 2 vols., The Library of Biblical 
Studies (New York: KTAV Publishing House, 1969, first published 1877). 
Cf. also J. Carmignac, "Les citations de 1'ancien testament et speciale- 
ment des poemes du serviteur, dans les hymnes de Qumran," Revue de Qumran 

2 (June 1960):357-94.
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For Paul, however, "unbelief" is not portrayed as a response to Jesus' 

signs. It is a response to the preaching of the apostles. There is 

no question that the figure of Christ was central in Paul's understanding 

of missionary preaching, but it is evident that this scriptural citation 

is understood by him as relating to the Christ of apostolic proclamation 

and not specifically to the life and ministry of Jesus. It might be 

argued that this distinction, in part, is attributable to the difference 

between an epistle and a gospel as forms of literature. While this is 

a factor that must be taken into account, it appears that the distinction 

is more substantial than this. For Paul, Christ is represented in the 

act of preaching.

In Romans 15:17-21, Paul writes about his ministry among the 

Gentiles. He claims that it has been his ambition to preach the gospel 

where Christ has not yet been named so that he might not build on the 

work of another man. As a way of illustrating this, he cites Isaiah 52: 

15. The point of Paul's discussion is to show, with the aid of scripture, 

that he has desired to proclaim the gospel to those who have never heard 

about Christ. In this example, too, Paul understands the scriptural 

passage as relating to the Christ of apostolic preaching. Hence, Paul 

has used both Isaiah 52:15 and 53:1 christologically in a kerygmatic 

sense; but he has not applied the passages in the epistles to the life 

and ministry of Jesus. This discussion illustrates that, although Paul's 

selection and use of Isaiah 52:15 and 53:1 has been influenced by the 

early church's association of Isaiah 52:13-53:12 with Christ, he has 

used the two passages in conformity with his own understanding of 

christology, preaching, and the Gentile mission.

Romans 11:9-10 and 15:3   Psalm 69

In Romans 11:9-10, Paul cites Psalm 69:23-24, and it is used as 

scriptural support for the claim that the AOLTIOL have been hardened.
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The text has been applied to "unbelieving" Israel as a way of accounting 

for the fact that most Jews have refused to believe in Christ and have 

continued to live according to the law. In Romans 15:3 Paul quotes 

69:1 Ob; and he relates this scriptural passage to Christ as a way of 

affirming his claim that the strong ought to bear the weaknesses of those 

who are not strong.

The application to Christ of Psalm 69:22 in the passion narratives 

does not need be discussed here, but it is noteworthy that in John 

2:17 the first part of verse ten is quoted. The second part of this 

same verse is cited in Romans 15:3. In both John and Romans, the refer­ 

ences have been applied to Christ. But Paul has sought to use the 

passage to illustrate that Christ did not please himself and is thus 

worthy of serving as an example to the readers; whereas John has used

the first part of the verse as a "remembrance" by the disciples in the

162 
context of the cleansing of the Temple. Paul's selection of material

from this psalm probably came about under the influence of the early 

church's developing tradition, but in Romans 11:9-10 and 15:3 the 

scriptural passages have been used in the context of distinctly Pauline 

missionary and pastoral discussions.

Romans 10:13   Joel 3:5

Joel 3:5 is cited by Paul in Romans 10:13, and it also appears

16^ 
in Acts 2:21 as part of Peter's speech at Pentecost. The passage is

16°See Mt. 27:48, Mk. 15:36, Lk. 23:36, and Jn. 19:28-30. Cf. Acts 

1:20. See also Lindars, New Testament Apologetic, pp. 99-108 and Dodd, 

According to the Scriptures,pp. 57-59.

Lindars, New Testament Apologetic, pp. 103-7.

162Ibid., p. 103. It appears doubtful that Ps. 69:10b has been 

used in Rom. 15:3 to prove that everything that happened to Jesus did so 

according to a plan. In the context of the pastoral discussion in 15:1-13, 

it appears to be more a case of the "instructive" nature of scripture being 

used to support and illustrate the exemplary character of Christ for 

Paul's Roman readers.

163Acts 2:14-36.
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used by Paul to confirm the assertion that "there is no distinction 

between Jew and Greek, for the same Lord is Lord of all and bestows 

his riches on all who call upon him." In this context, the use of the 

passage serves to substantiate two Pauline claims: 1) there is no 

distinction between Jews and Greeks, and 2) those who call upon the 

name of the Lord shall be saved. The two words, nSs and enuxaXeuadau 

are key words for Paul, and they assist him in developing an argument 

concerning the salvation of both Jews and Greeks. In Acts, Luke 

quotes Joel 3:1-5, and the citation serves to describe, in the words 

of the prophet Joel, what has taken place among the disciples at
4 f r

Pentecost. Hence, Joel 3:5 has been used by Luke in this text in a 

manner which bears little resemblance to the way Paul used it. If 

Joel 3:1-5 had come to be understood in the early church primarily as 

a prophecy about Pentecost, it is evident that Paul has not used 3:5 

in conformity with this tradition. It would appear that verbal and 

specific thematic considerations have informed Paul's use of this text 

in Romans and not a Pentecost tradition. The allusion to Joel 3:5 

in Acts 2:39 may suggest, however, that this passage had a wider frame 

of reference than Acts 2:17-21 would indicate.

Romans 13:9 and Galatians 5:14   Leviticus 19:18

Another tradition reflected in the epistles and in other New

Testament writing concerns the summation or fulfilment of the law. As

168 
we have already seen, Paul in Romans 13:9 cites a series of individual

See au)§riari in 10:9, acoxriPL-av in 10:10, and ou 
in 10:11. Cf. Lindars, New Testament Apologetic, pp. 37-38, 244-245.

165Acts 2:1-13.

In Acts, Joel 3:5 must be seen in the context of the whole 
quotation from 3:1-5.

See above, p. 89.

168See above, p. 111.
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commands from the Decalogue and announces that these and any other command­ 

ments are summed up in the statement, "you shall love your neighbour as 

yourself." In the context of Romans, this follows the exhortation 

not to owe anything to anyone except to love one another. In Galatians 

5:14, Paul also cites the command to "love your neighbour as yourself." 

He writes to the Galatians that in this one statement the whole law is 

fulfilled. In this context, Paul calls upon his readers not to use

their freedom as an opportunity for the "flesh" but to be servants of

172 
one another through love. The command to love one's neighbour is for

Paul the summation and fulfilment of the law; and it represents an 

important aspect of his ethical understanding.

As is well known, Paul is not alone in the use of Leviticus 19:18. 

In Matthew 22:34-40 and Mark 12:28-34, Jesus is asked which is the great 

or first commandment, and he replies that the first is to love God fully 

and the second is to "love your neighbour as yourself." In Luke 10:25-28, 

a lawyer asks Jesus what he must do to inherit eternal life; but instead 

of answering, Jesus asks his questioner, "what is written in the law?"

To this, the lawyer replies with a statement parallel to that found in

173 
Matthew 22:37-39 and Mark 12:30-31. And in the epistle of James, the

writer in 2:8 states: "if you really fulfil the royal law according to 

scripture, 'you shall love your neighbour as yourself.'" Despite the 

differences between the way Paul has used Leviticus 19:18 and the way 

it has been used in the gospel accounts, it is clear that he represents

169Lev- 19:18. 

17°Rom. 13:8.

In this context, Paul uses nenAf|parrotL, whereas in Romans 13:9 
he uses the word cxvaxecpaXauoOTau.

172Gal. 5:13.

173 See Vermes, "Gospel of Jesus the Jew," p. 40. Cf. also Mt. 
5:43, 19:19, and Rom. 12:9-10.
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an ethical tradition that was prominent in the early church's teaching. 

In the epistles, Leviticus 19:18 is not portrayed as a statement of Jesus 

or as a statement connected with the attainment of eternal life, but it 

is possible that Paul thought of it as part of Jesus' teaching about 

the law. In any case, it is evident that in the sphere of ethical 

teaching Leviticus 19:18 functioned as a summarizing legal statement. 

This is seen in Romans 13:9, Galatians 5:14, James 2:8, and in the words

recorded by Matthew: "On these two commandments, all the law and the

174 prophets depend." Paul does not connect Leviticus 19:18 with

Deuteronomy 6:5, but he does use this passage from Leviticus in a manner 

not inconsistent with the other references to it in the New Testament.

Acts 13:16-41

The so-called "Antioch Pisidia speech" recorded by Luke in Acts 

13:16-41 requires a brief comment. Luke portrays Paul as standing 

up in the synagogue recounting Israel's history and announcing that 

the good news promised to the fathers has been fulfilled. In 13:27,
f

Paul according to Luke states that in Jesus' condemnation the words of 

the prophets have been fulfilled. Again in 13:29 Luke writes: "And 

when they had fulfilled all that was written concerning him, they took 

him down from the tree and placed him in a tomb." And in verse thirty- 

three, it is stated that the good news promised to the fathers has been 

fulfilled. The idea of fulfilment, as represented by Luke, is 

clearly emphasized in the christological use of Psalms 2:7, 16:10, and

174 »Mt. 22:40. Mt. uses the word xpeyaiotL.

For an extensive treatment of this text see C.A. Joachim 
Pillai, Apostolic Interpretation of History; A Commentary on Acts 13: 
16-41 (Hicksville, New York: Exposition Press, 1980) and Early Missionary 
Preaching; A Study of Luke's Report in Acts 13, 1979.

In 13:27 and 13:33 euAnpuxjav and ExireTiAripcoMev are used, 
whereas in 13:29 eieXeoav is used.
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Isaiah 55:3. From the point of view of the use of scripture in the 

epistles, it is noteworthy that Paul does not cite these specific passages 

and that nowhere does he develop the kind of christological discussion, 

based on explicit quotations, found in the speech at Antioch Pisidia. 178 

This does not necessarily call into question the historical accuracy 

of Luke's account. It might be that this difference is attributable to 

the literary and historical differences between the writing of Acts 

and the writing of the epistles. Even if, however, these differences 

can be explained as the result of different literary circumstances, 

this brief discussion illustrates a significant divergence between the 

use of scripture found in the Pauline epistles and that attributed to

1 7Q
Paul in Acts 13:16-41. y

Concluding Remarks

The discussion in this section illustrates various aspects of

the relationship between Paul's use of scripture and the early church's

180 
developing tradition of interpretation. The pattern which has emerged

indicates that Paul has exercised considerable freedom in his use and 

application of this material; and, while there is clear evidence that

177Cf. II Sam. 7 and also Dt. 4:37-38 (13:14ff) and Hab. 1:5 (13:41)

178
For a listing of all of the scriptural material used in this

speech see Pillai, Missionary Preaching, pp. 40-44. Cf. the use of Pss. 

2:7 and 16:10 in other New Testament contexts. See above, pp. 101-5.

179See the comparison between the use of scripture in this text
and the synagogue homilies by J.W. Bowker, "Speeches in Acts: A Study in 
Proem and Yelammedenu Form," New Testament Studies XIV (October 1967): 
96-111. Cf. Rom. 4 and Gal. 3:6-14. Cf. also Evald Lovestam, "Son and 
Savior: A Study of Acts 13:32-37," trans. Michael J. Petry, in Coniectanea 
Neotestamentica XVIII (Lund and Copenhagen: C.W.K. Gleerup and Ejnar 
Munksgaard, 1961), pp. 5-137.

180Other comparative examples which have not been discussed include

e.g. Hab. 2:4 in Rom. 1:17, Gal. 3:11, and Heb. 10:38. See Sanders, 
"Habakkuk in Qumran, Paul, and the Old Testament," pp. 232-44. Cf. also 
the Abrahamic material in Rom. 4 and James 2:14-26, II Sam. 7:14 in II 
Cor. 6:18 and Heb. 1:5, Rev. 21:7, as well as other N.T. references and 
allusions to II Sam. 7, and Ps. 68:19 (see Caird, "Descent of Christ," 
pp. 535-45 and Lindars, New Testament Apologetic, pp. 51-59).
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Paul has been influenced by the developing tradition, his primary 

achievement appears to be the way he has placed specific passages in 

the service of his manner of argumentation and the message which he 

seeks to communicate. Thus, both scripture and the early traditions 

of interpretation have contributed formatively to Paul's selection 

and use of biblical texts, but they have not restrained him from 

applying the material to quite varied circumstances and arguments. 

The occasional, and to a large degree independent, nature of Paul's use 

of scripture cautions against ascribing his use of specific traditions 

to precise stages in the development of early Christian interpretative 

tradition.

From Scriptural Context to Epistolary Context

From the perspective of the discussion in this chapter, the focal 

point for understanding Paul's use of quotations is found in the nexus 

between the epistolary, scriptural, and interpretative contexts of the 

individual passages. Paul's interpretation of these texts has occurred, 

for the most part, in the change from a scriptural context to an episto­ 

lary context. To a large extent, the individual scriptural passages 

have taken on the meaning of the contexts into which they have been 

placed in the epistles. With this in mind, what further can be said 

about Paul's use of scriptural quotations and the matter of context?

181 The question of a so-called "Testimonia" tradition has been
and continues to be discussed. In addition to Harris, Testimonies, 
Dodd, According to the Scriptures, and Lindars, New Testament Apologetic, 
see e.g. Rendel Harris, "St. Paul's Use of Testimonies in the Epistle 
to the Romans," The Expositor 8th XVII (1919): 401-14; Albert C. Sund- 
berg, "On Testimonies," Novum Testamenturn III (1959):268-81; Barnabas 
Lindars, "Second Thoughts IV. Books of Testimonies," The Expository 
Times 75 (1963-1964):173-75; C.H. Dodd (intro. by T.F. Glasson), "Old 
Testament Testimonies and Their Transmissions: A Letter from C.H. Dodd 
to Dr. T.F. Glasson," The Expository Times 87 (1975-1976):21-22; and 
Robert Hodgson, "The Testimony Hypothesis," Journal of Biblical 
Literature 98 (September 1979):361-78.
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Perhaps one of the most striking examples of Paul's use of 

scripture is found in Romans 4:3ff. In this text, Paul's emphasis on 

the literary sequence of the Genesis narrative has enabled him to use 

scripture to support his distinction between righteousness by faith and 

circumcision. By emphasizing one aspect of the literary narrative, he 

has attempted to extract a point of principle from the biblical text. 

The scriptural material is related to the Gentile mission and to Paul's 

understanding of who in fact constitutes the descendants of Abraham; 

but at issue in this argument is a religious principle. Being a descen­ 

dant of Abraham, for Paul, depends upon faith; and it is this which he 

seeks to substantiate by appealing to the patriarchal narrative. This 

is not to cast doubt on the assumption that Paul really believed that 

he had discovered the correct meaning of the scriptural text, but it

illustrates the manner in which emphasis on one aspect of the narrative

182 
has resulted in a significantly altered understanding of the material.

A characteristic of Paul's use of scripture is that he often uses 

particular biblical statements to set forth universal or general religious 

principles. In the scriptural catena in Romans three, for example, Paul 

has used a variety of passages from the Psalms and one from Isaiah (cf. 

Qoh. 7:20) to build on the statement in Psalm 14:1ff that "no one does 

good, not even one." Statements, which in their scriptural contexts 

have a particular frame of reference, are universalized in their episto­ 

lary context; they are used to establish a general principle. This 

method of establishing or developing a general statement of truth from 

a particular scriptural passage can be identified in Paul's use of the

material from Genesis twelve through twenty-five, as well as many of

183 
the other passages cited from the Pentateuch. It is, however, also

See Peter Blaser, "Schriftverwertung," p. 166 and Cohn-Sherbok, 
"Paul and Rabbinic Exegesis," p. 130.

183See e.g. Rom. 4:3, 4:17, 4:18, 7:7, 9:7, 9:9, 9:12, 9:15, 9:17, 
10:5, I Cor. 15:45, Gal. 3:6, 3:8, 3:10, 3:12, and 3:13.
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found among citations from the prophets and Psalms. Furthermore, 

this form of interpretation is related to Paul's use of particular 

scriptural statements to illustrate and substantiate his soteriological 

and eschatological claims. Individual scriptural passages are applied 

directly to epistolary contexts in which statements are made about

i «.' j • j 185salvation and judgment.

Paul's identification of Christ as the seed of Abraham in Galatians

186 
3:16 has resulted from a Jewish interpretative convention. By focusing

on the singular form of oiieppa, Paul has identified a philological con­ 

sideration which has assisted him in applying the scriptural material to

187 
a new religious context. The result has been an application of the

Genesis statement which clearly would have been contrary to a Jewish 

common sense understanding of the text. Nevertheless, a single word 

in the text has served as the agent through which Paul has sought to 

change the referent of the biblical statement from the Jews to Christ. 

In this example, Paul has applied the scriptural statement more specifi­ 

cally than is suggested by the biblical words and their context.

Summary

It has been argued that in terms of literary structure Paul's 

scriptural citations, in relation to their immediate epistolary contexts, 

conform to certain patterns. The basic literary form consists of three 

elements: 1) opening statement, 2) introductory formula, and 3) scriptural

184See e.g. Rom. 1:17, 3:4, 9:13, 10:11, 10:13, II Cor. 6:2, and 
Gal. 3:11.

185 See e.g. Rom. 2:6, 9:27-29, 10:11, 10:13, 11:2-4, 11:26-27, 
14:11, I Cor. 15:25, 15:27, 15:45, 15:54f, and II Cor. 6:2. Cf. also 
Rom. 12:19.

186See Blaser, "Schriftverwertung," pp. 166-67; Cohn-Sherbok,
"Paul and Rabbinic Exegesis," pp. 121-22; Ellis, Paul's Use of the Old 
Testament, pp. 70-73; and Hanson, Paul's Technique, p. 147.

187Cf. Gen. 12:7, 13:15, 17:7, and 22:18.
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quotation. Among the texts which conform to this pattern, the scriptural 

reference is intended to substantiate the opening statement, and there 

is no attempt to state or elaborate the meaning of the quotation. In 

certain texts, this same literary structure is displayed, but instead 

of a single scriptural reference Paul has linked a series of passages 

together. Three modifications of this literary form have been identified: 

1) scriptural text and elaboration, 2) scriptural text and interpretation 

or application, and 3) scriptural text and exhortation. In each of 

these, the basic literary form is supplemented by a statement or a 

discussion following the quotation. In the first form, there are no 

identifying structural features, but the discussion following the quota­ 

tion is an elaboration of themes and/or words found in the scriptural 

passage. The second form is identified by the presence of a transition 

word which introduces a point of explanation or application following 

the citation. Finally, the third form contains an exhortation following 

the quotation and is identified by the presence of an imperative or 

hortatory subjunctive. Only a few Pauline quotations do not conform to 

the basic pattern or one of its modifications.

It has been shown that scriptural references often produced themes 

and words which have been woven into Paul's literary presentation. Hence, 

scripture functions constructively in the epistles in two ways: 1) it 

serves as a source for the substantiation of religious claims and 

assertions and 2) it generates themes and words which contribute 

literarily and conceptually to Paul's manner of presentation. Therefore, 

Paul's use of scripture often moves in two directions. On the one hand, 

the text is applied to the argument which Paul wants to substantiate 

and communicate; and on the other, it contributes by stimulating ideas 

which in turn mould the way Paul develops the opening statement and the 

ensuing discussion.
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In terms of the content and application of Paul's citations, it 

has been argued that christology plays a limited role. In contrast, 

issues related to righteousness, sonship, and the relationship between 

Jews and Gentiles are predominant among his references. Despite the 

considerable amount of confessional, christological material reflected 

in the epistles, there is little direct attempt by Paul to elaborate 

or substantiate his doctrine of Christ scripturally. He apparently 

assumed that the things he had to say about Christ would be accepted 

on his own authority, unlike issues related to righteousness, sonship,
 

and the Jew-Gentile question which provoked considerable scriptural 

development. This feature of the content of Paul's citations may also 

suggest that scripture was a means by which Paul himself sought to under­ 

stand certain particularly troublesome and difficult issues. The Jew- 

Gentile relationship was not only a contentious social issue but a 

theological problem as well; and scriptural argumentation and study was 

a way for Paul of trying to understand this relationship. The result 

of this process is reflected in Paul's epistles to the churches in 

Galatia and Rome.

Paul has selected a high proportion of his quotations from certain 

blocks of scriptural material, but there is, with perhaps a few exceptions, 

little solid evidence to suggest that the quotations from these or other 

sections were intended as "pointers" to their larger scriptural context. 

Furthermore, it has been shown that Paul's respect for the scriptural 

context of a passage depended on the circumstances of his argument. In 

most cases, he appears to have disregarded it. Paul was not concerned, 

in the main, with the larger literary or historical context of scripture 

but with the way individual scriptural passages supported and contributed 

to his presentation.

In our examination of passages which Paul has used in common with 

other New Testament writers, it has been argued that he was influenced
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by the early church's developing tradition of interpretation but that 

this tradition, like the text of scripture itself, was given the unique 

imprint of his manner of presentation and of his religious perspective. 

Paul's interpretation of scripture was moulded by four factors: 1) the 

text of scripture and infrequently its context, 2) the way the text was 

understood in the developing tradition, 3) his religious perspective,

and 4) the specific occasion which provoked him to use scripture and to

188 write his epistles. These are all related to Paul's use of scripture

in "context". In the next chapter, Paul's understanding and use of the 

Bible will be examined under six headings: 1) Scripture and the Gospel, 

2) Scripture and the Uncovering of Its Meaning, 3) The Application and 

Interpretation of Scripture, 4) The Didactic and Edifying Function of 

Scripture, 5) Typology and Correspondence, and 6) Allegory.

1 88
See below, pp. 231-38.



CHAPTER V 

PAUL'S UNDERSTANDING AND USE OF SCRIPTURE

Having examined, in terms of text and context, Paul's method 

of using quotations, we shall now devote our attention to the wider 

aspects of his understanding of scripture. This will involve the 

bringing together of various Pauline statements pertaining to his view 

of scripture and will also involve a discussion of appropriate termino- 

ogy for describing his application of biblical material. The purpose 

of this chapter is to see the textual and contextual features of Paul's 

quotations within this larger framework of his understanding and use 

of scripture. We shall then conclude this chapter with a comparative 

summary of Pauline and Jewish methods of using the Bible.

Scripture and the Gospel 

Romans 1:1-7

In Romans 1:1-2 Paul writes: "Paul, slave of Christ Jesus, 

apostle by calling, set apart for the gospel of God which he promised 

beforehand through his prophets in the holy scriptures...." In this 

introductory statement, Paul brings together the "gospel of God" promised 

beforehand, prophets, and the holy scriptures. These three elements 

provide a point of reference for understanding the connection in Pauline 

thought between scripture and the gospel. The genitive $EO\3 identifies 

the originator of the gospel, and the genitive auioO designates the

See F. Blass and A. Debrunner, A Greek Grammar of the New 
Testament and Other Early Christian Literature, trans. and revised 
Robert W. Funk (Chicago and London: University of Chicago Press, 1961),

136
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2 
prophets as prophets of God. The gospel originates with God, and it

q
is through his prophets that it has been promised. The verb 

upoenaYYeXXeaSai, illustrates a temporal sequence in Paul's statement; 

and, for some commentators, this suggests that Paul viewed all of 

scripture as a prophetic witness to Christ. Romans 1:1-2 does in 

part support this conclusion, because Paul believed that the gospel 

had been promised through Israel's prophets and that this promise is 

found in scripture. Thus, from Paul's point of view and from the 

point of view of the coming of Jesus, the gospel has been promised 

beforehand. There is indeed a prospective element in Paul's under­ 

standing of scripture as it relates to the gospel.

Jesus, the messiah and gospel of God, was promised beforehand

8 
in the holy scriptures. Paul makes this claim, but he neither

p. 90. In Rom. 15:16, II Cor. 11:7, I Thess. 2:2, 2:8, and 2:9, Paul 
also uses SeoU to designate the originator of the gospel.

2 
Cf. the use of "prophets" in Rom. 11:3 and I Thess. 2:15.

3Cf. I Cor. 12:28, 12:29, 14:29, 14:32, 14:37, Eph. 2:20, 3:5, 
and 4:11. In these texts, Paul speaks of contemporary prophets.

4 i 
Cf. the use of TipoenriYYeXyevnv in II Cor. 9:5.

See Ulrich Wilckens, Per Brief an die Romer, Evangelisch- 
Katholischer Kommentar zum Neuen Testament, 3 vols. (Zurich, Einsiedeln, 
Cologne: Benziger and Neukirchener Verlag, 1978-1982) :I:63-64. See also 
the remarks by Ernst Kasemann, Romans , pp. 9-10. Cf. II Cor. 1:20.

6Cf. Lk. 4:17-21, 18:31, 24:27-44, Acts 8:35, 17:2-3, 18:28, 

Jn. 1:45, 5:39, and I Pet. 1:10-12.

Paul's use of words with a itpo-prefix indicates that there is 
a prospective quality to his understanding of scripture and divine 
activity. See npoYtvwaxu), upoeuaYYeAt^oyau, TipoeTOuyaCa), TipoYpacpa), 
 rcpoxupooo, Tipoopau), rcpoopuCu), and Tipo^eaus- Oscar Cullmann, however, 
has exaggerated the schematic nature of Paul's understanding of 
redemption-history as displayed in the epistles, Salvation in History, 
trans. Sidney G. Sowers, the New Testament Library (London: SCM Press, 

1967), pp. 248-68.
Q

Rom. 1:2 is the only place in the Pauline corpus where scripture 

is referred to as being holy. In Rom. 7:12, Paul refers to the law as 
being holy, but it is unlikely that he has the scriptures primarily in 

mind in this text. See above, p. 87, note 3.
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substantiates it nor gives the biblical texts which he has in mind. As

Q

we have already argued, the number of scriptural quotations in the 

epistles which have been used explicitly in connection with Christ is 

not large when compared to the total number of citations. It has often 

been argued that Paul has incorporated into Romans 1:3-4 an early 

christological tradition or formula. 10 The main arguments in support 

of this assertion are linguistic and thematic. It has been claimed 

that a number of the terms, grammatical constructions, and theological 

ideas in these verses are not typical of Paul. 11 While we cannot discuss 

in detail the evidence for these arguments, it is clear that the state­ 

ments which have been made in Romans 1:1-7 have not been substantiated 

exegetically in this text. The significance of this fact is difficult 

to determine, but it may be that the christological ideas and traditions 

contained in this Pauline text carried sufficient authority and were 

widely enough recognized in the early church that it was not necessary 

for Paul to develop and substantiate them by citing specific biblical 

passages. Paul may also have assumed that the appropriate scriptural 

material would have been known to his readers. In any case, Paul has 

not been compelled to elaborate and substantiate his remarks in Romans 

1:1-7 with the aid of direct biblical quotations.

Romans 3:21-26

In 3:21, the scriptures are referred to as the law and the

9See above, pp. 101-5.

See e.g. Rudolf Bultmann, Theology of the New Testament, 2 vols., 

trans. Kendrick Grobel (London: SCM Press, 1952-1955), 1:50; Cranfield, 

Romans, pp. 57-58; Kasemann, Romans, pp. 10-11; V.S. Poythress, "Is 

Romans 1:3-4 a Pauline Confession?" The Expository Times LXXVII (March 

1976):180-83; and A.M. Hunter, Paul and His Predecessors (London: Nichol- 

son and Watson Ltd., 1940), pp. 25ff.

For an outline of the evidence see Poythress, "Pauline Confession?" 

pp. 180-81.
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12 
prophets. In this text, it is claimed that the "righteousness of God",

which is testified to by the law and the prophets, has been manifested

13 
apart from the law. Without discussing the relationship between the

"righteousness of God" and the "gospel of God", it is important to note 

that both are connected with Christ. In Romans 1:2-4, however, Christ 

is the descendant of David who has been designated son of God, whereas 

in 3:21-22 he is the object of faith and the means by which God reveals 

his righteousness. Thus, according to Romans 1:1-2 and 3:21-22, the 

"gospel of God" has been promised beforehand through the prophets in 

the holy scriptures and the "righteousness of God" has been witnessed to, 

but only now revealed, by the law and the prophets.

The expression VUVL 6e in 3:21 undoubtedly has a temporal dimen­ 

sion. For Paul, there is an historical distinction between the present 

time in which righteousness has been manifested apart from the law and 

the time before Jesus' coming. This, however, does not necessarily 

support the assertion that Paul's theological arguments and by implica­ 

tion his use of scripture have been conformed to a system of redemption- 

history. But it does indicate, according to the statement in 3:21, 

that the testimony of scripture is connected with the "present" manifes­ 

tation of the "righteousness of God". Furthermore, it has been alleged 

that Romans 3:21-26 reflects elements from a "pre-Pauline" christological

12For other N.T. examples in which the "prophets" are used with

the "law" to refer to the scriptures see Mt. 5:17, 7:12, 11:13, 22:40, 

Lk. 16:16, 24:44, Jn. 1:46, Acts 13:15, 24:14, and 28:23. Cf. Rom. 

16:26.

13The use of voyos in Rom. 3:21 in two different ways is perhaps

a deliberate play on words.

See C.K. Barrett, A Commentary on the Epistle to the Romans, 

Black's New Testament Commentaries (London: Adam and Charles Black, 

1957), p. 72; Cranfield, Romans, p. 201; Kasemann, Romans, p. 92; and 

Wilckens, Romer, vol. I, p. 184.

Cf. Cullmann, Salvation in History, pp. 248-68.
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tradition. The evidence for this suggestion is largely linguistic 

and theological, but owing to the limitations of our work we are not 

able to pursue this matter further. It is noteworthy, however, that 

in Romans 1:1-7 and 3:21-26, texts which have been alleged to contain 

elements from an early Christian formula or tradition, Paul does not 

quote specific biblical passages to support the christological state­ 

ments which are made. Once again, the significance of this may be that 

Paul's statements in 3:21-26 and the traditions which he reflects in 

this text are widely acknowledged in the early church and in no need 

of exegetical support in an epistle written to Christians.

I Corinthians 15:3-4

In this text, Paul records that Christ died for our sins according 

to the scriptures and that he was buried and was raised on the third day 

according to the scriptures. This early tradition, which Paul says 

he received, makes the claim that Jesus' death and resurrection were 

in accordance with scripture. Paul himself presumably shared this view, 

developed in the early tradition of the church, but he makes no attempt 

to summon passages to illustrate it. This is not to imply that Paul 

could not have done so, but a recognition that he was not under com­ 

pulsion to argue on the basis of specific texts that Jesus' death and

18 
resurrection were in accordance with scripture. It is, however,

See e.g. Bultmann, Theology, vol. I, p. 46; Kasemann, Romans, 
pp. 92-101; and Wilckens, Romer, vol, I, pp. 183-84.

Cf. Hans Conzelmann, I Corinthians, trans. James W. Leitch, 
Hermeneia Series (Philadelphia: Fortress Press, 1975), pp. 251-56; Hans 
Conzelmann, "On the Analysis of the Confessional Formula in I Corinthians 
15:3-5," trans. Mathias Rissi, Interpretation 20 (January 1966):15-25; 
Traugott Holtz, "Zur Interpretation des Alten Testaments im Neuen Testa­ 
ment," pp. 19-31; John Kloppenborg, "An Analysis of the Pre-Pauline 
Formula I Cor. 15:3b-5 in Light of Some Recent Literature," Catholic 
Biblical Quarterly 40 (July 1978):351-67; Barnabas Lindars, "The Place 
of the Old Testament," pp. 59-66; Paul Winter, "I Corinthians XV 3b-7," 
Novum Testamentum 2 (April 1957):142-50.

18Rom. 10:6-8, 15:3, and Gal. 3:13 are the Pauline quotations
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another example of a text that contains christological material which 

Paul has not supported by citing specific biblical passages, despite 

a reference to the scriptures being made.

Galatians 3:8

Paul writes in Galatians 3:8: "And the scripture, foreseeing 

that God would justify the Gentiles by faith, proclaimed the good news 

(gospel) beforehand to Abraham...." Immediately following this state­ 

ment Paul cites Genesis 18:18 (12:3). In Galatians 3:6-9, the argument 

focuses primarily on justification and sonship. Thus, the "good news"

in this text does not refer directly to Christ but to righteousness

19 and faith. As in Romans 1:2, the prospective character of Paul's

understanding of scripture is illustrated; scripture is portrayed as 

foreseeing. Presumably, Paul means that it can be seen already in 

scripture that God would justify the Gentiles by faith. The "good 

news" was announced beforehand to Abraham. The manner in which Paul

refers to scripture implies that it is an active force and an agent of

20 God's power; and it is suggested by this that the prospective element

in Paul's understanding of the biblical material is related to scripture's 

dynamic character as he has perceived it.

Unlike Romans 1:1-7, 3:21-26, and I Corinthians 15:3-4, Galatians 

3:8 is in an immediate context in which scriptural passages have been 

quoted. In contrast to the other three Pauline texts, Galatians 3:8 

is part of a scriptural argument concerning faith, sonship, righteousness,

which relate directly to Christ's death and/or resurrection. In Phil. 2: 
6-11, Paul appears to be dependent on a tradition current in the early 
church; but, as Paul in Philippians uses the tradition and the scriptural 
material reflected in it, the text is given primarily an ethical rather 
than a christological focus. Cf. Acts 13:16-41 and II Cor. 8:9.

19 In Gal. 3:13, however, the quotation from Dt. 21:23 does refer 
to Christ.

Cf. Gal. 3:22.
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and the relationship between Jews and Gentiles. Moreover, it is 

unlikely that Paul is relying directly on an early christological 

formula in this argument. It is probable that the issues regarding 

the Jews and the Gentiles which are uppermost for Paul in the discussion 

in Galatians 3:6-14 have prompted him to turn to scripture and to

7 1develop his argument on the basis of explicit biblical quotations.

Scripture and the Uncovering of Its Meaning 

II Corinthians 3:4-4:6

In 3:15-16, Paul writes: "But their minds were hardened; for 

to this very day, upon the reading of the Old covenant, the same veil 

remains unlifted, because only in Christ is it taken away. To this

day whenever Moses is read a veil lies upon their heart. 'But when

22 one turns to the Lord the veil is removed. 1 " The exegesis of II

23 Corinthians 3:4-4:6 is complicated, and we shall make no attempt to

21 See above, p. 97.

22
Ex. 34:29-35 is the scriptural material upon which the discus­ 

sion is based in II Cor. 3:7-18. It appears that the translation included 
in the text of the NEB, "whenever he turns to the Lord the veil is re­ 
moved," tends to obscure the contemporary character of what Paul is 
saying and that the reading in the note should be adopted, "when one 
turns to the Lord the veil is removed." It would seem that dXX' ecos 
afiyepov governs the temporal sense of the text. Paul is playing on the 
image of turning as a means to describe a present reality; viz., when a 
person turns to the Lord the misunderstanding is removed. Thus xotXuyya 
is the subject of itepuciLpeLTaL. But it is true as C.K. Barrett has 
pointed out, Commentary on the Second Epistle to the Corinthians (London: 
Adam and Charles Black, 1973), p. 122, that TtepuaupeuTau can be translated 
in the middle voice in which it should be rendered, "he removes the 
veil." This suggestion, however, is not accepted by most translators.

23See e.g. Ragnar Bring, "Paul and the O.T.," pp. 21-60; Anthony 
Tyrrell Hanson, Paul's technique, pp. 139ff; Morna D. Hooker, "Beyond 
the Things That are Written?" pp. 295-309; Urich Luz, "Der Alte und der 
neue Bund bei Paulus und Hebraerbrief," Evangelische Theologie 27 (June 
1967):318-28; E. Richard, "Polemics, Old Testament, and Theology: A Study 
of II Cor., Ill, 1-IV, 6," Revue Biblique 88 (July 1981):340-67; Herbert 
Ulonska, "Die Doxa des Mose: zum Problem des Alten Testaments in 2 Kor. 
3, 1-16," Evangelische Theologie 26 (July 1966):378-88; W.C. Van Unnik, 
"'With Unveiled Face', An Exegesis of 2 Cor. 3:12-18," Novum Testamenturn 
6 (1963):153-69.
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explicate the entire text. Our interest focuses on Paul's statement

that the minds of the Israelites have been hardened and that the

t 24 
xaAuyya, at the reading of the "old covenant", remains in the

present time unlifted. This is the only place in which Paul refers to 

the scriptures as the "old covenant"; but if this statement is to be 

understood, it must be viewed in light of the discussion in 3:1-11. 

In these verses, Paul distinguishes the 6uaxovua TOO Savaiou from the 

6uaxovL,a T?is SuxctLoauvris, and he does this by distinguishing between 

the Ypayya which kills and the TivevJya which makes alive. In this

discussion, ypayyot signifies the Mosaic Torah in its written manifesta-

25 
tion. But it does not signify the mere letters of scripture; it

26 
refers, according to Paul, to a system of law. For Paul, the ypayyct

kills; and as a system of law, he claims that it belongs to the age of

sin and death. The "new covenant", in contrast, is not written on stone

27 
but in human hearts. Apart from nvetJya, the words of scripture are,

28 
for Paul, -ypayya. Scripture rightly understood, however, is for him

2ASee Rom. 11:7-10.

25See Ernst Kasemann, "The Spirit and the Letter," in Perspectives
on Paul, trans. Margaret Kohl (Philadelphia: Fortress Press, 1971), p. 143

26
See Ellis, Paul's Use of the Old Testament, p. 26. Cf. Hooker,

"Beyond the Things that are Written?", p. 303. 

27Cf. Jer. 31:31-34.
O Q

In Romans 2:27-29, the distinction between ypayyot and TivetJya is 
also made. In this text, Paul develops two themes: 1) circumcision of 
the heart, and 2) the identity of the true Jew. He distinguishes between 
those who are physically uncircumcised but keep the law and those who 
have circumcision and the "written code" but transgress the law. Thus, 
the true Jew, according to Paul, is not the one outwardly but the one 
whose circumcision is a matter of the heart in nveCycx and not ypayyot. 
In this text, too, ypayya is used in a depreciatory sense; it belongs 
to the age of sin and death (Kasemann, "Spirit and Letter," p. 142). In 
Rom. 7:6 Paul writes: "But now (vuvu 6e) we are released from the law, 
being dead in that which held us captive, so that we serve in the newness 
(new life) of the spirit and not in the oldness (old life) of the 
written code." These examples illustrate the way Paul uses nve\3ya and 
ypctyya to differentiate two modes of religious life.
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Ypcupfi; but it cannot be rightly understood apart from rcvetJya. As Ellis

writes: "yponpfi is the spirit-carried letter, the spirit-interpreted

29 
letter". Hence, when Paul in the course of this argument connects

scripture with the "old covenant", he is not implying that scripture 

is obsolete. He is arguing that to understand scripture as ypayya is 

to misunderstand it, to have a veil over one's mind. This is a theolo­ 

gical argument in which the biblical material is summoned in order to 

develop a distinction between the "new" and the "old" covenants.

Paul, in II Corinthians 3:4-18, uses the word xaAuyyct in two

different ways. In 3:7-11, the implied function of the veil is to

30 conceal the splendour and glory of Moses* face. But in 3:12-18, the

veil serves as an image to show that Moses attempted to conceal from

the Israelites the fading glory of his face and also to illustrate

31 that the "unbelieving" Jews are hardened. When the "old covenant"

is read, the veil covers their hearts and minds. Thus, according to

Paul, the true meaning of the covenant is hidden from the "unbelieving"

32 Jews. There is a question about whether xaTCtpYetTaL in 3:14 refers

33
to xaXuyya or to iiaXaoa 6ua$f|xri; but ^n either case, Paul in 3:16

makes it clear that in turning to the Lord the veil is removed. As 

Moses in Exodus 34:33-34 removed the veil when he went before the Lord, 

so now when one turns to the Lord the veil is lifted. Although Paul 

does not explicitly say this in 3:12-16, he clearly implies that only

09
Ellis, Paul's Use of the Old Testament, p. 27.

Hooker, "Beyond the Things that are Written?", p. 299. 

31 Ibid., p. 300.

32Ibid., p. 300. Cf. Ps. 119:18.

33Bring, "Paul and O.T.," p. 35, asserts that it is the veil;
whereas Hanson, Paul's Technique, p. 139, argues that it is the old 
covenant. A targumic tradition may have influenced Paul's use of this 
material. See R. LeDeaut, "Traditions targumiques dans le corpus 
Paulinien," Biblica 42 (1961):43-46.
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through belief in Christ and life in the spirit can scripture be correctly

34 understood. The "true" understanding of scripture involves the uncover-

35ing of its meaning. In II Corinthians 4:3-4, he relates this to his

ministry and to the gospel: "And even if our gospel is veiled, it is 

veiled only to those who are perishing. In their case, the God of this 

world has blinded the minds of the unbelievers to keep them from seeing 

the light of the gospel of the glory of Christ, who is the image of

God." For Paul, those who do not believe in Christ are "blinded" and

36 the gospel remains veiled. This has clear implications for the way

Paul understands the interpretation of scripture.

I Corinthians 2:6-10

In 2:7-10, Paul writes: "But we speak in a mystery a wisdom of 

God which has been hidden, which God decreed before the ages for our 

glory. None of the rulers of this age understood this, for if they 

had understood they would not have crucified the Lord of glory. But 

as it is written: 'which things eye has not seen, nor ear heard, nor 

come upon the heart of man.... 1 But God has revealed to us through the 

spirit." In these verses, Paul juxtaposes a combined scriptural citation

with the claim that he speaks a secret and hidden wisdom which God

37 revealed to him through the spirit. The citation serves to substantiate

o /

Cf. the rather curious statement in 3:17 that the Lord is the 
spirit. For Paul there is clearly a connection between belief in the Lord, 
the spirit, and freedom. See also Rom. 8:9-11, I Cor. 15:45, and Eph. 
3:16-17.

35 See Bring, "Paul and the O.T.," pp. 29-35; Hooker, "Beyond the 
Things that are Written?", pp. 305-6; and Unnik, "With Unveiled Face," pp. 
164-65. Ulonska, "Die Doxa des Mose," pp. 378ff, provides a needed remin­ 
der that II Cor. 3 is not primarily a statement about Paul's scriptural 
hermeneutic; it concerns letters of recommendation, and it involves a 
polemic against opponents in Corinth. Hooker acknowledges this (p. 303-4), 
but she asserts correctly that the role of scripture is important in this 
discussion.

36Cf. Rom. 11:7-10.

37Cf. Conzelmann, I Corinthians, p. 65.
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the assertion that the "rulers of this age" did not understand. The

38 eye, ear, and heart imagery pertains to religious understanding; and

because this imagery is found in the epistles in explicit quotations 

and in arguments which are related to scriptural material, it can perhaps 

be inferred that Paul saw a direct connection between "unbelief" and 

"hardness of heart" on the one hand and revelation and the "true" under­ 

standing of scripture on the other. In Romans 11:7-10, I Corinthians 

2:7-10, and II Corinthians 3:4-4:6, Paul has applied the imagery of

"hardness", "blindness", and "deafness" to those who do not believe the

39 gospel.

Romans 16:25-27 and 1:17

Although Romans 16:25-27 is probably a post Pauline addition to 

the epistle, it is stated explicitly in these verses that the mystery

which has been hidden has now been revealed through the prophetical

40 writings. The mystery which has been bound in silence has now been

made known through the scriptures. The scriptures testify to the mystery;

41 they are bearers of revelation. The word vt5v connotes the temporal

distinction between the present time of revelation and the time before

42 the gospel was made known. In apocalyptic language, the prophetical

scriptures are portrayed as an agent of revelation.

OQ

Cf. Rom. 11:7-10 and II Cor. 3:15. See also e.g. Eph. 4:17-18, 
Col. 1 :9, and 2:2-3.

39See Dt. 29:3, Is. 29:10, 64:3, 65:16, Ps. 69:23-24, and Ex. 34: 
29-35.

4°Cf. Eph. 1:9-10, 3:3-12, and Col. 2:2-3. See L.-M. DeWailly, 
"Mystere et silence dans Rom. XVI. 25," New Testament Studies 14 (October

'AnoxaXuTiTO) and onioxotAuiKs together appear twenty-six times in 
the Pauline corpus. In addition to being used in conjunction with yuoTfip 
these terms are used to denote the revelation of Christ (e.g. I Cor. 1:7, 
II Cor. 12:1, Gal. 1:12, 1:16, II Thess. 1:7 and Eph. 3:5), righteousness 
(Rom. 1:17), wrath (Rom. 1:18), faith (Gal. 3:23), and glory (Rom. 8:18).

42Cf. Rom. 3:21.
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And in Romans 1:17 Paul writes: "For in it (gospel) the righteous-

43 ness of God has been revealed through faith for faith." This assertion

is followed by a citation from Habakkuk 2:4. Regardless of the way in 

which the expression ex Tiuaietos eils TCLCJTUV is to be translated, there 

is the impression that TiucrrLS is in some way an agent or means of revela­ 

tion and at the same time an object of the revelation of God's righteous­ 

ness. The notion that "faith" is both a means and an object in the 

process of revelation indicates that "faith" is also a factor in partaking 

of the gospel's power: "it (gospel) is the power of God for salvation to 

all who believe...." And, it may be argued, the gospel itself cannot be 

understood outside the sphere of faith in Christ. If this argument 

is correct, it may also be asserted that scripture as a witness to the 

gospel and to the righteousness of God cannot be rightly understood, for 

Paul, apart from "faith". Although II Corinthians 3:4-4:6 and I Corin­ 

thians 2:6-10 are not primarily about "faith" and the "righteousness of 

God", it would seem that our proposal regarding Romans 1:17 is consistent 

with these texts.

Application and Interpretation

47 As we have observed, Paul in a number of examples makes explicit

his application of the scriptural material. At the conclusion of the 

discussion in Romans four, Paul in 4:23-24 writes: "But the words, 'it

/ Q

Cf. the expressions ex Savaxou eus davaiov (II Cor. 2:16), duo
eCs 6o£av (II Cor. 3:18), and xa§' unep$oAr|v eus UTiep3oX^v (II Cor. 

4:17). These parallels suggest that Rom. 1:17 reflects a rhetorical 
idiom; but this does not mean that the expression is without meaning.

44"Through faith for faith" (RSV) ; "starts from faith and ends 
in faith" (NEB) ; "faith leads to faith" (JB) .

Kasemann states: "The revelation of God's righteousness, because 
it is bound to the gospel, takes place always only in the sphere of faith", 
Romans , p. 31.

Cf. Rom. 10:14-17. In Rom. 10:2, Paul distinguishes between 
knowledge (understanding) and zeal for God.

See above, p. 93.
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was reckoned to him 1 , were not written for his sake alone, but for ours 

also". The words eXoyLodn auicj), which in scripture are depicted as 

being spoken to Abraham, are applied by Paul to those who believe in 

the one who raised Jesus from the dead. And the patriarchal material, 

which Paul uses in Galatians 4:21-31, is applied in 4:29 to the situation 

which confronts him in Galatia. He writes: "But just as at that time 

the one who was born according to the flesh persecuted the one who was 

born according to the spirit, so also now." This statement is followed 

by a citation from Genesis 21:10: "Cast out the slave and her son; for 

the son of the slave shall not inherit with the son of the free woman." 

To make explicit his application of this scriptural material, he continues 

"Therefore, brethren, we are not children of the slave but of the free

woman."

Following the reference to I Kings 19:10 and 18 in Romans 11:2-4, 

Paul states: "So too in the present time there is a remnant chosen 

according to grace." The meaning which Paul derives from the scriptural 

material is used as a basis for asserting that God in the present situation 

has kept a remnant for himself. And in I Corinthians 9:9-10 Paul writes: 

"For in the law of Moses it is written, 'you shall not muzzle an ox when 

he is treading out the grain'. Is it for the oxen that God cares? Does 

he not speak completely for our sake? It was written for our sake...." 

The context of this statement in I Corinthians concerns Paul's apostolic

right to receive material support, and it is to this situation that Paul

49 
has applied the scriptural citation. Though in many ways very different

from the texts already cited, this is another example of the way in which

48Rom. 11:5.

49For the more specific context of the use of this quotation see
A.E. Harvey, "'The Workman is Worthy of His Hire 1 : Fortunes of a Proverb 
in the Early Church," Novum Testamenturn XXIV (July 1982) :211-12.
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Paul has explicitly applied a scriptural reference to a contemporary

50 controversy.

Paul, of course, did not engage in the systematic interpretation 

of scripture; but there is linguistic evidence, as we have shown, which 

demonstrates that he did view the biblical material as a source from which 

to extract or infer a religious message. In Romans 9:8, 9:16, 9:18, 

10:6-8, 10:17, 14:12, I Corinthians 3:21, 14:22, Galatians 3:7, and 3:9, 

Paul draws from scriptural texts implications or consequences which 

assist him in the development of the respective discussions. These brief 

interpretative or explanatory remarks are introduced by a transition word; 

and in each case, they follow the scriptural citation. In these texts, 

Paul perhaps displays most clearly evidence of having used scripture 

in an exegetical manner. This is an important aspect of the constructive 

role which scripture plays in the Pauline epistles.

Didactic and Edifying Function of Scripture 

Following the quotation of Psalm 69:9 in Romans 15:3-4, Paul 

writes: "For whatever was written previously was written for our instruc­ 

tion in order that through steadfastness and through the encouragement

52 
of the scriptures we might have hope." The advice which Paul gives

to the Romans is that the strong should bear the failings of the weak;

53 
and he exhorts his readers to build up their neighbours. As an

example, Christ did not please himself. On the contrary, he suffered 

reproach, as it is written in scripture. In this text, scripture is

5°See also Rom. 15:4, I Cor. 10:6, and 11, and Gal. 3:16. Cf. 
also II Cor. 6:2.

51 See above, p. 93, note 21.

52paul uses 6L6aaxaXux; cf. Rom. 12:7, Eph. 4:14, and Col. 2:22. 
Cf. also Mt. 15:9 and Mk. 7:7.

53Rom. 15:1-2 (ouxo6oyri). Cf. I Cor. 9:10 and also Rom. 5:3-5. 

. Phil. 2:5-11. For the evidence that Ps. 69 was part of an
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portrayed as having both an instructive and an edifying function. The 

things which were written in former times serve in the present time to 

encourage the community and to engender hope.

In I Corinthians 10:1-13, Paul reminds his readers of Israel's 

experience in the wilderness. He announces that the things which 

happened in Sinai are examples or warnings for them in the present. 

The discussion in 10:6-13 is primarily ethical, as Paul warns the 

Corinthians against idolatry, immorality, putting the Lord to the test, 

and grumbling. He relates the wilderness stories to his ethical concern 

by stating: "And these things happened to them as a warning, but they 

were written for our instruction upon whom the end of the ages has come." 

The scriptural material functions as a source of instruction and guidance 

for those who live in the "end-time". Paul's view that scripture is 

instructive for the people of the TeXn TUJV auivoiv indicates that his

perspective of the "end-time" was also a factor in discerning the ethical

58 
significance and value of scripture for his religious community.

The precise meaning of I Corinthians 4:6 is difficult to ascertain; 

but if the expression TO yf) uuep a YeypotTiTai, refers to scripture, it

early "testimonia" see Dodd, According to the Scriptures, pp. 57-59; and 
Lindars, New Testament Apologetic, pp. 99-108.

I Cor. 10:6. See Andrew J. Bandstra, "Interpretation in I 
Corinthians 10:1-11," Calvin Theological Journal 6 (April 1971):14-21 
and Wayne Meeks, "'And Rose Up to Play': Midrash and Paraenesis in I 
Corinthians 10:1-22," Journal for the Study of the New Testament 16 
(October 1982):64-78.

See Meeks, "Midrash and Paraenesis," pp. 67ff. 

Paul uses TUuuxSs and voudeaoa. 

58Cf. I Cor. 15:54-55.

This is the position taken by Morna Hooker, "'Beyond the Things 
Which are Written': An Examination of I Cor. IV. 6," New Testament Studies 
10 (October 1963):127-32. P. Wallis, however, argued against viewing this 
expression as a reference to scripture, "Ein neuer Auslegungsversuch der 
Stelle I Kor. 4,6," Theologische Literaturzeitung 75 (August 1950):506-8. 
On this passage see also Hans Conzelmann, I Corinthians.
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would seem that Paul has ascribed to it a regulatory function. Paul 

writes that he has applied "these things" to himself and Apollos that 

the Corinthians may learn in them (by their example) "not (to go) beyond 

the things which are written". And in Romans 3:2, Paul states that the 

Jews' first advantage is that they have been entrusted with the Aoyux 

xoO Seoi3. A number of commentators, following the lead of J.W. Doeve, 

have asserted correctly that this expression refers to God's revelation 

in holy scripture. The Jews possessed the testimony of the Torah and 

the righteousness of God; and in this, they possessed the revelation 

of God. The scriptures were a source of revelation and instruction 

for Paul; and in the epistles, the texts in which the didactic character 

of scripture is most evident are those which pertain to his ethical and 

pastoral concerns. In the final section of this chapter, we shall note 

a remote connection between this feature of Paul's use of scripture and 

Jewish halakah.

Typology and Correspondence

In theological discussion, typology often has been used as a 

term for expressing a category of scriptural use found in the New 

Testament. Ellis, writing in the forward to the English translation 

of Goppelt's Typos, states:

Unlike allegorical exposition, the typology of the NT writers 
represents the OT not as a book of metaphors hiding a deeper 
meaning but as an account of historical events and teachings 
from which the meaning of the text arises. Unlike a Judaiz- 
ing hermeneutic, typology views the relationship of OT events 
to those in the new dispensation not as a "one-to-one" equa­ 
tion or correspondence, in which the old is repeated or 
continued, but rather in terms of two principles, historical

6°J.W. Doeve, "Some Notes with Reference to TA AOFIA TOY 6EOY 
in Romans III.2," in Studia Paulina; in Honorem Johannis DeZwaan 
(Haarlem: Erven F. Bohn, 1953), pp. 111-23. See also Wilckens, vol. I, 
p. 164; Kasemann, Romans, p. 78; and C.K. Barrett, A Commentary on the 
Epistle to the Romans, Black's New Testament Commentaries (London: 
Adam and Charles Black, 1957), p. 62.

61 Cf. Rom. 9:4.
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correspondence and escalation.... In typology, however, the 
OT type not only corresponds to the NT antitype but also is 
complemented and transcended by it.^2

And writing in 1976, David L. Baker sought to provide working definitions 

of "type" and "typology":

A type is a biblical event, person or institution which 
serves as an example or pattern for other events, persons 
or institutions; typology is the study of types and the 
historical and theological correspondences between them; 
the basis of typology is God's consistent activity in the 
history of his chosen People.63

Many scholars have contributed to the discussion concerning typology, 

but only one further reference is required for our purposes. Gerhard 

von Rad has written: "Indeed, one must see the basic ideas of typology 

less in the notion of 'repetition 1 than in that of 'correspondence'." 

In addition, he asserts that the New Testament in many ways testifies 

to the impulse towards a heightening between "type" and "antitype".

62
Leonhard Goppelt, Typos; The Typological Interpretation of the

Old Testament in the New, trans. Donald H. Madvig (Grand Rapids: William 
B. Eerdmans, 1982), p. X.

£ O

David L. Baker, "Typology and the Christian Use of the Old 
Testament," Scottish Journal of Theology 29 (April 1976):153.

64Gerhard von Rad, "Typological Interpretation of the Old Testa­ 
ment," in Essays on Old Testament Interpretation, ed. Claus Westermann 
(London: SCM Press Ltd., 1963), p. 20.

Ibid., p. 21. See also Walther Eichrodt, "Is Typological 
Exegesis an Appropriate Method?" In Essays on Old Testament Interpreta­ 
tion, ed. Claus Westermann (London: SCM Press Ltd., 1963), pp. 224-45; 
G.W.H. Lampe, "Typological Exegesis," Theology LVI (June 1953):201-8 
(He argues that the assumption which underlies typology is the recognition 
that the history of God's people and his dealings with them is a 'single 
continuous process'); K.J. Woollcombe, "The Biblical Origins and Patristic 
Development of Typology," in Essays on Typology (London: SCM Press Ltd., 
1957):39-75 ("Typology, considered as a method of exegesis, may be 
defined as the establishment of historical connexions between certain 
events, persons or things in the Old Testament and similar events, 
persons, or things in the New Testament", p. 39.); Goppelt, Typos, pp. 
127-52; James Barr, Old and New in Interpretation: A Study of the Two 
Testaments (London: SCM Press Ltd., 1966), pp. 103-48; R. T. France, 
Jesus and the Old Testament (London: The Tyndale Press, 1971), pp. 38-43; 
Horace D. Hummel, "The Old Testament Basis of Typological Interpretation," 
Biblical Research IX (1964):38-50; and Hanson, Paul's Technique, pp. 151- 
58.
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But does the language of "type" and "antitype" and of historical 

linkage and escalation provide an adequate basis for understanding the 

framework with which Paul approached the use of scripture? There is 

evidence for the typological use of biblical material in the Pauline 

epistles but it is limited to only a few texts. In Romans 5:14, Paul 

uses the word TUTiog. He writes: "... Adam who is the type of the one 

who is to come." In this context, TUTIOS means "model" or "pattern"; 

and it is used to indicate the relationship between Adam and Christ 

and their respective representations of humanity. The element of histori­ 

cal linkage often associated with definitions of typology does appear

68 to be present in Romans 5:12-21. Furthermore, the element of escalation

is also present. Paul writes in 5:17: "For if by the trespass of one 

man death reigned through the one, much more (noAAtj) ySXXov) shall those 

who receive the abundance of grace and the gift of righteousness reign 

in life through the one Jesus Christ." But to what extent is this 

element of escalation simply inherent in the qal wahomer method of argumen­ 

tation? And to what extent does it reflect Paul's view of history?

It ought to be noted at the outset that Goppelt, whose work 
on typology and the New Testament was published in 1939 and which is still 
the most thorough treatment of the subject, has recognized that typology 
is limited in the Pauline epistles: "But typology is not prominent in his 
epistles because they contain the doctrine of redemption primarily and 
include little redemptive history.... The typology that is present is 
there for the sake of his doctrine..." (pp. 128-29). But writing a quarter 
of a century later in an essay on "Apocalypticism and Typology in Paul," 
Goppelt appears to have concluded that typology is more fundamental to 
Paul's use of scripture than his earlier statements may have suggested: 
"Of the many references to the OT in the Pauline epistles, the typologies 
are only a small portion numerically, but they are characteristic of his 
overall use of scripture and set a pattern for it" (Eng. trans. p. 225).

Woollcombe, "Typology," pp. 60-65. Cf. the use of TUTIOS in 
Rom. 6:17, I Cor. 10:6, (10:11), Phil. 3:17, and I Thess. 1:7.

68Cf. especially Rom. 5:18-19.

Cf. Rom. 5:15-16. See Goppelt, Typos, pp. 129-36.

Cf. the discussion by Heinrich Mtiller, "Der rabbinische Qal-
Wachomer," pp. 73-92.
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Perhaps these questions cannot be sharply differentiated, but they 

suggest that Paul's manner of argumentation has worked in tandem with 

his religious viewpoint to produce a typological statement which 

involves both analogy and contrast. 71 Yet even in this text, perhaps 

the most vivid example of typology in the epistles, the use of scrip­ 

ture is limited to the use of names and allusions to the trespass of 

Adam and the giving of the Mosaic law. Goppelt may be right that the 

comparison between Adam and Christ is a basic element in Pauline theology, 72 

but it cannot be argued meaningfully that it governs or is characteristic 

of his use of scripture.

Furthermore, Paul's use of the Abrahamic material appears to 

reflect Jewish concepts of corporate solidarity and patriarchal descen- 

dancy rather than a typological view of scripture based on notions of 

redemption-history. Likewise, the use of TUUOS and TUTILMWS in the sense 

of "warning" or "example" in I Corinthians 10:6-13 provides little 

support for the view that Paul's use of scripture is fundamentally 

typological. In this text, the scriptural material is used didactically 

and the "end-time" view point which is expressed does not necessarily 

imply notions of historical linkage. There is perhaps a eucharistic 

and baptismal typology in 10:1-4, but Paul does not elaborate this 

imagery. Other cases of alleged typology, for example the cult imagery 

in I Corinthians 3:10-17 and II Corinthians 6:16, are equally vague

71 See I Cor. 15:21-23, 45-49.

72Goppelt, Typos, p. 223. Cf. Eph. 4:22-23 and Col. 3:9-10.

73See above, note 66.

See the remark by Hanson regarding the connection between 

typology and TiapoixXrious» Paul's Technique, p. 158.

Goppelt, Typos, p. 225. Goppelt says that Gal. 4:21-31 is a 

typology that passes over into allegory (p. 224). Hanson's statement 

that Rom. 9-11 is replete with typology (e.g. 9:17) is highly question­ 

able and does not seem to be to the point as far as Paul's use of scripture 

in these three chapters is concerned (see below, pp. 171ff); Paul's Technique, 

p. 158.
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and undeveloped. They indicate the limited role that typology, under­ 

stood historically, plays in Paul's epistles. Apart from Romans 5:12-21 

and perhaps I Corinthians 10:1-13 the language of "type", "antitype", 

and historical linkage is not adequate to describe the basic framework 

with which Paul came to the use of scripture.

If the term typology with its historical implications is inade­ 

quate, what is appropriate terminology to describe the connection 

between scriptural persons or things and contemporary persons or things 

without implying some kind of historical linkage? Before answering this 

question, it ought to be stated that in the epistles scripture is 

virtually always applied, and it is applied in basically two ways: 

1) it is applied in order to illustrate and establish a religious prin­ 

ciple and 2) it is applied to contemporary individuals or groups. Most 

often these are interwoven; but within the structure of the literary 

context of Paul's citations, these two aspects of scriptural application 

can usually be differentiated. Paul's use of scripture is primarily 

theological, but it is almost always related to people and circumstances 

in his ministry.

In this discussion of terminology, it is primarily the second 

aspect of scriptural application which concerns us. It is in this 

dimension that the issue of linkage comes to the fore. The connection 

between scriptural and contemporary persons or things, which we seek to 

describe, is not made necessarily on the basis of a view of historical 

linkage, as is frequently implied in the term typology. Paul often 

appears to have used scripture verbally and thematically to make an 

ethical or theological statement without linking scripture to the present

76Barr has shown the difficulty in using a view of history as a 
criterion in defining and identifying typology and allegory, Old and New, 
pp. 103-15.

77See below, pp. 212-30.
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according to a notion of redemption-history. Rather than a view of 

history, the underlying assumption of Paul's application of scripture 

appears often to be that that which is "true" in scripture (understood 

in light of his special religious understanding) is also "true" in the 

present. The task for Paul is to discern (uncover) the verbal and 

thematic links between scripture and the circumstances of the present 

and thus bring the "truth" of scripture to bear both pastorally and 

theologically. In this process, connections and links are made or 

implied between scriptural persons and things and contemporary persons

and things. It is this feature which we wish to describe by the term

78 
"correspondence", As a technical term, it is neutral regarding the

issue of linkage based on a notion of history and the role this notion 

may have played in Paul's use of scripture. "Correspondence" neither 

presupposes it nor precludes it. This term describes one significant 

aspect of Paul's application of scripture and from now on "correspondence" 

will be used in this sense.

Allegory

Though other Pauline texts have been described as being allegori-

79 . 80 
cal, only in Galatians 4:24 does Paul actually use the word "allegory".

78The interpretations which the pesher commentators gave often

involved an element of "correspondence" expressed in disguised language.

79E.g. I Cor. 9:Iff and 10:Iff. See Hanson, Paul's Technique, pp.

159-68.
orv

Paul uses the expression aiuva earuv dAXnyopouyeva. The first 

word, aiuva, is an indefinite relative pronoun and should be translated, 

"which things"   Betz suggests "these things"; Galatians, Hermeneia 

Series (Philadelphia: Fortress Press, 1979), p. 243. It is neuter, 
nominative, plural and in this context refers to the scriptural traditions 

in 4:22-23 which Paul interprets in 4:24-27. The participle, dXXriYopouyeva, 

is in the present tense and corresponds to aiuva in number, gender, and 

case. Since there are no definite articles to assist in the determination 

of the grammatical function of this participle, its use must be determined 

by the context. On this basis, the participle appears to function adjec­ 

tivally. The word agrees with aiuva, but because it stands in the 
predicate, it is used substantively as an adjectival participle   Ernest 

De Witt Burton, Epistle to the Galatians, ICC (Edinburgh: T & T Clark, 

1921), p. 253.



157

From the context of the argument in Galatians 4:21-31, it is evident 

that.Paul uses this term in 4:24 to indicate that he intends to draw 

out the meaning and significance of the biblical material regarding 

Sarah, Hagar, and their two sons to which he has referred in 4:22-23. 

Paul states in 4:24-25 that one of the women is from Sinai and gives 

birth into slavery. She is Hagar, a mountain in Arabia, who stands in 

the line (auairouxeu)) of the present city of Jerusalem. According to 

Paul, the present Jerusalem and her children are in slavery and stand 

in the same line as Hagar, Sinai, and bondage. Paul clearly wishes to 

emphasize the relationship between Hagar and the various elements which 

stand in her line, but he intends to do so primarily in the context of 

a contrast between her and Sarah. Paul only develops the line of Sarah 

incompletely in 4:26, but he undoubtedly presupposes that she stands in 

opposition to the line of Hagar. Hence, Paul introduces the scriptural 

material in 4:22-23, indicates in 4:24 that he intends to interpret this 

material "allegorically", and in 4:24-26 draws from the patriarchal 

narrative the interpretation which he wishes to convey to the Galatians. 

The use of aXXnyopeo) may also suggest that Paul was aware that the 

interpretation of the biblical material which he was about to set forth 

(4:24-27) would not have been considered by his Jewish contemporaries 

as the obvious or literal meaning of the Genesis narrative. Nevertheless,

Paul undoubtedly believed that he had uncovered the correct meaning of

81 
the biblical material.

Regarding the linguistic evidence Burton has argued that 

aXXnyopouyeva is a general present participle which is equivalent to 

a noun and should be translated in this context, "which things are

QO

allegorical utterances". He goes on to argue that the implication

81 Cf. TDNT, 1:263. See above, pp. 142-45.

82Burton, Galatians, pp. 253-55. Betz suggests "these things have 
an allegorical meaning" as the correct translation, Galatians, p. 243.
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of this construction is that Paul is speaking of what the passage means 

in its present context and not what it meant originally. 83 According 

to Burton, the word dXXrvYopeuj in 4:24 can mean "... to utter something 

which has another meaning than that of the words taken literally ~ the 

object of the verb or subject in the passive being the words uttered."84 

He says the only other possibility in this context is "... to draw out

the spiritual meaning supposed to underlie the words in their literal

85 
sense." Hans Dieter Betz in his recent commentary on Galatians indicates

that the term aXXtiyopeu) comes from aXXo dyopeuu) which means "say something

86 
else". Betz also asserts that although the term dXXrvYOpeu) is a "hapax

legomenon" in early Christian literature, the method which Paul intends to

ft 7
apply in 4:22-26 is clear from other sources. Both the linguistic 

evidence and the nature of the argument in 4:21-31 indicate that Paul 

has approached the use of the scriptural material in this text "allegori- 

cally". He has intended to draw out the correct interpretation which 

he believes underlies a superficial reading of the biblical narrative.

Whether or not the term "allegory" is adequate to describe Paul's 

use of scripture in texts other than Galatians 4:21-27 is not pertinent 

to our thesis. It must be said, however, that in Galatians 4:21-27 Paul

has not extracted, as did Philo, elaborate cosmological or religious

88 
lessons from the scriptural words and events. He has uncovered what

Burton, Galatians, p. 256. Ibid., p. 254.

85Ibid., p. 254.
ft7 

*Betz, Galatians, p. 243. Ibid., p. 243.86

88TDNT, 1:263. Space does not permit us to undertake a comparison 

of Philo f s allegorical use of scripture and Paul's use of scripture, but 

for further reference see e.g.: F.H. Colson, "Philo's Quotations from the 

Old Testament," Journal of Theological Studies XLI (1940):237-51; Ellis, 

Paul's Use of the Old Testament, pp. 51-54; W.L. Knox, "Philo's Use of the 

Old Testament," Journal of Theological Studies XLI (1940):30-34; Burton L. 

Mack,"Exegetical Traditions in Alexandrian Judaism: A Program for the 

Analysis of the Philonic Corpus," in Studia Philonica (Missoula: The Philo 

Institute, 1977), pp. 71-112; Samuel Sandmel, Philo of Alexandria: An 

Introduction (New York and Oxford: Oxford University Press, 1979) and
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he considers to be the "true" meaning of the Abrahamic material, and
oq 

he has applied this specifically to the conflict in Galatia. We

shall now conclude part two with a comparison of Pauline and Jewish 

uses of scripture.

Comparative Summary of Pauline and Jewish Uses of Scripture

Certain characteristics of Paul's manner of quoting from scrip­ 

ture suggest that he and the writers of Jubilees and LAB share a number 

of related hermeneutical impulses or tendencies. It has been shown 

that in Jewish haggadic writing the author often adapts the scriptural 

narrative in order to avoid an unacceptable religious or theological

idea. There is evidence which indicates that this may also have been

90
a consideration in Paul's method of citing scriptural texts. Further­ 

more, it has been argued that certain textual variations in Paul's 

quotations are due to a shift in historical perspective and the attempt 

to enhance a theological argument. These features of Paul's use of 

biblical texts may be related to the tendency found in Jubilees and LAB

to rewrite portions of scripture in light of certain theological or

91 doctrinal concerns. The manipulation of the scriptural text for the

purpose of enhancing the argument of the writer also appears to be a

92 
feature of some Qumran passages. In addition, both Paul and the

authors of Jubilees and LAB have paraphrased portions of the biblical

93material.

The structural patterns displayed by individual quotations in 

relation to their immediate literary contexts, which have been identified

"Philo's Environment and Philo's Exegesis," Journal of Bible and Religion 
XXII (October 1954):248-53; and Harry Austryn Wolfson, Philo, 2 vols. 
(Cambridge: Harvard University Press, 1947), 1:87-199.

89Gal. 4:28-31.

90 91
See above, p. 79. See above, pp. 34-38.

Q2 93See above, p. 47. See above, pp. 35 and 81-82.
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in the epistles, have comparable forms in the Damascus Rule, the Community 

Rule, and the War Rule. The simple form consisting of an opening state­

ment, an introductory formula, and a scriptural text can be found in

94 
both sets of documents. Moreover, in many examples from both the

epistles and the Qumran Rules, the scriptural citation is followed by 

some type of elaboration, interpretation, or application of the passage.

The purpose of these Qumran documents is, of course, different from the

95 
purpose of the epistles, but this does not obscure the similarity, in

structural and literary terms, of the use of scripture found in the 

two sets of writings. The scriptural quotations serve to substantiate 

statements which have been made. They bring the interpretative and 

authoritative value of scripture to bear on statements which are set 

forth in the course of the writer's literary presentation.

It has been suggested that the structure of Paul's use of scrip­ 

ture in Romans 10:6-8 with its three-fold pattern of scriptural citation, 

' eaiuv, and exposition is similar to the "peser" form of interpreta­

tion. While there may be a general connection between Romans 10:6-8 

and the Qumran commentaries in the fact that the explanatory remarks 

follow the biblical quotation and are introduced by a specific word or 

expression which is repeated before each interpretative statement, it 

must be stressed that Paul has not provided his readers with a continuous 

commentary on Deuteronomy 30:12-14. The scriptural text has been quoted 

selectively. But this alone does not rule out a comparison between

Romans 10:6-8 and the Qumran documents. For in the Damascus Rule 4:12-18,

97 
a single scriptural passage is quoted, and it is followed by a form of

94 See above, pp. 49 and 86-95.

95These Qumran documents are intended to have a regulatory function
and many of the biblical citations in them have an halakic purpose.

See e.g. the discussion by Richard N. Longenecker, Biblical 
Exegesis in the Apostolic Period, pp. 121-23. Cf. also, Kasemann, 
Romans, p. 284.

97 Is. 24:17.
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of the word "peser" and an interpretation. In this example, the passage

functions as scriptural support for the statement in 4:12b-4:13a and

98 
also as a source for the interpretation in 4:15ff. This text from

the Damascus Rule illustrates the way in which a single scriptural 

citation could be used with a "peser" form of interpretation. In both 

the Qumran documents and Romans 10:6-8, scriptural texts are applied, 

in light of the writers' religious perspectives, to the circumstances 

of their own time. But the expression ToOt' EOTLV is not by itself 

a sufficient basis upon which to develop a connection between Romans 

10:6-8 and the Qumran writings. For, as can be seen in Romans 7:18, 

9:8, Hebrews 2:14, 7:5, and 10:20, loth* COTLV is a simple literary device 

used to introduce a point of explanation.

It has also been shown that Paul uses words other than TO^T' eaxuv 

following a quotation to introduce a statement of interpretation or 

application. Instead of being formal or technical terms, however, 

these transition words enable Paul either to introduce an inferential 

comment based on the citation or to apply the citation directly to a 

contemporary situation. They are not words which have been used consis­ 

tently enough by Paul or other writers of the New Testament in connection

with biblical quotations to indicate that they had become in any sense

102 
technical terms associated with scriptural hermeneutics. It is,

however, important to emphasize that the direct application of biblical 

material, as found in Paul's epistles, can be compared with the direct 

application of scriptural material in the Qumran commentaries. For

98Cf. the language of Is. 24:18 and CD 4:16ff.

. also 4Q Flor. 

1 °°Cf. os eaiuv in Gal. 3:16. See also e.g. Jn. 1:41. 

101 See above, pp. 93-94. 

102See above, pp. 45-46, 93-94, and 147-49.
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example, we have shown that in IQpHab 1:16-2:10 the writer has developed

a three-fold application of Habakkuk 1:5 in order to relate the prophetic

1 r\"\ 
words directly to his own generation. The substance of the Qumran

commentator's discussion and his use of terminology cannot be paralleled 

with examples from the Pauline epistles, but the technique employed by 

the author of explicitly applying a biblical citation directly to

contemporary individuals is comparable with examples found in the

104 
epistles. Both Paul and the Qumran commentator have interpreted

biblical texts by applying them directly to their own religious circum­ 

stances.

Paul's use of scripture has been recognized for a long time 

as having affinities with Jewish haggadah, but it is necessary to 

note that in terms of literary structure his use of biblical material is 

comparable only with the pattern of haggadah which proceeds from short 

scriptural excerpts. Paul does not rewrite extensive sections of 

biblical narrative. The links between Paul's use of scripture and 

Jewish halakah, however, are difficult to assess. It has been shown 

that Paul uses both "legal" and "non-legal" passages from scripture and 

that he uses them to develop theological arguments as well as to give 

ethical instruction and guidance. But Paul stands in a peculiar 

position with respect to Jewish halakah. For Paul, Christ is the TeXos

of the law; and circumcision, cultic regulations, and food restrictions

108 
are not considered by him to be universally binding upon the church.

See above, pp. 46-47. See above, pp. 147-49.

See Henry St. John Thackeray, The Relation of St. Paul to Con­ 
temporary Jewish Thought (London: Macmillan and Co., 1900), pp. 180-240 
and D. Windfuhr, "Der Apostel Paulus als Haggadist," Zeitschrift fur die 
alttestamentliche Wissenschaft 44 (1926):327-30.

106See above, pp. 22-23. 107 See above, pp. 100, 105-6, and 149-51

108See Rom. 2:25-29, 4:1-12, 10:4, 14:1-23, I Cor. 8:1-13, and 

Gal. 3:15-4:11.
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Salvation does not depend on the law, for Paul. And he has produced 

nothing in the epistles which is directly comparable to the legal 

development and content of the Mishnah. Still Paul does use scripture 

to instruct and to guide his readers. To be sure, this is not related 

formally to the halakic traditions preserved in the Mishnah, but it 

suggests that Paul's desire to guide the behaviour of his readers and 

to use scripture as a tool in their instruction may be due to the general 

influence of certain strands of halakic teaching. The precise relation­ 

ship between Pauline ethics and Jewish halakah, however, is highly 

problematic, and since it is not central to our thesis we are able only 

to raise this issue without pursuing its many implications.

A fundamental characteristic of Paul's midrashic use of scripture 

is the development of verbal and thematic links in the association of 

biblical passages and the construction of theological arguments. The 

role of analogy is important not only according to gezerah shawah but 

also qal wahomer. It has also been argued that terminological and thematic 

considerations have played a significant part in the development of AQ 

Florilegium and 4Q Testimonia. At this point, it is important to

be reminded of LeDeaut's assertion that midrash is a way of thinking and

112 reasoning. As midrash has been represented by Paul, it is a way of

thinking and reasoning in which the association of words, expressions, 

and themes is basic. Analogy is a fundamental aspect of Paul's use of 

scripture; it has enabled him to connect biblical texts, to elucidate 

his understanding of selected passages, and to shape his theological 

arguments. This will become clearer in chapter six.

Cf. however the discussions regarding Ben Sira's connection 
between wisdom and Torah (above, pp. 28-32) and Paul's substitution 
of Christ for Torah (below, pp. 259-63). But more importantly see the 
significant work by E.P. Sanders on Paul and the law in Paul, the Law, 
and the Jewish People. He addresses many of these issues in a detailed 
and provocative manner.

See above, pp. 86-94. See above, pp. 50-53.

112See above, p« 27.
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Paul's understanding of the "veil", "hardness of heart", "revela­ 

tion", and perhaps also "faith" must be seen in the context of Jewish 

apocalyptic thought and literature. In Jubilees 1:4, the writer 

makes reference to the revelation which God gave to Moses on Mount Sinai. 

It is claimed that Moses was taught the meaning of history and that 

this revelation has been written in the book of Jubilees. In I Enoch, 

too, scriptural paraphrases, images, allusions, and language are woven 

into the literary presentation and are understood in light of the secret 

revelation which the apocalyptist claims to have received. But by 

far the most complete picture of the relationship between revelation 

and scriptural interpretation is found in the Qumran literature. From 

his sectarian perspective, the Qumran interpreter saw the events of 

present and future history set before him in the words of scripture. He 

believed that he possessed understanding of the meaning of God's purposes 

and that his task as a scriptural interpreter was a matter of uncovering 

the "true" message of the prophet's words for his community.

In IQpHab 2:8-9, the commentator says that the Teacher of 

Righteousness has received understanding to interpret the words of the 

prophets; and in IQpHab 7:4-5, he writes that to the Teacher of Righteous­ 

ness God made known the mysteries of the prophets. And in IQpHab 7:6-7 

(holy spirit), 17:26 (holy spirit), 14:25 (spirit of knowledge), and 

13:18-19 (spirit), the psalmist is portrayed as a man upon whom the 

spirit has been bestowed. Paul does not explicitly portray himself as an 

enlightened interpreter of scripture, but the use of nveOyot in II Corin­ 

thians 3:4-18 and I Corinthians 2:10 exhibits a clear parallel with 

Qumran. For Paul and the Qumran sectaries, the correct understanding 

of God's purposes and the scriptures is connected with the spirit.

1l3See above, pp. 38-44. 11 See above, p. 39.

See above, pp. 41-44.

116Cf. Rom. 8:1-19.
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Furthermore, Paul's discussion of the two ministries and his reference 

to the "new covenant" in II Corinthians 3:4-11 are apparently from a 

conceptual framework similar to that displayed in the use of covenant 

terminology in the Qumran literature. In IQpHab 2:4, for example, 

reference is made to the "new covenant". Whether this means, in fact, 

a "new covenant" or the "true covenant" is not important for our purposes; 

but it is significant that this terminology arises among Jews who claim 

for themselves a special religious status. Paul, like the Qumran 

covenanter, claims for himself a special understanding which is shared

only by those who are part of his religious community. Those outside

118 have a "veil" over their minds.

Many features of the use of scripture in the Pauline epistles 

and in the Qumran literature, however, are very different. While the 

Qumran sectaries searched the scriptures in order to uncover the mysteries 

of God's purposes and to regulate their communal life, Paul wrote epistles 

dealing with theological and pastoral matters to selected churches. 

To what extent, then, is the model of Qumran biblical interpretation 

appropriate for understanding Paul's use of scripture? In approaching 

this question, a clear distinction between the literary features of the 

use of biblical material at Qumran and the religious framework of the 

interpreter must be kept in view. As we have argued, certain structural 

features of Paul's use of scripture can be paralleled in the Qumran 

documents. Moreover, there is an underlying sectarian religious view­ 

point which is shared by Paul and the Qumran interpreter. In addition 

to this, the literature of the sectaries is indispensable for tracing 

the way individual interpretative traditions were developing in Judaism

See nvo inKuhn, Konkordanz. See also Vermes, Dead Sea Scrolls
in English, pp. 35-38.

l18See e.g. Rom. 11:7-10, I Cor. 2:6-10, and II Cor. 3:4-4:6.
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and the early church. But the theological perspectives represented in 

the Pauline and Qumran writings are fundamentally different. The centre 

of Qumran religious life is to a large extent cultic and "legal", whereas 

for Paul it is basically a matter of faith in Christ. Another dimension 

of this is that for Paul the dividing line between Jew and Gentile has 

been removed through God's action in Christ. This undoubtedly places 

Paul and the covenanters in different religious categories and affects 

the way they have applied biblical material. Thus, the literary and 

religious comparisons which have been made between the Pauline and Qumran 

uses of scripture cannot be allowed to obscure the substantial differences 

between them. It is with this proviso that we are able to use the Qumran 

literature as a model for understanding Paul's attempt to uncover the 

"real" meaning of scripture.

Though definitions of typology and allegory may vary and there 

may not be unanimity of opinion about which Pauline texts can be described 

by these terms, it has been argued that a small number of examples in 

the epistles can be rightly called typological or allegorical.

Examples of typology and allegory can also be identified in Jewish

120 
sources. And as we can see from the Epistle of Barnabas, typology

was also employed by an early Christian writer outside of the New

121 
Testament. In addition, we have argued that the term "correspondence"

ought to be used to describe a significant aspect of Paul's application

of scripture. This feature of Paul's use of biblical material can perhaps

122 
be compared with, among other examples, the many references to the

l19See above, pp. 153-59.

120See above, pp. 158-59. See also Cohn-Sherbok, "Paul and Rabbinic

Exegesis," pp. 122-24 and Jacob Z. Lauterbach, "The Ancient Jewish Allegor- 

ists in Talmud and Midrash," Jewish Quarterly Review 1 (1911):291-333.

101
See e.g. Epistle of Barn. 7:3, 7:7, 7:10, 8:1, 12:2, 12:5,

12:6, 12:10, and 13:5.

192E.g. IQpHab 1:16-2:10.



167

"Kittim" in the Habakkuk commentary. In the application of the prophet's 

words, the Qumran interpreter has seen lines of "correspondence" between 

aspects of the biblical text and the "Kittim". Finally, Paul's explicit 

use of the scriptural context of a passage as a factor in the interpre­ 

tation of a text and his use of a linguistic detail in the application 

of a biblical word are comparable to examples found in Jewish literature. 12 ^

The influence of synagogue worship on Paul and his use of scripture 

is not to be doubted. For example, it has been indicated that there is

a connection between Paul's linking of passages and the midrashic

124 
homilies. But it is difficult to know in detail if Paul's selection

and use of scriptural texts reflect the influence of early Jewish

lectionaries. In part, the difficulty arises because the origins and

125 development of these lectionaries are not entirely clear. The

presence, in the proposed lectionaries of the first century, of texts 

which Paul has cited is not sufficient to establish that his arguments 

have been conformed to a lectionary or that his selection of passages 

has depended on a liturgical pattern. It may be in many cases that 

Paul's selection of texts has been influenced by the familiarity with 

scripture and interpretative tradition which he gained in synagogue 

worship but is actually governed by the verbal and thematic links that 

he is able to develop in support of his arguments.

One further point regarding Paul's use of scripture must now be 

highlighted. The use of the Bible by Paul is not simply a matter of 

scriptural interpretation but perhaps more significantly in many cases 

a matter of scriptural argumentation and discussion. The primary goal 

of Paul's use of scripture is not the straightforward elucidation of

123See above, pp. 57 and 59.

124 See above, pp. 20-21. Cf. also below, p. 191.

4 OC
'^ See above, pp. 19-20.
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the text. Rather, it is the religious and ethical demands, as he 

perceives them, of Christian missionary work among the Gentiles. For 

Paul, scripture is an instrument; and as an instrument, it contributes 

to his manner of arguing and doing theology. In the epistles, scrip­ 

tural argumentation is often a way of developing and articulating a 

response to a real or perceived religious problem; and, as such, it 

is not a systematic theological discussion. Argumentation based on 

scripture is governed frequently by verbal and thematic association, 

as the discussion progresses from one point to the next and as Paul's 

religious perspective interacts with the scriptural material.

Romans 9-11 is the most vivid example of scriptural argumenta­ 

tion in the Pauline epistles. It will be argued in the next chapter 

that the underlying feature which holds together the discourse in Romans 

9-11 is Paul f s method and manner of discussion based on the use of 

biblical quotations. It is this which gives Romans 9-11 its structure 

and coherence, as opposed to a single theological concept. Therefore, 

our point of departure in part three will not be the conclusions which 

Paul has drawn but the manner in which he has derived and presented 

his arguments. The purpose of the final part of our thesis is two-fold: 

1) to demonstrate the way scripture has undergirded and informed the 

discussion in Romans 9-11 and 2) to illustrate in greater detail certain 

features of Paul's use of scripture which have been identified already 

in part two.



PART III

PAUL AND THE USE OF SCRIPTURE IN ROMANS 9-11
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CHAPTER VI 

SCRIPTURE AND LITERARY STRUCTURE

From the perspective of literary composition and the use of 

scripture, the task of establishing the structure of Romans 9-11 is 

not primarily a matter of identifying the major theological junctures 

in Paul's argument. It is rather a process of using the methodological, 

stylistic, and thematic features of Paul's discourse to highlight the 

individual units of the discussion and to see these units as, in some 

measure, discrete scriptural arguments. Thus, the literary character 

and structure of Romans 9-11 is not to be understood in terms of a 

theologically coherent composition but in terms of a series of inter­ 

connected individual arguments which in their own way relate to the 

larger development of the discourse. By literary structure, we mean 

those stylistic features and those verbal and thematic links which are 

reflected in Paul's composition and which serve as the components from 

which the discourse has been constructed. In this regard, scriptural 

citations function prominently in the structure of Romans 9-11. Our 

method of inquiry, therefore, is to examine chapters 9-11 from the 

perspective of the relationship between Pauline composition and the 

use of scripture. These three chapters will then be examined in light 

of the larger literary context of the epistle to the Romans.

Cf. above, pp. 4-7.
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Method and Manner of Presentation

The literary structure of Romans 9-11 is determined, in large 

measure, by two stylistic features: 1) questions designed to allow Paul

9to address the objections of an imaginary interlocutor, to summarize 

an argument, or to prevent misunderstanding and 2) statements which 

either introduce individual segments of the argument or derive from 

the argument and serve to direct the thematic development of the 

discussion.

Between the introduction in 9:1-5 and the theological doxology 

in 11:33-36, there is a complex relationship between interrogatives, 

declarative statements, and scripture; and it is the interaction 

between these elements that determines the direction of the scriptural 

arguments in each of the individual units. In addition to supplying 

information regarding Paul f s manner of using scripture to develop a 

theological statement, the stylistic features in Romans 9-11, along 

with the abundant use of scriptural material, may also allow us to 

draw some conclusions concerning the religious and literary background 

of these chapters.

9:1-5

In the introduction to the discussion in 9-11, Paul's motivation 

for developing his argument can perhaps be seen. Without exaggerating

2See Rom. 9:14, 9:19, 9:20, 9:21, 9:22, 10:18, and 10:19. Cf. 
also Rom. 10:14-15 and 11:15. There is no reason to think that the 
questions were directed toward any particular individual or group, but 
it is certainly possible that Paul had encountered these types of ques­ 
tions before and therefore was acutely aware of the religious objections 
which could have been raised against him. On the diatribe as a stylistic 
form, see James Hardy Ropes, The Epistle of St. James, International 
Critical Commentary (Edinburgh: T & T Clark, 1916), pp. 10-16.

3See Rom. 9:30 and 11:7. Cf. also Rom. 9:14. 

4See Rom. 11:1 and 11:11. Cf. also Rom. 9:30. 

See outline below, p. 200.
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Paul's sense of anguish at the refusal of most Jews to believe the 

message which he preached, it is reasonable to conclude that the state­ 

ments in 9:1-3 are accurate expressions of the way he felt about his 

kinsmen and that these feelings were in part responsible for his 

addressing the issue of Israel's salvation. But as indicated in 

9:4-6, the issues at stake for Paul were more fundamental than his own 

sense of anguish. Paul's kinsmen were Israelites. To them belonged 

the sonship, the glory, the covenants, the law, the worship, the 

promises, and the patriarchs. And Christ according to the flesh, too, 

was an Israelite. The messiah, born according to the promise of the 

prophets, belonged to the elect people of God. Any personal feelings 

Paul may have felt for his fellow Jews were compounded by the theolo­ 

gical incongruity and the religious dislocation caused by the Jews' 

rejection of the gospel. The integrity of Paul's gospel and his mission 

to the Gentiles were at stake in this issue.

9:6-13

Paul writes in 9:6: "But it is not as though the word of God 

has failed". This is the thesis which Paul sets out to establish in 

9:6-13; and the scriptural argument which is developed in support of 

it is the material from which the interrogatives in 9:14 and 9:19

Q

derive. To vindicate his understanding of God's purposes and to 

demonstrate that God is true to his promises, Paul turns to scripture 

and embarks on an attempt to develop a persuasive and satisfying explana­ 

tion concerning Israel's rejection of the gospel and her place in God's 

plan of salvation.

6See Rom. 1:2-3 and Gal. 3:16.

7 See Dahl, "Future of Israel," p. 143 and Wilckens, Rb'mer, vol. II, 

p. 191.

8This statement also provides the background for the scriptural 

argument in 10:6-21.
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In 9:6-13, Paul's argument is based on the patriarchal narra-

9 
tives; and as we have indicated, the assertion which is being established

is the claim that God's word has not failed. The way Paul seeks to 

accomplish this is by setting forth a series of individual assertions, 10 

each of which is substantiated by appeal to scripture. The reference

to Genesis 21:12 is the only citation in this section which is the

12 
subject of a direct explanation; but this explanation is itself

illustrated by reference to scripture. In 9:6-9, the words cntepya, 

Texva, and ULOS are all used to refer to the "sons" of Abraham. Paul 

in 9:7 distinguishes anepyot from Texva; and while a distinction is

still apparent in 9:8, it is evident that Paul's differentiation between

13 
these terms is neither entirely consistent nor precise. He writes:

"... it is not the children (Texva) of the flesh who are children (Texva) 

of God but the children (Texva) of the promise are reckoned as descendants 

(cmepya) 11 . In 9:8 Paul uses Texva to designate not only the children 

of the flesh but also the children of God and the children of the promise. 

For Paul, however, the children of the promise are reckoned as descendants;

and the use of cntepya in this context reflects a deliberate connection

14 
with Genesis 21:12LXX, as does AoYbCeatotu with Genesis 15:6 LXX. The

verbal link is changed in 9:9 as Paul relates ULOS in the citation from 

Genesis 18:10, 14 LXX to the child of promise. Isaac, the son born 

according to the promise of God, is the auepya. Paul has used these

Q
The citation from Mal. 1:2, although taken from a prophetic 

writing, refers to the Genesis narrative.

1 °See Rom. 9:6b-7a, 9:8, and 9:10-11. 

11 See Rom. 9:7b, 9:9, and 9:12b-13.

See Otto Michel, Per Brief an die Romer (Gottingen: Vandenhoeck 
and Ruprecht, 1955), p. 201. See also above, p. 93, note 21.

13See below, p. 213.

Rom. 4:1-8 and Gal. 3:6.
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terms, all referring to the progeny of Abraham, to distinguish between 

two understandings of Israel; and it is apparent that Paul thinks this 

distinction to be evident already in the story of Isaac and Ishmael. 15

In 9:10-13, Paul's argument moves to the next generation in 

the patriarchal account. By focusing on the notion that Jacob was chosen 

apart from the merit of his own actions, Paul concludes that election 

is not because of works but because of the call of God. In 9:6-9, the 

discussion focuses on God's promise to Abraham, whereas in 9:10-13 it 

centres on the distinction between works and the call of God. The 

obvious link between Isaac and Jacob is that both are bearers of God's 

promise, but the verb xcxAeuv in the citation from Genesis 21:12 LXX 

in 9:7 and the participial form of the same verb in 9:12 illustrates 

the reason why Paul has differentiated works and the call of God rather 

than works and faith. Through Isaac shall Abraham's descendants be 

called; therefore, Jacob's election is because of the call of God and 

not because of anything he had done to merit it. It is evident that 

the verb xcxAetv and the image of God's call of Isaac have been influential

in shaping the distinction in 9:12. Verbal links based on xaAetv are

18 
taken up once again in 9:24-26.

See Gal. 4:21-31. Paul distinguishes lines of descent through 

Sarah and Hagar, Isaac and Ishmael. But in Gal. 4:21-31 Paul does not 

focus on two understandings of the term Israel.

Paul ignores the tradition which affirms enmity between Jacob 

and Esau in the womb. Cf. Gen. 25:22 and Gen. Rabbah to 25:22.

17See also the use of exAoyn in Rom. 9:11, 11:5, 11:7, and 11:28. 

This, too, is a word which Paul has used to shape his argument in 9-11.

18Cf. Robin Scroggs, "Paul as Rhetorician: Two Homilies in Romans

1-11," in Jews, Greeks and Christians: Religious Cultures in Late Anti­ 

quity, ed. Robert Hamerton-Kelly and Robin Scroggs (Leiden: E.J. Brill, 

1976), pp. 271-98. He argues that Paul, in Rom. 1-4 and 9-11, offers 

a radical reinterpretation of Israel's history supported by scriptural 

arguments. While there are a number of examples of attempts in Judaism 

to rewrite scripture and thereby reinterpret history, it would be incor­ 

rect to argue that Rom. 9:6-13 is part of a larger historical discussion. 

It is primarily a theological argument and the scriptural/historical 

material serves to substantiate certain religious claims, i.e. God's
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The discussion in 9:6-13 culminates with citations from Genesis 

25:23 and Malachi 1:2; and, as a result, Paul is faced with the theolo­ 

gical dilemma of holding together divine election and divine justice. 

God is portrayed as loving Jacob but hating Esau. Paul, in distinguish­ 

ing between election because of works and because of the call of God, 

has placed himself in a difficult theological position.

9:14-18

In order to prevent his readers from drawing .the unacceptable 

conclusion that God is unjust, Paul must show that this is not the case. 

In 9:14, he poses the question and emphatically denies that God is 

unjust. The underlying motivation for the discussion in 9:14-18 appears

to be the same as the motivation for omitting UTEO SeotJ from the text of

19 Deuteronomy 21:23 LXX in Galatians 3:13; an unacceptable theological

idea must not be allowed to stand uncorrected or unexplained. In the 

case of Deuteronomy 21:23 the text is modified, whereas in this context 

a scriptural argument is developed to address the issue and hopefully 

thereby to resolve the difficulty.

In this argument, Paul makes no attempt to reinterpret the

Exodus narratives, although he brings into his discussion two separate

20 passages. The citations are intended to substantiate the notion that

God is sovereign and thereby not unjust. To each of the quotations, 

Paul appends a statement in which he states the lesson to be drawn

word has not failed, not all Israel are Israel, and election is not 
because of works but the call of God. To argue that in Rom. 1-4 and 9-11 
Paul is offering primarily a reinterpretation of Israelite history is at 
best questionable. Paul's concern is theological, and scripture is used 
to relate primarily to this concern. Hence, it is not possible to get 
a clear picture of Israel's history from reading these sections of 
Romans.

19 See above, pp. 79-80.

on
Ex. 33:19 and 9:16.
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21 
from the passage. The structure of the scriptural argument in 9:14-18

is a double interrogative followed by an emphatic denial, an introductory 

formula followed by a citation and an explanation, and a second intro­ 

ductory formula followed by a second citation and explanation. In 

Exodus 33:19 LXX the word eXeeuv appears, and this term or a cognate 

is used by Paul in the explanatory statements in 9:16 and 18. He uses 

it to indicate that God is not unjust but merciful. As in 9:7 and 12, 

Paul in 9:15, 16, and 18 has taken a scriptural word and used it to 

develop thematically his discussion. The parallel between 9:7 and 12 

and 9:15 and 16 can be developed even further. In 9:7 and 9:15, indica­

tive forms of the respective verbs are used in the citations from

22 
Genesis 21:12 LXX and Exodus 33:19 LXX (xXn&foeTau and eXefiacu) ; but

in 9:12 and 16 participial forms of the scriptural words (or cognates) 

are used (xaXoDvios and eXewvios). In both examples, Paul has used a 

participial form of the word to make a theological statement in which

works or human effort are distinguished from an act or attribute of

23 God. God calls and God is merciful; he is the one who in his mercy

elects. In 9:12 and 16, Paul has used a participial form of a scriptural 

term in order to enunciate a theological principle. This illustrates 

one aspect of Paul's technique of verbal association and the role it 

plays in his use of scripture.

It is evident from the statement in 9:18, "Now therefore he has

mercy on whom he wills and he hardens the heart of whom he wills", that

24 
Paul has not succeeded in eliminating the theological difficulty.

21 The inferential comments in 9:16 and 18 are both introduced by 
apot o5v. See Michel, Ro'mer, pp. 208-9 and above, p. 93, note 21.

22Cf. also eXeu in 9:15.

23I.e. "calling" and "showing mercy".

2*Dahl, "Future of Israel," pp. 144ff.
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Arguing that God is sovereign does not establish that he is just. The 

distinction between the God who loves and who hates in 9:13 is themati- 

cally parallel to the God who shows mercy and who hardens in 9:18. The 

repetition of forms of the verb deXeuv in 9:16, 18, and 22 serves to 

enhance the value of this word as a key term in this section of the 

discourse; and in each of these verses, it is used to illustrate an

7 S
aspect of Paul's understanding of divine sovereignty.

9:19-29

Because Paul has not resolved satisfactorily the distinction 

between divine sovereignty and divine justice, his theological dilemma 

remains. Recognizing this, Paul proceeds by means of a series of ques­ 

tions and scriptural allusions to illustrate that God has the right to

26
do with his "vessels" as he chooses; and in the course of this discus­ 

sion, he challenges man's right to question God: "Who are you, a man, 

to answer back to God?" Instead of answering the questions which he 

himself has posed in 9:19, "Why does he still find fault? For who can 

resist his will?", Paul challenges the validity of the questions themselves 

To illustrate humankind's humble position before God, he uses the images 

of the potter and his clay; as a potter, God has the right to make 

vessels for any purpose he chooses. What began in 9:14-18 as an argument 

to illustrate God's mercy and to exonerate him of the charge of being

unjust has become in 9:19-21 an attempt to dismiss the legitimacy of

27 
the question and in that way to eliminate the theological problem.

25Cf. Michel, Romer, p. 209. In 9:16 it is indicated that for 
Paul divine mercy and compassion are not matters of human will. This 
negative assertion, too, serves to enhance the idea of divine sovereignty 
in Paul's argument.

26See Is. 13:5 (Symmachus), 29:16, 45:.9, 64:8, Jer. 18:6, 27:25 
(LXX), Job 10:9, Wisdom 15:7ff, Ben Sira 33:10-13, IQS 3i15-17, 11:22, 
IQH 1:21-22, 3:24, 4:29-30, and 12:24-26.

27See the more detailed treatment of this section below, pp. 

249-54.
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In 9:22-23, God's power and forbearance are related to the 

distinction between "vessels of wrath" and "vessels of mercy". Once 

again the term eXeos in 9:23 indicates the way Paul has used this verbal 

idea to weave together the argument in 9:14-23. The "vessels of mercy"

have been prepared beforehand; and this leads, in 9:24, to the claim

28 that God has called not only Jews but Gentiles. This poses Paul's

fundamental challenge to Israel's prerogative as a national entity

before God. A bold assertion such as this required authoritative

29 endorsement; and for this, Paul turned to a series of prophetic texts.

The plan of election referred to in 9:11 is brought to Paul's mind 

again in 9:23 with the words, "which he prepared before hand for glory"; 

and as in 9:12, this is related in 9:24 to the verb xotXetv. It is this 

word which relates the opening statement in 9:24 to Hosea 2:25 LXX and 

2:1 LXX. The substitution of xaXeaw for epw in the citation from Hosea 

2:25 LXX, has resulted in a verbal connection in Paul's text between

the two Hosea passages in 9:25-26 which is not found in the text of the

30 LXX. It appears that the use of xotXe~v in 9:24 and 25 has been suggested

to Paul by the use of this word earlier in the argument in chapter nine

or by the presence of xXn§naovTau in the citation from Hosea 2:1 LXX in

3 1 9:26. Furthermore, it may be that Hosea 2:1 LXX itself was suggested

to Paul by the verbal connection between xXnSnoovTau and xXnSnaeiaL in 

the citation from Genesis 21:12 LXX in 9:7. Through Isaac the descendants 

of Abraham shall be designated (called) and through the call the "not my

90
See Rom. 3:21ff and 10:12f.

29Hos. 2:1 (1:10), 2:25 (23), Is. 10:22-23, and 1:9.

3°Epoo appears in Hos. 2:25 LXX and xXnSnaovTCtL in 2:1 LXX. 
See above, p. 81. The most obvious link between Hosea 2:25 and 2:1 is 
the expression "not my people".

31 Cf. Wilckens, Romer, vol. II, p. 199 and Michel, Rb'mer, p. 215. 
We cannot be certain but the use of xotXeau) in 9:25 may have been part 
of a deliberate attempt to emphasize the connection between Hos. 2:1 
and 2:25.
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people" shall be designated "my people": "they shall be called sons of 

the living God." Paul has used the verbal idea represented by xaXeuv 

in the construction of the argument in 9:6-13; and after allowing it 

to recede into the background in 9:14-23, he has reintroduced it into 

his discussion in 9:24-26. This illustrates that, in Paul's manner of 

using scripture and developing an argument, verbal and thematic links 

need not be immediately adjacent in the text.

The verbal and thematic connections between Isaiah 10:22-23 LXX 

and Hosea 2:1 LXX in 9:27-28 are immediately apparent. In both there 

is a reference to Israel and the "sand of the sea". It is probable 

that since Hosea 2:1 LXX is quoted in 9:26 and is linked verbally with 

Isaiah 10:22-23 LXX Paul considered it legitimate to juxtapose these 

two prophetic passages in 9:26-28. Moreover, the fact that Paul has 

chosen the reading uuov 'lopotnX from Hosea 2:1 LXX in 9:27 rather than 

Xotos 'lapat^X from Isaiah 10:22 LXX suggests that he intended the 

citations in 9:27-28 to be understood as complementary to those in

oo
9:25-26. The verbal link is between uioi SeotJ CUJVTOS in 9:26 and 

UL(5v 'lopci^X in 9:27.

The selection of the citation from Isaiah 1:9 LXX has apparently

been made on the basis of the concept of a remnant as this is represented

33 
by the words urcoXeuyya and eYxaiaXeuTieLV. It may also be that Paul

saw a verbal connection between arcepyct in this text and Genesis 21:12 

LXX in 9:7. Though the content of the citations in 9:27-29 goes beyond 

the simple confirmation of the statement in 9:24, it is clear that 

through the linking of words and ideas Paul's line of argumentation 

has moved from the substantiation of the claim that God has called

32The citations in 9:27-28 are introduced as having been spoken 

by Isaiah, though it is clear that the references themselves are from 

Hosea and Isaiah. Cf. also Is. 28:22.

33Cranfield, Romans, p. 502.
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both Jews and Gentiles to the introduction of the notion that a remnant 

of Israel shall be saved. The assertion that God chooses both Jews and 

Gentiles is reaffirmed in 10:12-13, as is in 11:1-5 the claim that God 

shall keep a remnant. In each case, these claims are substantiated 

scripturally; and this illustrates the way, in Paul's method of argumen­ 

tation, scripture has functioned as a stimulus. Furthermore, it is 

evident once again that the association between similar words and ideas 

is not confined in Paul's manner of argumentation to the immediate 

context of a particular part of the discussion. They can be reintroduced 

as the circumstances of the presentation require. This is also evident, 

for example, in the double citation of Isaiah 28:16 in 9:33 and 10:11. 

Hence, there is a network of verbal and thematic links in 9:6-11:32 

which draws the argument together and provides the literary cohesiveness 

of the presentation.

9:30-33

The cumulative effect of the argument in 9:6-29 causes Paul, 

in 9:30-33, to raise the issue of the relationship between Israel and

the Gentiles in terms of righteousness by faith and righteousness by

34
works. The interrogative in 9:30 serves as a summarizing question 

And the discussion that it initiates in 9:30-33 cannot be isolated 

from the arguments in 9:6-29; to do so is to ignore the progressive 

character of the individual segments in the development of the literary 

presentation. 35 The distinction between Jews and Gentiles (eSvn) in 

9:24 is developed in 9:30-33 between Israel and Gentiles (edvn) ; but 

instead of arguing that God has chosen both Jews and Gentiles, Paul

34See Sanday and Headlam, Romans, p. 278. Cf. also the discussion 

by Wilckens, Ro'mer, vol. II, pp. 210-11.

35Dahl is also right, however, that 9:30-33 functions as a tran­ 
sition to the following section, "Future of Israel," p. 147. See also 

Wilckens, Rb'mer, vol. II, p. 210.
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distinguishes between "faith righteousness" and "law righteousness"
oc

(or the "righteous law"). The argument in 9:30-32 culminates in a 

statement which elicits scriptural substantiation: "They have stumbled 

on the stone of stumbling". The merging of Isaiah 28:16 LXX and 8:14 

LXX has taken place on the basis of the term XL-&OS, and the connection 

between the citation and the opening statement is seen in the words
Q -J

XuSos and upoaxoyyot. The argument in 9:30-33 is introduced by an 

interrogative, culminates in a statement concerning the stumbling of 

those who have pursued the law according to works, and concludes with 

scriptural substantiation.

10:1-8

In 10:1-4 Paul makes a series of statements: 1) "... my heart's

38 desire and plea to God on their behalf is that they may be saved",

2) "... they have zeal for God, but it is not according to knowledge",

3) "... seeking to establish their own righteousness they did not 

submit to the righteousness of God", and 4) "For Christ is the xe

of the law in order that all who believe may be justified." The auto-

39 biographical statement in 10:1 is reminiscent of 9:1-3, and the

assertion concerning the righteousness of God in 10:3 relates themati- 

cally to 9:30-32, as well as to the introductory formula in 10:6. The 

statements in 10:2 and 10:4, however, are unique in this discourse.

O £.

Barrett argues that voyov 6uxauoauvTis should be understood as 
"righteous law"; "Fall and Responsibility of Israel," pp. 139-42. Israel 
pursued the right law but pursued it in the wrong way, i.e. according to 
works. Cranfield argues along a similar line; "Some Notes on Romans 
9:30-33," pp. 35-43.

37uuaTeueov in 9:33 also appears to have contributed to the 
formulation of the discussion in 9:30-32 in which TIUOTLS is used twice. 
See above, pp. 88-89-

"^There appears to be a conceptual connection between 
(9:27), ou xctTauaxuvSriaeTCiL (9:33), and OIDTHPUXV (10:1). Cf. also 10:9, 
10, 11, and 13.

39Cf. Rom. 11:1 and 11:13-14.
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Notwithstanding the interpretation of scripture in 10:6-8, these two 

assertions are neither substantiated by direct appeal to scripture nor 

are they explained or elaborated. Still the scriptural argument in 

10:5-8 does indicate that the distinction between righteousness by 

faith and righteousness by works is based on Paul's conviction that 

in Christ humankind is made righteous by faith. Furthermore, scripture

assists him in illustrating this religious distinction; but as we have

40 
argued above, Paul does not normally use scriptural quotations in

the epistles to elaborate his messianic understanding. Although the

discussion in 9:30-10:8 presupposes and is rooted in a christological

41 conviction, the argument is not concerned primarily with establishing

messianic claims. Paul is differentiating righteousness by faith and 

righteousness by works and trying to account for the fact that the 

Jews, for the most part, have not believed in Christ; they have stumbled, 

says Paul, over the stone of stumbling. Since the literary form and

function of 10:6-8 has been discussed elsewhere, we need not reiterate

42 our remarks here.

10:9-13

The word OTU in 10:9 functions as a transition word; it intro­ 

duces Paul's claim that, "... if you confess with your lips that Jesus 

is Lord and you believe in your heart that God raised him from the dead, 

you will be saved." The repetition of the words atoya and xap6ua from 

the reference to Deuteronomy 30:14 LXX in 10:8 illustrates the way Paul 

has taken the scriptural words and incorporated them into a statement 

in which the confession that Jesus is Lord and the belief that God 

raised Jesus from the dead are related to salvation. Furthermore, the

40See above, pp. 101-5.

Christ is the teXos of the law. 

above, pp. 95-96 and 160-61.
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verbal and thematic links between 10:9 and 10:10 connect in an indirect 

way the citation from Deuteronomy 30:14 LXX and its interpretation in 

10:8 with Isaiah 28:16 LXX quoted in 10: 11. 43

The word uag in 10:11 and 13 illustrates the universal aspect 

of Paul's understanding of salvation; he connects belief and confession 

with the notion that there is no distinction between Jews and Gentiles. 

The inclusion of nag in the text of Isaiah 28:16 has probably come 

about due to the influence of ims in the text of Joel 3:5 which is

44 
cited in 10:13. The term enLxaXeua^au in 10:12 and 13 links the

citation from Joel with the opening statement of the scriptural proof;

and it is used to begin the series of interrogatives in 10:14-15, in

46 
which the final word of the preceding question is repeated. The

verbal connections between 10:8 and 10:9-10 and between 10:12, 13, and 

14 illustrate, once again, the progressive character of Paul's composi­ 

tion. They also illustrate another way in which scriptural words 

have been used by Paul to advance the discussion.

10:14-21

Following the series of interrogatives in 10:14-15, Paul cites 

Isaiah 52:7 LXX. The quotation is introduced by a formula; but from 

the character of the reference and the manner in which it has been 

interjected into the discourse, it is evident that it is not simply 

a scriptural proof. There is a sense in which it serves to substantiate 

the point which Paul is making in 10:14-15; apostles and preachers have

/ Q

xap6ua, aioya, and Ti

The addition of uas may also have been a way for Paul of empha­ 

sizing the connection between Is. 28:16 and Joel 3:5. Cf. also Rom. 11: 

26 and 11:32.

Deliberative questions.

46Cf. the use of xaXetv in 9:7, 12, 24, 25, and 26. 

47Cf. Wilckens, Rb'mer, vol. II, p. 218.
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indeed been sent. But it also serves to contrast the commission to 

preach, which Paul relates to the gospel, 48 with the fact that "not 

all" have obeyed the word which has been proclaimed. The citation from

Isaiah 53:1 LXX completes this contrast; and from it and the preceding

49 
discussion, Paul concludes that "faith comes from what is heard and

what is heard comes from the word of Christ". 50 In 10:17, Paul uses 

the expression 6ua pfiycrros XPi>cn:oi5; and because the context in 10:14-17 

has to do with preaching and faith, it is probable that this expression 

is to be understood in connection with the citation from Deuteronomy 

30:14 LXX and its interpretation in 10:8: "The word (pnya) is near you, 

on your lips and in your heart; that is, the word (pnya) of faith which 

we preach." The word of faith is connected with the word of Christ and 

both are linked to preaching. Even if this connection was not the 

result of a deliberate attempt to relate 10:14-18 to 10:8, it demonstrates 

that Paul's manner of argumentation and of using scripture developed 

according to a pattern of verbal and thematic associations. Paul 

rarely repeats exactly an idea or set of images which has been introduced 

previously in the presentation, but he often picks up a word or an idea 

previously discussed and casts it in a new way. And as we have seen in 

9:7, 9:15, 9:24-28, 9:30-33, and 10:8-14, it is frequently the scriptural

text which generates the words and ideas which Paul then develops and

52 weaves into his discussion. This illustrates the instrumental role of

Note the presence of euotYYe^Coyevcov (ou) in Is. 52:7 (10:15) 
and the use of euotYYe^L- in 10:16.

4Q 
*Cf. Rom. 10:14ff.

50 » The explanation is introduced by apa

See above, p. 89.

52In Rom. 9:25 and 10:11 key words from the discussion or other 
citations have been introduced into the text of the scriptural quotations, 
and this confirms that the direction of influence in some cases is not 
only from the biblical quotation to Paul's argument but also from Paul's 
argument to the text of his quotation. See the section above on Paul's 
manner of quoting.
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scripture in Paul's method of argumentation, but it also indicates that 

the structure of Romans 9-11 cannot be determined solely, or perhaps 

even primarily, on the basis of the theological organization of the 

presentation. To understand the structure of these chapters, the net­ 

work of links, both verbal and thematic, must be seen in relation to 

the way the discussion is advanced from one point to the next and the 

way individual scriptural arguments serve to substantiate and to generate 

the presentation.

The scriptural arguments in 10:18 and 10:19-21 are introduced 

by interrogatives. In the first argument, the scriptural reference is 

used to confirm Paul's affirmative reply to the question: "... have 

they not heard?" The citation from Psalm 18:5 LXX is introduced 

following this opening question because it illustrates thematically 

what Paul wants to say; but the presence of the term prjya in the scrip­ 

tural reference is also significant. What appears to have occurred in 

10:16-18 is that the words dxofi and nuaTeueuv (for TtCaiLs) from the

quotation of Isaiah 53:1 LXX have been repeated by Paul in the explana-

53 tion in 10:17. And either in anticipation of the citation from Psalm

18:5 LXX in 10:18 or due to the influence of the term p^ya in 10:8, 

Paul in this same explanation has used the expression 6uot pfiyaios

. It may also have been that the presence of pfiyot in Psalm 18:5

54 
LXX was instrumental in Paul's selection of this text. This term

provides a verbal connection between Deuteronomy 30:14 LXX and Psalm 

18:5 LXX, and it may be that Paul had this in mind when he cited the 

words of the psalmist. In any case, the scriptural citation in 10:18 

substantiates the affirmative reply to the opening interrogative of 

this verse and at the same time shares a verbal link with the statement

53Cf. Michel, Romer, p. 231. 

54Cf. Col. 1:23.
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in 10:17. The literary result of Paul's method of argumentation has 

been to make verse seventeen a connecting link between Isaiah 53:1 LXX 

and Psalm 18:5 LXX. What appears, in 10:17, to be an explanation of 

Isaiah 53:1 and the preceding verses is also a way of uniting the two 

scriptural passages and in a sense a way of interpreting one in light 

of the other.

In 10:19-21, the scriptural references function as a type of 

scriptural proof or illustration in which the quotations from Deuteronomy 

and Isaiah effectively complete, if not answer, the opening question: 

"... did Israel not know?" In this example, the line between proof 

and illustration is not entirely clear; yet it is possible to assert 

that the citation from Deuteronomy serves as a way of substantiating 

the discussion. It completes or provides an answer to the opening 

question and brings the force of scripture to bear on the argument. 

The reason for the selection of Deuteronomy 32:21 LXX in 10:19 is not 

clear, but it is possible that Paul perceived some kind of connection 

between oux edveu and ou Xaov in 9:25-26. This suggestion must

remain tentative, but the expressions TO us eye yn CnToOouv and TO us 

eye yf) eTtepurrCauv in the reference from Isaiah 65:1 LXX in 10:20 indi­ 

cate that there might have been a connection made on the basis of the 

negatives found in the scriptural passages. Apart from the thematic 

similarities, there appears to be no other link which would account 

for the association between Deuteronomy 32:21 LXX and Isaiah 65:1 LXX. 

It must be acknowledged, however, that it is possible that Paul knew 

a Jewish or early Christian tradition in which these passages had been 

juxtaposed. In which case, the basis on which the initial link was made

See Cranfield, Romans, p. 539.

The expressions yf| cntoflaLV and yf) eiiepujTCauv are reminiscent 
also of yf) 6LumovTa in 9:30. In the part of Is. 65:1 that Paul does 
not cite, the verb xcxXetv appears (cf. 9:25-26).
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may have disappeared; thus the passages have been brought together in 

Romans with no direct verbal connection.

The fact that Isaiah 65:1 LXX and 65:2 LXX have been used 

together is, of course, because they are adjacent scriptural passages. 

Paul, however, has not cited the final part of 65:1; hence, he has not 

quoted consecutively from the scriptural text. The fact that Paul has 

introduced separately the two adjacent passages may be accounted for 

by this omission of a part of the scriptural text. Furthermore, the 

second introductory formula serves to make explicit the people to whom 

Paul is applying the words of Isaiah. The words of the prophet are 

spoken about Israel.

The term uapaCnXoOv in the citation from Deuteronomy 32:21 LXX 

provides the verbal connection with the discussion in 11:11-15. Further­

more, the word edvn which appears in the citation from Deuteronomy also

57 58 figures prominently in 11:11-15. As we have observed, it is not

uncommon for Paul to introduce a word and then later in the discussion 

to reintroduce the same word as a way of developing his discussion. But 

the connection between this text from Deuteronomy and the discussion in 

11:11-15 extends beyond a direct verbal connection. Paul has taken the 

scriptural text and used it as a basis for a new understanding of the 

order of salvation. The "jealousy" motif in the Deuteronomy passage 

is used in 11:11-15 to enunciate a soteriological principle. Israel 

has stumbled, and because of her stumbling salvation has come to the

See Hanson, Paul's Technique, pp. 104-16. Hanson is correct 
in asserting that Paul had Dt. 32 in mind in 11:11-15, but it need not 
be asserted that Paul had more than 32:21 in mind. The citation in 
10:19 provides sufficient verbal and thematic links with 11:11-15 to 
suggest that this passage alone was the basis for the discussion. To 
argue on the basis of 10:19 and 11:11-15 that Paul was bringing to 
bear the larger context of 32:21 or had derived his theology from 
this context is to assert something that is unnecessary.

58
See above, p. 180.
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59 
Gentiles. And by this, Israel herself shall be made jealous. By the

qal wahomer method of argumentation, Paul has used the Deuteronomy 

passage as a basis for constructing a distinctive view of redemption- 

history; and in so doing, tries to give positive value and purpose to 

the "unbelief" of Israel. This also relates back thematically to the 

assertion in 9:6. Even in Israel's "unbelief", God's purposes have not 

failed.

The argument in 11:11-15 is perhaps one of the most conspicuous 

examples in Romans 9-11 of the way a scriptural verse has functioned 

as a tool in the development of a theological statement. This example 

suggests that Paul in Romans 9-11 is not simply presenting a written 

statement of his theology, but is in some measure developing his theology 

as the discussion progresses. Scripture provides Paul with a way of 

approaching an issue, and it generates ideas which in turn are moulded 

into a religious statement. This does not mean that Paul has not 

intended his argument in these three chapters to have a persuasive 

impact on the readers of the epistle. He does intend this, but the 

manner in which he has approached scripture displays the extemporary 

aspect of his method of constructing a religious statement. Whether 

Paul wrote Romans 9-11 at the same time as the other parts of the 

epistle does not concern us at this point. In any case, it is probable 

that many of the verbal, thematic, and scriptural links evident in the 

material had been stirring in Paul's mind long before he wrote these 

chapters. Therefore, when he set out to write, he undoubtedly had many 

ideas and possibilities already in mind. With these, he set out to 

develop, substantiate, elaborate, and present in a literary fashion his 

response to the issue of Israel's "unbelief".

59Cf. 9:32-33.
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In 11:1, Paul poses yet another question: "... has God rejected 

his people?" On the basis of the preceding discussion, the reader might 

conclude mistakenly that this has happened; but Paul strongly denies 

this. He points to his own lineage as evidence to support his conviction 

that Israel has not been rejected, and he substantiates this by citing 

I Kings 19:10 (14) and 18. The scriptural narrative is divided by Paul 

into two parts: 1) Elijah's plea to God against Israel and 2) God's 

reply to Elijah. The point which Paul intends to establish is that 

Israel has not been rejected; and on the basis of the scriptural witness, 

this leads to the assertion that a remnant has been allowed to remain. 

In 11:5, the application of the citation is made explicit; the remnant 

in the present has been chosen according to x<*Pts an^ not epyot. In 9:12, 

epya are placed in contrast to the call of God, whereas in 9:32 epya 

are contrasted with faith. This change in words illustrates the manner 

in which Paul has exercised flexibility in his choice of terms depending 

on the context of his argument. While it is not clear why Paul has used 

xapus in 11:5-6, it is almost certain that xaXeLV in 9:7 and nuaTeueuv 

in 9:33 have been responsible for shaping the contrasts in 9:12 and 

9:33 respectively. Furthermore, the remnant imagery from 9:27-29 has 

enabled Paul to highlight, on the basis of the Elijah story, the preser­ 

vation of a remnant according to grace. It is apparent that for Paul 

the citations from Ho sea 2:1, Isaiah 10:22-23, 1:9, and I Kings 19:10-18

are connected on the basis of common remnant imagery; this motif has

62 
served as the link between them.

Cf. Paul's other references to his physical descent and lineage 
in Rom. 9:1-3, II Cor. 11:22, Gal. 1:13-14, and Phil. 3:4-6. Contrast 
the discussion in I Thess. 2:14-16.

61 Cf. Rom. 9:27-29- In 11:5 Paul uses the word Aetyyct, whereas 
in 9:27 the term uuoAeuyyot appears in the citation.

See below, pp. 254-59.
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Finally, if Hanson is correct that the term xPnyctTLayos in 11:4 

is used to emphasize the localization and awesomeness of divine communi­ 

cation, it is possible that Paul perceived some thematic connection 

between the word of God to Elijah and the call of God in 9:24-26. This, 

however, must remain tentative, as must the suggestion that a connection 

in Israelite tradition between the Elijah story and the theophany granted 

to Moses in Exodus 33-34, from which Paul has cited in 9:15, has informed 

the argument in Romans 9-11. 4 These may be additional links in Paul's 

discussion in these three chapters, but the evidence does not appear to 

be conclusive.

The composition continues in 11:7-10 with another scriptural 

argument. The discursive statement, "What Israel sought it did not 

obtain; the elect obtained it, but the rest were hardened...", is 

introduced by an interrogative; and for substantiation, Paul appeals 

to Isaiah 29:10 LXX, Deuteronomy 29:4 LXX, and Psalm 68:23-24 LXX. 

The question and its completing statement in 11:7 do not emerge directly 

from the discussion in 11:1-6, but they do serve to continue the dis­ 

course by stating what the reader already may suspect to be the case 

on the basis of the previous discussion. The quotations are intended 

to confirm that God has hardened the hearts of the "unbelievers". They 

have been made blind and deaf and have been given a spirit of stupor. 

The emphasis on divine action and on the inability of those outside 

Paul's religious community to believe the message which he preaches is 

a way of accounting for Israel's "unbelief". Moreover, the contrast

^3Anthony Hanson, "The Oracle in Romans 11:4," New Testament 
Studies 19 (April 1973):301.

64Ibid., pp. 301-2.

65Cf. Rom. 9:20-23. See below, pp. 268-75.
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between 11:1-6 and 11:7-8 illustrates the way Paul struggles to maintain 

the efficacy of God's word, to hold together divine sovereignty and 

divine mercy, and to preserve the distinction between works and grace. 

The use of scripture cannot disguise the difficulty which he finds 

inherent in this problem. The scriptural passages which Paul has cited 

relate to each other thematically, and the presence of 6(pSaAyos in

each of the scriptural texts provides an obvious verbal link between

66
them. It must be noted also that in this argument Paul has brought

together passages from all three parts of scripture. This is a technique 

also displayed in certain Jewish sources.

11:11-24

Paul's theological difficulty appears once again in the question

68 
which he asks in 11:11: "... have they stumbled so as to fall?" Paul's

emphatic denial that Israel has fallen culminates in the assertion that 

Israel will be made jealous by seeing that salvation has come to the 

Gentiles. Following the discussion in 11:7-10, Paul in 11:11 is com­ 

pelled to address himself to the conclusion which the reader might 

reasonably but mistakenly draw, that the hardness of heart of the AOLTIOL 

is final and irrevocable. To allow this impression to stand unexplained 

would call into question God's justice and confront Paul with the same 

difficulty which he sought to address in 9:14-23. For Paul, the discus­ 

sion in 11:11-14 is an attempt to explain Israel's "unbelief" by attributing

Cf. references and allusions to Ps. 68 LXX in Rom. 15:3, Jn. 
2:17, Heb. 11:26, Mt. 27:34, 48, Mk. 15:23, 26, Lk. 23:36, and Acts 1:20.

See above, p. 20. 

68Cf. Rom. 9:32-33.

69 See J. Christiaan Beker, Paul the Apostle; The Triumph of God 
in Life and Thought (Edinburgh: T & T Clark Ltd., 1980), pp. 328-47; 
and Munck, Christ and Israel, pp. 116-22.

. Rom. 11:29. The subject of eTiTotuaotv is XOLTIOL in 11:7. 
See Munck, Christ and Israel, p. 116.
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it to a phase in God's plan of salvation. Israel's hardness of heart 

serves a positive purpose, according to Paul; it is part of a larger 

plan. Because of this, the justice of God cannot be impugned. As 

part of God's plan, Paul sees the purpose of his own apostleship as

a matter of stirring up jealousy so that some of his people might be 

saved. According to Paul, not only is Israel's "unbelief" part of 

divine activity but so is his own ministry.

In contrast to other parts of the discourse, the lack of 

scriptural quotations in 11:1 Iff is conspicuous. As Kasemann, referring

to 11:11, states: "Surprisingly he adduces no scripture to back this up,

72 as one might have expected in view of the many preceding quotations...."

Deuteronomy, as we have argued, provides the impetus for the discussion 

in 11:11-15, but it is striking that no citations have been adduced to 

substantiate Paul's argument. It is difficult to draw conclusions from 

this because the absence of citations may not be the result of an 

identifiable motive. Or it may simply be that he considered Deuteronomy 

32:21 and the argument derived from it to be sufficiently straightforward 

and conclusive to require no additional substantiation. But are there 

other reasons which may account for the lack of scriptural quotations

in this part of the discourse?

73 In 11:13, Paul specifically addresses his remarks to the Gentiles.

It would seem improbable perhaps that Paul would have refrained from using 

citations simply because he intended his remarks in this part of the 

presentation primarily for his Gentile readers, who may have been less

71 Rom. 11:13-14.

72Kasemann, Romans, p. 304. See also Wilckens, Romer, vol. II, 
p. 242.

73See Beker, Paul the Apostle, p. 75; Cranfield, Romans, p. 559; 
Wilckens, Rb'mer, vol. II, p. 244; and Zeller, Juden und Heiden, p. 239. 
Cf. the remarks by W.S. Campbell, "The Place of Romans IX-XI within the 
Structure and Thought of the Letter," in Studia Evangelica, ed. Elizabeth 
A. Livingstone (Berlin: Akademie-Verlag, 1982), p. 126.



193

familiar with scripture. There is no evidence that the rest of the 

argument in Romans 9-11, in which considerable scriptural material is 

used, was not intended for Gentiles as well as Jews. Nevertheless, 

the possibility that Paul considered the analogies in 11:16-24 to be 

suitable instead of scriptural citations, because his remarks were 

directed primarily to Gentiles, cannot be excluded completely.

It also seems rather improbable that the lack of quotations 

can be attributed to Paul's limited use of scripture in relation to an 

explicit view of redemption-history. It would be highly tendentious 

to argue, in light of the link with Deuteronomy 32:21 in 11:11-15 and 

in light of Isaiah 59:20-21 in 11:26, that Paul has not used explicit 

scriptural references because he is not interested in relating scripture 

to his view of redemption-history. While it is true that Paul is con­ 

cerned more often with using scripture to enunciate religious and ethical 

principles than with using it to establish a view of redemption-history, 

it does not seem probable that he refrained from using citations on 

this basis.

It is difficult to establish any meaningful conclusions concerning 

this feature of Romans 9-11; and perhaps the most that can be said is 

that Deuteronomy 32:21 functioned as a stimulus and that Paul in 11:11-15 

elaborated what he considered to be the implication of this passage. No 

other scriptural associations came to mind; and since he had made his 

point about the purpose of Israel's "unbelief", he was not compelled to 

pursue the matter further. The analogies and traditions in 11:16-24 

came to mind and served as adequate illustrations of the way Paul 

understood the relationship between Jews and Gentiles; and therefore, 

the images of the "dough", "root", "branches", and "olive trees"

74Campbell, "Place of Romans IX-XI," p. 126
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became the material which he used to advance the discussion. The 

reason 11:11-24 is devoid of explicit scriptural quotations may have 

more to do with the way the pattern of thematic associations developed 

in Paul's mind than anything else.

The statement in 11:16 concerning the "first fruits" reflects 

a sacrificial and cultic background whereas the reference to the "root" 

appears to be related to a type of "legal" discussion. 76 And the 

analogy of the wild and the tame olive trees is used to illustrate 

Paul's understanding of the relationship between Jews and Gentiles in 

God's plan of salvation. Paul contrasts the mercy and severity of

God, and he counsels the Gentiles not to be haughty because they are

78 the wild branches who have been grafted into the tame olive tree.

Contrary to nature they have been included and so receive the richness 

of the tree. While the discussion in 11:11-15 served to give purpose 

to Israel's "unbelief", the result of that argument has become the 

stimulus for the analogies in 11:16-24. The imagery of these analogies 

allows Paul to make a statement about the soteriological relationship 

between Jews and Gentiles and at the same time to advise his Gentile 

readers against assuming that salvation has come to them apart from 

Israel. The discussion makes it clear that Paul did not perceive Gentile 

Christianity to be a new and independent religion. The Gentiles have 

been incorporated into God's plan of salvation; they have been incorporated

75See the discussion by K.H. Rengstorf, "Das Olbaum - Gleichnis
in Rom 11,16ff.: Versuch einer weiterfuhrenden Deutung," in Donum Gentili- 
cium: New Testament Studies in Honour of David Daube, eds. E. Bammel, C.K. 
Barrett, W.D. Davies (Oxford: Clarendon Press, 1978), pp. 127-64. He argues 
that in these verses Paul is working with an Adamic tradition and an Abra- 
hamic tradition and that throughout he is moving in the area of Jewish haggadah

76 Ibid., p. 147. See also Num. 15:17-21.

Cf. the imagery in Jn. 15:1-11. See below, pp. 246-48.

78For a brief discussion of arboricultural practice, see Cranfield,
Romans, pp. 565-66.
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into Israel, and by their inclusion will bring Judaism to its full

79 expression at the parousia.

11:25-32

It is arguable whether 11:25-32 can be described as the culmina­ 

tion of the discourse in Romans 9-11; but it is clear from the manner

in which it is introduced that Paul considers what he has to say

80 
especially important. The words uoopwaus and TiXfipoiya are reminiscent

of similar expressions in 9:18, 11:7, and 11:12; and it is evident from 

the term ot6eAq>ou in 11:25 that Paul is no longer addressing his remarks 

specifically to the Gentiles. The combined citation from Isaiah 59:20-21 

and 27:9 serves as scriptural substantiation for the statement in 11:26; 

and, although we cannot be certain, the connection between n8s '

and Tias in the citations in 10:11 and 13 appears to be more than inciden-

8 1 
tal. All three verses have a soteriological element, and it seems

reasonable to conclude that 11:26 has been formulated in light of the 

citations in 10:11 and 13. Thus, the universal implication as well as 

the element of corporateness present in the discussion in 10:9-13 may 

be present also in 11:26. The primary difference between 10:9-13 and 

11:26 is that in the latter there is no explicit emphasis on faith 

and belief as there is in the former. Paul may presuppose this, but 

he does not make it explicit in 11:25-32.

If, as seems probable, Paul himself has modified the text of

82 Isaiah 59:20 LXX to read ex rather than evexev, this is another example

79See Davies, "Paul and the People of Israel," pp. 20-27. He 
emphasizes the point that Paul did not think in terms of moving into a new 
religion but of having discovered the "final expression and intent" of Judaism.

80As W.D. Davies has indicated in this regard, the words, "I do
not want you to be ignorant, brethren...", frequently introduce something 
significant; "Paul and the People of Israel," p. 27. Cf. Rom. 1:13, 
I Cor. 10:1, II Cor. 1:8, and I Thess. 4:13.

81 Cf. Rom. 11:32. See below, pp. 270-72.

82See above, PP- 76-77.



196

in which the argument and the way Paul desires to direct his discussion 

have influenced a citation. And, in turn, this modified citation has 

served to enhance the argument. Kasemann asserts that the reference

to the saviour in this text is to the return of Christ from the heavenly

83 
Jerusalem; and he may be correct. But it is difficult to think in

light of 9:5 and the reference to Zion in this quotation that Paul does 

not have Jesus the Israelite also in mind. From Zion the saviour 

has come and from Zion (heavenly) he will return. The thematic connec­ 

tion between the reference to Jacob in 9:13 and the reference to him 

in this quotation illustrates that Israel is beloved and shall be 

turned from ungodliness. In the first reference, Paul is distinguish­ 

ing two understandings of the term Israel, and Jacob represents those 

who are elected according to the call of God. In the second, Jacob

represents national Israel who will be turned from ungodliness and

85 
have her sins taken away.

In 11:28-32, Paul asserts that the xap^yata and xAnaLS ToO SeoO

86 
of Israel have not been revoked; and in this discussion, disobedience

87 
is set opposite the mercy of God. Paul writes: "For God has closed

together all men in disobedience in order that he might have mercy on

88 
all". God's word has not failed; Israel's call is still valid argues

89 
Paul. God's mercy will prevail; for the sake of the patriarchs, Israel

83Kasemann, Romans, p. 314. For a discussion of apocalyptic
imagery and Rom. 11:1 Iff see below, pp. 268-75.

ft/
See Zeller, Juden und Heiden, pp. 259-61.

85See below, p. 270.

Of.

Cf. Rom. 9:7, 9:12, 9:24-26, and 11:5-6. 

87Cf. Rom. 9:14-18.

00

°Rom. 11:32.
QQ

Cf. Rom. 15:8.
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is beloved. In 9:13, Paul has recorded the words of scripture: "Jacob 

I loved...." So, too, in the present are his descendants still beloved.

11:33-36

Paul concludes his discourse in 11:33-36 with a theological

doxology. By recalling the words of Isaiah, Job, and Psalms, Paul brings

90 the scriptural argument to an end. And by appealing to the unsearchable

judgments and inscrutable ways of God, he reminds his readers of human­ 

kind's humble position before the divine. Further questions need not

91 be asked, and further objections need not be raised. This is Paul's

way of bringing his discussion to a conclusion. W.D. Davies writes:

... although Paul's christology cannot be rigidly set 
against his theology OTU 6 Seos fiv ev xP^aitp it is not 
an accident that this doxology, uniquely in Paul, is not 
christological but strictly theological (Rom. XI. 33-6). 
Paul's very experience in Christ interpreted in the light 
of the scriptures of his people leads him to rest in an 
over-arching monotheism of grace which can embrace the 
differences that now separate Jews and Christians and 
hold them together.92

In 9:1, Paul claims to speak the truth in Christ, and at various points

93 in the discourse his christology is apparent. Hence, christology

cannot be separated from the discussion in Romans 9-11. But the 

scriptural argument in these chapters is designed to address what is 

fundamentally a theological problem. The gospel which Paul preached 

among the Gentiles called into question the religious prerogative of 

Israel and in turn the credibility of God. The reliability of God's 

word to Israel was at stake; and it was to God's word, the scriptures, 

that Paul turned to argue that it has not failed. God's promise to

9°Is. 40:13, Job 41:3, and Ps. 76:20 LXX. 

91 Cf. Rom. 9:20.

92Davies, "Paul and the People of Israel," p. 34. Cf. Rom. 8: 
37-39 and 9:5.

93Rom. 9:5, 9:30-33, 10:4, 10:6-8, 10:15-17, and 11:26. Cf. 
10:10-13.
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Israel has not been revoked. When the fullness of the Gentiles has 

come in, "all Israel" will be saved. For Paul, this is the "mystery" 

hidden in the wisdom of God.

Concluding Remarks

We have argued that Paul's use of scripture and the literary 

structure of the discussion in Romans 9-11 are inseparable and that 

together they form the interlacing that binds the discourse into a 

unity. As we have demonstrated, Paul has used verbal and thematic 

links to develop and to advance his argument; and in this regard, the 

text of scripture has functioned constructively. It has generated 

ideas and words which Paul has elaborated and incorporated into his 

literary presentation. These links provide the basis for connecting 

different scriptural passages and for connecting different parts of 

the discourse. Furthermore, in the literary structure of the individual

scriptural arguments, the citations frequently serve to substantiate

94 and confirm specific Pauline statements.

To approach the investigation of Romans 9-11 by identifying 

first the major theological divisions in the presentation or by isolating 

a single theme from the larger context of the discussion is to obscure 

Paul's manner of scriptural argumentation and the way this binds the 

discourse together. Paul's argument, of course, is governed by his 

theological and religious presuppositions, but his manner of developing 

and presenting his argument proceeds according to a pattern of verbal 

links, thematic associations, connecting interrogatives, as well as 

theological convictions.

From the perspective of Paul's manner of argumentation, Romans 

9-11 is a literary exercise designed to develop a response to a

This is evidenced perhaps by the preponderance of explicit
scriptural citations.
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theological problem. But we submit that it is also in part intended to 

inspire an attitude. The dialogic character of these chapters manifested 

in the abundant use of interrogatives illustrates that Paul frequently 

in the course of the discussion is concerned about being misunderstood. 

To prevent this, he develops individual arguments   most often based 

on scripture   designed to meet in advance objections from his readers 

or to elaborate elements in the presentation. In so doing, Paul advances 

his discussion, attempts to demonstrate that God's word has not failed, 

and seeks to inspire among his readers a way of understanding the 

relationship between Jews and Gentiles in God's plan of salvation.

This inspirational aspect of Romans 9-11 is too often overlooked. Paul

95 is not writing as a dispassionate theologian to a dispassionate audience.

He is writing as an evangelist to those who have been evangelized. The 

motivation for developing the discussion in these chapters is Israel's 

"unbelief" and the question this raises about God's faithfulness to his 

promise; but this is primarily a Christian problem. It is a problem 

for those who believe that salvation has been made available to Jews and 

Gentiles alike on the basis of faith and those who are faced with Israel's 

rejection of the gospel. As Paul has framed the discussion, few if any 

non-Christian Jews would have been concerned about the issue or perhaps 

even have sensed the problem. Hence, the presentation in Romans 9-11 by 

its nature presupposes that it is an internal Christian discussion. And, 

as an internal discussion, it is to a certain degree designed to incul­ 

cate a way of thinking about the issues involved. Paul's frequent 

repetition of words and ideas, as well as his method of weaving together 

related concepts, undoubtedly contributed to this purpose.

95Cf. Rom. 1:8-15. 

96See below, pp. 231-38.
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Structural Outline

Literary structure and scriptural argument in Romans 9-11 
A. 9:1-5 Introduction 
B. 9:6-13

1. 9:6a Introductory statement
2. 9:6b-13 Scriptural argument 

C. 9:14-29
1. 9:14-18 Sub-unit one 

a. 9:14 Interrogative 
b. 9:15-18 Scriptural argument

2. 9:19-29 Sub-unit two 
a. 9:19 Interrogative 
b. 9:20-29 Argument

1. 9:20-23 Interrogatives: scriptural allusion and 
illustration

2. 9:24-29 Scriptural argument 
a. 9:24 Opening statement 
b. 9:25-29 Scriptural citations 

D. 9:30-33
1. 9:30a Interrogative
2. 9:30b-32a Summarizing discourse
3. 9:32b-33 Scriptural argument 

E. 10:1-13
1. 10:1-8 Sub-unit one

a. 10:1-4 Introductory statements 
b. 10:6-8 Scriptural argument

2. 10:9-13 Sub-unit two
a. 10:9 Introductory statement 
b. 10:10-13 Scriptural argument 

F. 10:14-21
1. 10:14-17 Sub-unit one

a. 10:14-15a Deliberative questions 
b. 10:15b Scriptural citation 
c. 10:16-17 Scriptural argument

2. 10:18-21 Sub-unit two
a. 10:18a Introductory question 
b. 10:18b Scriptural citation 
c. 10:19a Introductory question 
d. 10:19b-21 Scriptural citations 

G. 11:1-6
1. 11:1a Interrogative
2. 11:1b Autobiographical confirmation
3. 11:2-6 Scriptural argument 

H. 11:7-10
1. 11:7a Interrogative
2. 11:7b-10 Scriptural argument 

I. 11:11-24
1. 11:11-15 Sub-unit one 

a. 11:11a Interrogative 
b. 11:11b-15 Explanatory discourse

2. 11:16-24 Sub-unit two 
J. 11:25-32

1. 11:25 Introductory statement
2. 11:26-27 Scriptural argument
3. 11:28-32 Elaboration 

K. 11:33-36 Doxology



201

Chapters 9-11 in the Context of Romans

The literary and theological relationship between chapters 9-11 

and the remainder of the epistle have long been debated, 97 but there 

is no doubt that these chapters represent a discrete argument within 

the larger context of Romans. This section of the epistle is introduced 

in 9:1-5 with an autobiographical statement in which the reader is 

reminded of the special relationship that the Israelites have with God, 

and it concludes with a doxological statement in which the awesomeness 

of God's ways is acknowledged.

In terms of the thematic development of Romans, the connection 

between 1:3 and 9:5 is noteworthy. In the first text, Christ is por­ 

trayed as descending physically from David, and in the second it is

98 
announced that Christ is an Israelite. In both texts, reference is

made to Christ xaTot aapxa. But apart from the common reference to 

Christ "according to the flesh" and the fact that both are included in 

introductory statements, 1:3 and 9:5 bear little resemblance. In 1:1-6, 

Paul introduces himself as a servant of Christ who has been set apart 

for the gospel of God; and for Paul, the gospel of God is the good news 

about Christ. Jesus was descended from David, and he has been designated 

son of God according to the spirit of holiness. In 9:1-5, however, 

Paul is not introducing himself and he is not giving a capsule statement 

of the Christian message. He is acknowledging the anguish he feels on 

account of his kinsmen; and he reminds his readers of the special 

privileges which have been given to them. At the end of this list, 

Paul states that Christ himself was an Israelite. The special relation­ 

ship between God and Israel is acknowledged, and this serves as the 

basis for the discussion that follows.

97 See e.g. Cranfield, Romans, pp. 445-50; Kasemann, Romans, pp, 
253-56; and Campbell, "The Place of Romans IX-XI," pp. 121-25.

98Cf. Rom. 11:26.
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Since these two texts function differently in the epistle and

since, except for the common reference to Christ "according to the

99 
flesh", there is little thematic similarity between them, it is

difficult to argue that, in the literary structure of Romans, 1:3 and 

9:5 are integrally or formally related. There is a link, but it is in 

terms of Paul's method of using similar or related words and images 

and not in terms of the outline of the epistle. The statements in 

9:1-5 do not direct necessarily the reader's attention back to the 

epistolary introduction; and it cannot be argued meaningfully that because 

of this verbal connection 1:3 and 9:5 are part of a unitary composition. 

Based on our investigation of Paul's manner of presentation in chapters 

9-11, it is evident that Paul thought and wrote according to a pattern 

of verbal repetition and association. But, when the expression Christ 

"according to the flesh" is used in two different and widely separated 

passages, it is because the context triggers for Paul a way of expressing 

a particular idea. In this case, Maia actpxa is a way of denoting Jesus' 

physical descent. Without corroborating evidence to indicate that Paul 

is explicitly using this verbal connection to link his epistle together, 

it is not possible to establish a structural connection between 1:3 and 

9:5. Paul may simply be drawing upon a common expression to designate 

related ideas without intending an explicit connection between the two

contexts.

The thematic and theological connections between 1:16b-17 and 

chapters 9-11 are significant. 100 The Pauline notions of righteousness 

and faith are integral to the arguments in 9:6-13 and 9:30-10:21, and 

it is noteworthy that in chapters 9-11 as well as in 1:16b-17 scripture 

is cited by Paul. We need not debate the issue of whether or not

99 Cf. II Cor. 5:16.

1 °°See Cranfield, Romans, pp. 445-46 and Kasemann, Romans, pp. 

253-56.
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1:16b-17 sets forth the primary theme of the epistle, but it is evident 

that in 9-11 Paul has developed a number of the implications of this 

passage in connection with the question of Israel's place in God's 

plan of salvation.

Another link in Romans is between 3:1-2 and 9:4. In 3:2, Paul 

writes that the first advantage of the Jews is that they have been 

entrusted with the oracles of God. And in 9:4 he acknowledges that 

the Israelites possess the sonship, the glory, the covenants, the law, 

the worship, and the promises. In both passages, Paul recognizes the 

special status enjoyed by the Jews. Paul also emphasizes in 3:3-4 the 

faithfulness of God to his promises; and, as we have seen, this theme 

is also part of the discussion in 9-11. The word of God has not failed; 

God has not rejected his people. And in 3:5-7 issues are raised which 

in a different way are raised also in 9:14-21. The words and images 

regarding the justice of God are different in the two contexts but 

thematically it is apparent that Paul is working with related concepts. 

Finally, connections between 3:21-26 and 9:30-10:8 are also recognizable. 

The thematic and theological parallels between chapter three and chapters 

9-11 indicate that Paul is operating in both contexts with a set of 

theological concepts and principles that are applied uniquely to the 

circumstances of the individual discussions.

Except for 3:4 and the scriptural catena in 3:10-18, Paul does 

not rely on scriptural quotations in chapter three as he does in chapters

9-11. In 3:21, he makes reference to the righteousness of God being

102 testified to by the law and the prophets, but it is evident in

chapter three that Paul is not engaged in a discussion in which scrip­ 

tural citations provide the framework for the presentation. Despite

10l See above Rom. 10:12-13.

102Cf. also Ps. 143:2 and Rom. 3:20.
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the thematic and theological similarities between these sections of 

Romans, there is an important difference between them in the manner of 

developing and substantiating the respective discussions. Because 

chapter three exhibits thematic parallels with chapters 9-11 but displays 

a manner of presentation that in many ways is different, it provides a 

gauge to assess the way scripture has contributed to Paul's method of 

ar gumentat ion.

In 3:3-7, Paul claims that God is just and truthful despite the

"unfaithfulness" of some of the Jews. Paul writes: "Let God be true

103 though every man be false...." In 9:6, Paul begins his discussion

by asserting that God's word has not failed; and in 11:1 he emphatically 

denies that God has rejected the people whom he foreknew. Both of these 

assertions in 9-11 are accompanied by scriptural argumentation. In the 

first of these arguments, the distinction which Paul draws is between 

Israel according to the flesh and Israel according to promise. Election, 

says Paul, is because of the call of God. As we have shown, this 

assertion is based on Genesis 21:12 LXX. God's word has not failed; 

his plan of election remains because of his call. The role scripture 

has played in the development of the argument in 9:6-13 is clear. Although 

Paul's discussion in 3:3-7 is not about the success of God's word, he 

nevertheless defends God's faithfulness. In this context, the faithful­ 

ness of God is explicitly contrasted with the unfaithfulness of some 

of his people. The unfaithfulness of God's people does not nullify God's 

faithfulness, argues Paul. There is no reason why the discussions in 

3:3-7 and 9:6-13 should be identical; but our comparison indicates that 

Paul, in 9:6-13, has used scripture as a framework around which to 

construct his argument, whereas in 3:3-7 the issue of God's faithfulness

Rom. 3:4. This is substantiated by a reference to Ps. 50:6
LXX.

104 See above, p. 173.
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is substantiated by a single scriptural citation. Except for Psalm 

50:6 LXX in 3:4, he has developed his discussion in 3:3-7 apart from 

scriptural argumentation. Paul had available to him different ways of 

presenting a discussion; but, as in 9:6-13, when he chose to develop 

his argument according to scripture he used it often to direct the 

discussion and to substantiate his theological claims. In 9:6-13, 

scripture has functioned as a catalyst; it has assisted him verbally 

and thematically in making his point.

In 11:1, Paul claims that inspite of Israel's disobedience God 

has not rejected his people. To demonstrate this, he cites from I Kings 

19:10 (14) and 18. God saved for himself seven thousand men, according 

to the scriptural account; and this for Paul is the basis of the asser­ 

tion that a remnant has been elected according to grace in the present. 

The remnant as a concept is the means by which Paul is able to claim 

that God has not rejected his people. Once again, the notion of God's 

faithfulness to his people and his promise and the way Paul has presented 

his argument are shaped by the scriptural account. And finally, Paul 

in 11:29 writes: "For the gifts and call of God are irrevocable." The 

thematic connections between 3:3-7 and 10:21-11:6, 11:29 are evident, 

but the ways Paul has developed the respective discussions are in many 

respects quite different.

In 3:5-7, Paul raises the issue of God's justice in relation 

to human wickedness. He writes: "But if our unrighteousness serves to 

show the justice of God, what shall we say? That God who inflicts wrath 

is unjust?... But if through my falsehood God's truthfulness abounds 

to his glory, why am I still being condemned as a sinner?" In 9:14-21, 

Paul again raises the issue of divine justice. In this context, however, 

it is perhaps fair to say that Paul is concerned primarily with election

105Cranfield, Romans, p. 183.
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and only secondarily with the relation between divine justice and human 

wickedness. Thus, the two texts probably cannot be compared in detail. 

But in both texts Paul has used interrogatives as a means to develop 

his discussion and in both he portrays man as questioning God's justice; 

but only in 9:14-21 does he use scriptural citations and allusions to 

substantiate and illustrate his argument.

Paul uses a scriptural catena in 3:10-18 to confirm the statement 

that both Jews and Greeks are under sin; and in 3:21, he claims that 

God's righteousness has been manifested apart from the law. The thematic 

parallels between 3:21-22 and 9:30-10:8 are evident; but in 9:33, 10:5, 

and 10:6-8 Paul has quoted scripture. Perhaps the most direct parallel 

is between 3:22b and 10:12a. Both passages begin with the same words: 

"For there is no distinction (SuaaioXri)". In 3:22b, Paul argues that 

all are under sin; and although there are no scriptural citations used 

in 3:22ff, it is probable that Paul has in mind the statement in 3:9, 

which is substantiated by a series of quotations. He writes: "... for 

all men, both Jews ('lou6auou) and Greeks CEXXnve^, are under sin". 

This corresponds to Paul's use of *Iou6auos and "EXXrjv in 10:12a. As 

in 3:9-18 (3:22b), Paul in 10:12-13 uses scriptural material to substan­ 

tiate his claim. In terms of the manner of presentation, there is a 

clear connection between the two texts. Though theologically related, 

the respective claims which Paul appeals to scripture to support, however, 

are quite different. In 3:9, it is that all are under sin; whereas in 

10:12, it is that "the same Lord is Lord of all and bestows his riches 

on all who call upon him". It appears that the statement, "there is no 

distinction between Jew(s) and Greek(s)", is a formulaic type of expression; 

and it is one which Paul has used to introduce different religious

Rom. 3:9. Cf. also Rom. 2:10-11 and the argument by Sanders 
regarding the peculiar nature of 1:18-2:29, Paul, the Law, and the Jewish 
People, pp. 123-35.
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propositions. It may be that it was the radical nature of this statement 

that compelled Paul to quote scripture to substantiate the claims which 

he has introduced by it. Nevertheless, it is this connection which 

exhibits the most striking methodological link between chapter three 

and chapters 9-11.

Except for the connection between 3:9-18 (3:22b) and 10:12-13, 

our comparison illustrates that despite the thematic links and the 

use of interrogatives the principal difference between the methods of 

presentation in the two contexts concerns the use of scripture. In 9-11, 

Paul is engaged in a scriptural argument, but in 3:1-26 most of the 

statements and claims are not substantiated by appeal to scripture. A 

comparison of the material in these two contexts illustrates from another 

perspective the way scripture has contributed to Romans 9-11. But it 

also raises the question: why is scripture in one context integral to 

the discussion while in the other it plays more a limited role? What 

is it about the discussion in Romans 9-11 that causes Paul to base his 

argument so heavily on scripture?

Although there are individual exceptions, a number of basic 

patterns can be observed in Romans and to some extent in the other 

epistles which relate to these questions. First, as we have demonstrated 

above, the issue of the Jews and their theological relationship to 

the Gentiles frequently evokes a scriptural argument. Second, discus­ 

sions concerning Christ and the gospel tend not to invite scriptural 

argumentation, unless the context also involves matters of Jew-Gentile

108 concern. Therefore, the christological traditions upon which Paul

is drawing in 3:21-26 may account for the lack of direct scriptural 

quotations in this section. Third, the question of God's faithfulness

107 See above, pp. 97-99.

108See above, pp. 101-5 and 136-41.
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elicits scriptural support in the epistle when it is coupled with the

issues of God's rejection of the Jews and his faithfulness to his promise

109 
to Abraham. Fourth, the issue of divine justice tends to invite

scriptural argumentation when it is related to election. Fifth, the 

extent to which a particular theological issue is discussed on the 

basis of scripture often depends on how directly it is related to the 

question of God's relationship to the Jews and their relationship with 

the Gentiles. And sixth, Paul's method of scriptural argumentation 

may be influenced not only by the religious issue at stake in a particular 

discussion but also by the audience to whom it is directed and the way 

Paul expects that audience to react to the discussion. This final point 

will require further examination below. Among the various theological 

issues at stake in Romans 9-11, God's relationship with Israel and the 

relationship between Jews and Gentiles are issues which predominate; 

and in large measure these are the concerns which account for Paul's 

extensive use of scripture.

Paul's use of scripture in chapter four is related to 9:6-13 on 

the basis of the fact that he uses material from the patriarchal 

narratives in both. Furthermore, the statements in 9:11-12, 9:30-32, 

11:5-6 and 11:27 are related theologically to the discussion in chapter 

four. Apart from these connections, however, the discussions in the two

109The role of Ps. 50:6 LXX in Rom. 3:4 is difficult to assess 
The citation is used to substantiate the statement, "Let God be true 
though every man be false...", but the content of the quotation does 
not appear to clarify the argument. The question of God's rejection 
of the Jews is not stated as sharply as it is in 11:1, but it is 
evident that this is what Paul has in mind in 3:1-4. The discussion 
in 9:6-13 is based on scripture, but the argument in 3:3-7 uses only 
a single citation. This suggests that the more sharply the matter of 
God's faithfulness to Israel is stated the more significant is Paul's 
use of scripture.

In Rom. 9:14-23, the Jew-Gentile issue is also involved in 
the discussion concerning election.

111 See below, pp. 231-38.
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contexts are quite different. If we recognize that the issues of sonship, 

righteousness by faith, and circumcision are related to the larger issue 

of the relationship between Jews and Gentiles, the reason for the scrip­ 

tural form of argumentation in chapter four becomes clear. In 3:28-30 

Paul writes: "For we consider that a man is justified by faith apart 

from works of law. Or is God the God of the Jews alone? Is he not 

also the God of the Gentiles? Yes, also of the Gentiles, since God is 

one; he will justify the circumcised by faith and the uncircumcised 

through faith." To the extent that this concern provides the motivation

for the discussion in chapter four, it also accounts for the reason

112 
why Paul has used a scriptural method of argumentation.

Except for the Adam-Christ typology in 5:12-21, a brief refer-

113 
ence to the Decalogue in 7:7, and a citation from Psalm 44:23 in 8:36,

chapters five through eight are conspicuous for their lack of scriptural 

argumentation. Considering the content of these chapters, it may not 

be surprising that scriptural citations play only a limited role. Issues 

related to the Jew-Gentile question are being addressed at most only 

indirectly. Hence, by itself the lack of scriptural argumentation in

chapters five through eight cannot be used as a basis for arguing that

114 
Romans is a composite document. According to the patterns we have

identified, it would have been unusual for Paul to have relied on 

scriptural argumentation when addressing the issues which are discussed 

in these chapters. As we have indicated, he does use a limited number 

of citations in chapters five through eight, but clearly his arguments 

are not based on the type of scriptural argumentation found in 9-11.

112Cf. Rom. 3:9-18, 9:6-11:32, and Gal. 3:6-4:31. See also W.S. 
Campbell, "Romans III as a key to the structure and thought of the Letter," 
Novum Testamentum XXIII (January 1981):33.

113Cf. also Pss. 22:6 and 25:20 and Rom. 5:5.

l14Cf. e.g. Scroggs, "Paul as Rhetorician," pp. 271-98.
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In 8:29-30, Paul writes: "For those whom he foreknew he also 

predestined.... And those whom he predestined he also called; and those 

whom he called he also justified; and those whom he justified he also 

glorified." The theological connection between these verses and the 

discussion in 9:14-23 is evident. 116 Both are highly predestinarian; but 

only in 9:14-23 is scriptural material used. It is clear that predestina­ 

tion as a theological issue by itself did not prompt Paul in Romans to 

quote scripture; it was only as this issue pertained to election and to 

the relationship between Jews and Gentiles that a scriptural argument 

was evoked.

In chapters twelve through fifteen, the content of the discussion 

is primarily ethical and pastoral. Therefore, the use of scripture in 

these chapters is governed by Paul's pastoral concern rather than by 

issues of theological principle. For Paul, theology and ethics are not 

separate, but the use of scripture to influence behaviour and to advise 

concerning pastoral matters clearly makes these chapters distinct from 

the use of scripture in 9-11.

That scripture is used to address the relationship between Jews 

and Gentiles in Romans 9-11 does not make this section unique; but the 

extent to which explicit scriptural references are used does set it apart 

from the remainder of the epistle. Furthermore, the variety of individual 

theological and religious issues which are related to the Jew-Gentile 

issue on the basis of scripture is also unparalleled in Romans. Finally, 

the internal integrity of the discussion, the extent to which scripture 

generates verbal and thematic links in the development of the argument, 

and the way the discourse progresses from one scriptural argument to 

another sets chapters 9-11 apart from their larger context in the epistle.

115Cf. the method of repeating the final word of the preceding 
sentence in Rom. 10:14-15.

116Cf. the use of xaXeov in Rom. 8:30, 9:7, 9:12, and 9:24-26.



CHAPTER VII 

SCRIPTURE AND SCRIPTURAL APPLICATION

In this chapter, the two aspects of Paul's application of 

scripture referred to above will be distinguished: 1) the correspon­ 

dence between scriptural persons or things and persons or things from 

Paul's own time and 2) the religious principles which are inferred 

from scripture or are supported by reference to it. In Romans 9-11, 

these are connected so closely that to isolate one from the other

diminishes the integrity of the presentation and obscures the way

2 
scripture functions. Fundamental to the interaction between these

two aspects of scriptural application is the relationship between the

3
quotation and its immediate epistolary context. Following our discus­ 

sion of this feature of Paul's application of the biblical material, 

we shall examine the historical background of the presentation and 

the notion of special religious "understanding" as these pertain to 

the use of scripture in these three chapters of Romans.

See above, pp. 155-56.

2 Commenting on Rom. 9:14-15, Romans, p. 267, Kasemann states that
the justice of God is not discussed abstractly but in terms of concrete 
acts; Moses is not spoken about as the mediator of revelation but as 
the opponent of Pharoah. This comment illustrates the subtle interaction, 
for Paul, between scriptural persons and religious principles. An examin­ 
ation of Paul's citations in these three chapters makes it clear that 
these two features of his use of scripture cannot be separated; they 
are intimately connected.

3 See above, pp. 86-105.
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Application and Correspondence

, , 4 In Romans 9-11, the term lapariX is used eleven times; and

the fact that it occurs nowhere else in the epistle is an indication 

of the significance which Paul attaches to it in these chapters. It 

is the key term for understanding scriptural application in this 

section of the epistle. In 9:6 Paul writes: "... not all those 

descended from Israel are (really) Israel". He differentiates Israel 

as the historical people of God from Israel as the "people of promise"; 

and this involves a theological distinction which enables Paul to 

differentiate two groups of people in the present. The Jews who do 

not "believe" are distinguished from the Jews and Gentiles who do. But 

since Paul uses the term 'lapaf|A to designate in the present both the 

historical people of God and the "people of promise", the lines of 

correspondence which are developed must be examined individually.

The first set of passages involving the term 'lapariX concerns 

Israel as "seed" and as "children". In this discussion, the pattern 

of scriptural correspondence is developed according to two incomplete 

but parallel lines.

4Cf. the use of the term in I Cor. 10:18, II Cor. 3:7, 3:13, 
Gal. 6:16, Phil. 3:5, and Eph. 2:12. 'lopanXuTns also occurs in Rom. 
9:4 and 11:1. Cf. II Cor. 11:22.

5 See Rom. 9:6 (2), 9:27 (2), 9:31, 10:19, 10:21, 11:2, 11:7, 
11:25, and 11:26.

6In Rom. 9-11, the term 'Iou6auos occurs only in 9:24 and 10:12; 
whereas in the remainder of Romans and the other Pauline epistles, it 
is used frequently to refer to the people of Israel. See Rom. 1:16, 
2:9, 2:10, 2:17, 2:28, 2:29, 3:1, 3:9, 3:29, I Cor. 1:22, 1:23, 1:24, 
9:20, 10:32, 12:13, II Cor. 11:24, Gal. 2:13, 2:14, 2:15, 3:28, I Thess. 
2:14, and Col. 3:11. The different contexts in which Paul^uses^the 
terms 'lapanA and 'Iou6cxtos reinforces the assertion that 'lopctf|X is 
a theological concept with social and historical implications.

Rom. 9:6-13.
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ou e£ 'lopotiU   historical 
Israel

anepyot   Israel by physical 
descent**

TEXVCX T?IS aapx6*s   Israel 
by physical descent

y 
Israel

  historical

'Haou3   historical 
Israel

'Io*paf|X   Israel according to 
promise, faith

Texvot   Israel according to 
promise, faith

anepya   children of God

xexva T?)S enaYYeXuas   Israel 
according to promise, faith^

uuos   Sarah's son/Israel 
according to promise, faith

tijj eXdaoovu   Israel according 
to the call of God

'Iax(i3   Israel according to 
the love of God, faith

At the beginning of each column, we find a different use of the term

and implicit in each line is the connection between scriptural 

persons and persons (groups) from Paul's own time and situation. Israel 

according to the flesh and Israel according to promise are intended 

to correspond in the present to Israel according to physical descent 

and Israel according to "faith". There is no suggestion in 9:6-13

0

If, as Cranfield argues, Romans , p. 473, cmepya in 9:7a corres­ 
ponds to ou e£ 'lapanX, then it refers to historical Israel whereas 
OTiepyot in the citation from Gen. 21:12 (9:7b) is clearly used to refer 
to Israel according to promise. Hence, Paul has used the word auepya 
in two different senses. The syntax of 9:7a favour Cranfield 's argument; 
but if Paul's use of Gen. 21:12 in its context in Rom. 9:6-7 is to be 
consistent, auepyot in both 9:7a and 7b would be required to correspond 
with 'Iapaf|X in 9:6. Cf. Barrett's translation, Romans , pp. 179-80. 
Despite this apparent inconsistency, arcepyct in 9:7a has been included 
in the same line as ou e£ 'lapanX. Cf. Gal. 3:16.

. note 8. The word anepya is in the quotation from Gen. 21:12, 
whereas Texvot iffs eucmeXuas is part of the inference which Paul draws 
from the scriptural citation.

10Cf. the development of lines of correspondence in Gal. 4:21-31.

11 To argue, as Gaston has done, that it is impossible that Isaac 
and Jacob could refer to anybody but Israel (historical Israel) or that 
Ishmael (not introduced here), Esau, and Pharoah could refer to anyone 
but the Gentiles is, to say the least, a forced interpretation of Rom. 9; 
"Israel's Enemies in Pauline Theology," New Testament Studies 28 (July 
1982):411-18. It is more consistent with Paul's argument in Rom. 9 and 
Gal. 4:21-31 to argue that 'Iapotf|X as a religious and historical concept 
is being expanded to include not only Jews but also Gentiles. See Rom. 
11:16-24.
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that Paul understood the Christian community as having superseded Israel; 

on the contrary, he argues that the Christian community is Israel, that 

is Israel understood as the "people of promise'1 . 12 For Paul, the two 

groups designated by the term 'lapotriX correspond to Jacob and Esau.

Only Jacob bears the promise; and to confirm this, Paul in 9:13 cites

13 two scriptural passages. In scripture, Israel is designated by the

promise and the call of God; so too in the present Israel is designated 

by the promise and the call. Behind Paul's play on the term 'lopanA 

stands a religious conviction, and this conviction determines the way 

he draws the lines of correspondence. According to Paul, God has called 

both Jews and Gentiles.

In 9:6-13, Paul infers from the scriptural material two religious 

principles: 1) the children of God are the children of the promise and 

not the children of the flesh and 2) God's plan of election remains not 

because of works but because of the call of God. The first of these 

is drawn from Genesis 21:12, and the second is inferred from the story 

of Rebekah and the birth of her two sons. The statement that the plan 

of election remains not because of works but because of God's call is 

the claim that the citations from Genesis 25:23 and Malachi 1:2-3 are

12See Davies, "Paul and the People of Israel," pp. 14-20 and
Beker, Paul the Apostle, pp. 330-33.

13Gen. 25:23 and Mal. 1:2-3. Kasemann's comment on Rom. 9:12b-13, 
Romans, p. 264, that "... Paul is no longer concerned with two peoples 
and their destiny... but timelessly... with the election and rejection 
of two persons who are elevated as types..." tends to obscure the basis 
which underlies the entire argument in 9:6-13. Paul's passing comment 
in 9:10   'laaotx totJ Tiatpos nyCv   suggests that Paul in this segment 
of the argument is indeed concerned with historical individuals and not 
simply with timeless types (even in 9:12b-13).

14Cf. Rom. 4.

15See Rom. 3:29-30, 9:24, 10:10-13, and Gal. 3:28-29. 

16Rom. 9:8 and 9:11. Cf. Rom. 9:32 and 11:6. 

17Gen. 25:23.
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intended to substantiate. The elder shall serve the younger because 

God loved Jacob but hated Esau. According to Paul, the implication of 

these passages is that election depends on divine rather than human 

action. As a religious principle found in scripture, this is applied 

to the present situation between Israel as a national and religious 

entity and the Christian community. In 9:6-13, both elements of Paul's 

application of scripture are present; he has drawn from scripture 

religious and theological principles which have been understood to 

correspond to contemporary circumstances. These principles which Paul 

has discovered in scripture enable him to account for the present 

division in Israel between "believers" and "unbelievers". From another 

perspective, it is the present situation that enables him to see in 

the patriarchal narratives features which appear to correspond to his 

experience as apostle to the Gentiles. In 9:6-13, Paul deals with 

religious concepts; but for him these are inseparable from the relation­ 

ship between Jews and Gentiles in the present day.

The second set of texts associated with the term 'Iapar|X pertains

to the use of remnant imagery. In 9:27, the words of Isaiah are said

18 to be addressed to Israel; and the scriptural citation which follows

asserts that "even though the sons of Israel be as numerous as the sand

of the sea (only) a remnant will be saved." The next citation 'in this

19 series of references is from Isaiah 1:9; and although the term

20 does not occur, it is evident that Paul has used this

21 citation to indicate that a remnant indeed has been allowed to remain.

18The citation in Rom. 9:27-28 is taken, however, from Is. 10: 
22-23 and Hos. 2:1.

19Rom. 9:29.

2°Enepua is used instead. Cf. Rom. 9:7-8 and 11:1.

21 The assertion by Gaston, "Israel's Enemies," p. 416, that the 
citation in 9:27-28, as well as the reference in 9:29, is used in a 
positive sense to indicate that God will never abandon his people may
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The introductory formula in 9:29, xca xadis itpoeupnxev'Haafcas, suggests 

that Paul understood the words of Isaiah prophetically; the words of 

the prophet spoken beforehand apply to the present. 22

The citations in 9:25-29 are used within the context of Paul's 

argument that both Jews and Gentiles have been called and prepared before­ 

hand for glory. The remnant imagery, however, serves to make a distinction 

between Israel as the whole people of God and that group within Israel 

which will be saved. For Paul, the demarcation of a remnant within 

Israel as described in scripture corresponds to the present division 

between those in Israel who "believe" and those who do not. In the 

immediate context of 9:14-29, the issue is discussed in terms of divine 

sovereignty, but the distinction between "believing" Israel and "unbelie­ 

ving" Israel undoubtedly provided the historical and social background 

for this argument. The discussion which began as an attempt to demons­ 

trate that both Jews and Gentiles have been called concludes with a

23 
distinction between Israel as the whole people of God and the remnant.

24 
In 11:1-5, Paul again uses remnant imagery. The scriptural

statement that God kept for himself seven thousand men is applied expli­ 

citly to the present; and it is used to substantiate the claim that God

25 has not rejected his people. God has preserved a remnant. The

have some merit when viewed in light of 9:23-24. But to make sense of 
the quotation itself, a contrast between the whole of Israel and the 
remnant is necessary. Hence, the citation cannot be taken only in a 
positive light. Furthermore, a sense of threat appears to be intended 
by the use of the word xpaCecv; see Cranfield, Romans, p. 501.

See Cranfield, Romans , p. 502.

also the pattern of scriptural correspondence in 10:19-21 
in which the passages are also applied successively to the Gentiles and 

then to Israel.

24 I Kgs. 19:10 (14) and 18.

25 In 11:1-2, Paul is speaking of the people of Israel as a whole. 
See Cranfield, Romans, p. 545 and Kasemann, Romans , p. 299. See also 
Dahl, "Future of Israel," p. 149.
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correspondence between the remnant in the scriptural statement and the 

remnant in the present, the Jews who believe in Christ, confirms for 

Paul that God has not abandoned the people whom he foreknew.

Paul has used the concept of a remnant and the scriptural cita­ 

tions associated with it in two different contexts. In 9:25-29, the 

quotations are part of an argument which is intended to substantiate 

the claim that both Jews and Gentiles have been called by God. 2 The 

scriptural material in 9:27-28 has been linked with the combined 

citation in 9:25-26 on the basis of the textual similarity between 

Hosea 2:1 LXX and Isaiah 10:22 LXX. 27 The remnant imagery in 9:27-28 

is intended as a sign that God has placed Israel under judgment. Though 

the people of Israel be as many as the sand of the sea only a remnant 

shall be saved. In 9:29, however, the message of the citation is 

different from 9:27-28; Israel has not been entirely destroyed. She 

has not been made like Sodom and Gomorrah; descendants have been preserved, 

In 9:27-28, the contrast is between the vastness of the sand of the sea 

and the remnant; whereas in 9:29 it is between the destruction of Sodom 

and Gomorrah and the preservation of descendants. In the former, the

contrast conveys a message of judgment, while in the latter it issues

28a message of assurance. From a scriptural argument designed to sub­ 

stantiate the claim that both Jews and Gentiles have been called and 

prepared for glory, Paul has developed a remnant theology based on 

scriptural citations from Hosea 2:1, Isaiah 10:22-23, and 1:9.

In 11:1-6, the scriptural material is used to substantiate an 

explicit assertion: "God has not rejected his people whom he foreknew". 

Furthermore, the application of the Elijah story also includes the

26Cf. Rom. 10:12.

27 See above, pp. 178-80.

28See note 21 above.
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claim that the remnant in the present has received election by grace. 

In 9:27-29, the discussion of the remnant is incorporated into the 

presentation through the linking of scriptural passages; it is derived 

from the argument in 9:23-26. In 11:1-6, however, the discussion focuses 

on Paul's denial that God has rejected his people and on the claim based 

on scripture that a remnant has been preserved. The material from 

I Kings 19:10 (14) and 18 is included directly into the discussion; it 

is not derived through the juxtaposition of scriptural passages. The 

fact that the scriptural material in 11:1-6 is integral to Paul's 

argument and not derived from it may be the reason that Paul has chosen 

to elaborate the discussion by applying the material explicitly to the

present day and by interpreting it to mean that the remnant has been

29 chosen by grace and not works. In addition to support for his claim

that God has not rejected his people, Paul apparently saw in the scrip­ 

tural material ideas which he thought could be exploited to illustrate 

his conviction that election is by x<*pus and not epyot. A remnant has 

been preserved, argues Paul, and it has been preserved because of x&Pi'S- 

Despite the fact that the people killed the prophets and destroyed the 

altars, seven thousand men who have not worshipped Baal have been kept 

by God. That God did not respond to Elijah's denunciation of the people 

by destroying Israel but kept for himself a remnant is interpreted as 

evidence that the election of a remnant is according to grace. From 

the scriptural story, Paul has derived a theological concept and applied 

this concept to the relationship between Jews and Jewish Christians in 

the contemporary situation.

The third set of passages associated with 'lopotfiA has to do with 

faith, proclamation, confession, and salvation made available to Jews 

and Greeks without distinction. In 10:10-13, Paul uses scripture to

29 See also Rom. 9:12, 9:16, and 9:32.
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confirm two statements: 1) "For a person believes with his heart and is 

justified and confesses with his lips and is saved" and 2) "For there 

is no distinction between Jew and Greek, for the same Lord is Lord of 

all and bestows riches on all who call upon him". The scriptural 

citations used to support these statements are understood by Paul to 

apply universally to Jews and Greeks. The religious conception which

underlies 10:10-13 is the relationship between the universal promise

31 of salvation and the confession and belief that Jesus is Lord; and

the scriptural correspondence focuses on the claim that there is no

distinction between Jews and Greeks in the present day, as far as the

32 promise of salvation is concerned. It may perhaps be argued that in

10:9-13 the theological dimension of Paul's scriptural argument pre­ 

dominates, but it cannot be argued that this segment of the discourse

33 is not grounded also in his experience as apostle to the Gentiles.

For Paul, the soteriological dividing line between Jews and Greeks

may have been removed; but the social and religious dividing line still

remains. In social and religious affairs, Jews and Greeks most often

on
Rom. 10:10 (Is. 28:16) and 10:12 (Joel 3:5).

31
See also Rom. 10:9.

32See Rom. 3:21-23, 9:23-24, and Gal. 3:27-29. The claim that 
there is no distinction in a soteriological sense between Jews and 
Greeks had definite social, and therefore historical, consequences for 
the Christian communities in Paul's area of missionary activity. In 
these communities, there were both Jews and Gentiles, and the practical 
as well as the religious consequences of this were undoubtedly manifold. 
Paul's claim that there is no distinction between Jews and Greeks, how­ 
ever, did not make it a social reality (cf. e.g. Gal. 3-4 and I Cor. 
12-14). The very fact that Paul was compelled to engage in an extended 
discourse (Rom. 9-11) which involved the relationship between Israel 
and the Gentiles testifies to the fact that this relationship was not 
only a matter of abstract, religious concern but was also a matter of 
profound practical concern. The historical fact was that the vast 
majority of Jews did not believe in Christ and did not believe that 
salvation had been extended to the Gentiles without distinction.

33This is true even if, as Kasemann has suggested, Romans, 
p. 291, 10:9 is from a baptismal setting. See also Barrett, Romans, 
p. 200.
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are separated, and it is this reality that provides the background

against which Paul's use of scripture in this context must be under-

34 
stood. The universal character of salvation as a theological concept

must be contrasted with Israel's historic claim that she has a special

35 relationship with Yahweh. In 9:4-5, Paul himself acknowledges this

relationship.

In 10:14-18, the focus of the discussion is on hearing and

believing the "word of Christ". The word has indeed gone forth, says

36 
Paul; preachers have been sent to proclaim the "good news". Still

it remains a fact that "not all" (Israel) have believed: "Lord, who has

37 believed our report?" From the argument in 10:14-16 and in particular

from the quotation of Isaiah 53:1, Paul infers that "faith comes from

38 the message heard and the message comes through the word of Christ."

And, as can be seen in the introductory formula in 10:18, Israel's 

"unbelief" cannot be attributed, according to Paul, to having never 

heard the "word of Christ". In light of 9:6, it can be said that her 

"unbelief" must not be ascribed to the failure of God's word. In 10:18, 

Paul cites Psalm 19:5: "Their voice has gone out to all the earth, and 

their words to the ends of the world."

Behind the theological argument in 10:14-18 stands the missionary

work of the early Christian evangelists. Preachers have taken the

39 message of Jesus to Jews as well as to Gentiles; and this has enabled

Dahl's comments on Rom. 10:4-17 support this observation; 
"Future of Israel," p. 148.

35Cf. Rom. 3:9-18, 22-23.

36Rom. 10:14-15 and 10:18 (Ps. 19:5). Cf. 10:19-21 (Dt. 32:21 
and Is. 65:1-2). The deliberative questions in 10:14-15 are, from a 
literary point of view, important in leading to this assertion.

37 Is. 53:1. See above, PP- 183-86. 

38Cf. 10:6-8 and 10:18.

39Based on Rom. 9:30-10:13 and 10:19-21, it is reasonable to 
conclude that the argument in 10:14-18 refers to the Jews (Israel),
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Paul to see in Isaiah 52:7, 53:1, and Psalm 19:5 a series of ideas which 

appeared to correspond to this early Christian mission. First, 

preachers have proclaimed the "good news". Second, not all Jews have 

believed the message which these preachers have heralded. And third, 

preachers have taken the word of Jesus to many parts of the world. 

Allowing for the hyperbole involved in Paul's use of Psalm 19:5, it is 

evident that this passage has been applied to the work of the early 

Christian apostles. By means of a perceived correspondence between 

the scriptural texts and the present circumstances, Paul has constructed 

a theological argument designed to deprive "unbelieving" Israel of an 

excuse for her "unbelief".

The next set of texts concerns the disobedience or hardening of 

'I0paf|A. As part of the scriptural argument in 10:19-21, Paul cites 

Isaiah 65:2. The introductory formula explicitly directs the words of 

Isaiah to Israel; and on the basis of the epistolary context, it is 

evident that Paul has in mind that part of Israel which has rejected 

the "word of Christ". In Paul's application of Isaiah 65:2, the 

scriptural passage is understood to correspond to the disobedience of 

contemporary Israel, as this has been expressed in the rejection of the 

gospel. In this text, the disobedience of the people is accompanied 

by the claim, stated in the first person, that God has stretched out 

his hand "all the day". In light of the discussion in 10:14-18, it 

is evident that the message of this citation is not understood by Paul 

to be an abstract theological point. For him, the scriptural statement

specifically in 10:16-18 to those who do not believe in Christ. See 
Barrett, Romans, p. 205; Cranfield, Romans, p. 533; Dinkier, "Israel," 
pp. 114-15; and Sanday and Headlam, Romans, pp. 295 and 298.

Dahl has emphasized the way scriptural passages and contem­ 
porary events have influenced each other in 10:4-17; "Future of Israel,"
~ 1 /. Op. 148.

41 See Rom. 10:16-19.
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42 
has come to expression in the missionary work of the Christian apostles.

In 11:7-10, the issue of Israel's rejection of the gospel is 

expressed in a different way. The distinction within 'lapaf|X between
/ *5

the "elect" and the "rest", implicit throughout the discourse, is 

here made explicit: "Israel failed to obtain what it sought. The elect 

obtained it, but the rest were hardened." This religious distinction, 

which for Paul has social manifestations in the present, is placed

firmly in a theological context by reference to Isaiah 29:10 and

45 Deuteronomy 29:3. God gave the XOLTIOL, a spirit of stupor. In 11:9-10,

the citation from Psalm 69:23-24 continues the scriptural argument, but 

the change to third person speech changes its theological impact. From 

a statement of what God has done in 11:8, it shifts in 11:9-10 to a 

statement of imprecation.

In 10:21, the emphasis is on the disobedience of Israel in the 

face of God's summons; in 11:8, it is on the hardening of those within 

Israel who do not believe. These are religious concepts which Paul 

has applied to the present; and they are designed to explain why some 

Jews believe the "word of Christ" and others do not. The citations in 

10:21 and 11:7-10 are intended to give a theological account of Israel's 

"unbelief"; from Paul's perspective, they provide a theological descrip­ 

tion of the XouTiou and their rejection of the gospel. As one who claimed 

for himself special insight into the purposes of God, Paul used scripture 

to explain theologically the "unbelief" of those outside his Christian

42Cf. Rom. 1:1-6, II Cor. 11:22-33, and Gal. 1:11-21.

As Barrett says, Romans, p. 210, the "rest" means Israel less 
the remnant. Kasemann also remarks that enXoyn and Xeuyyct (11:5) are 
synonymous; Romans, p. 301.

...is distinction is present in a different way in 9:6-13; but 
in 11:7, it is given added force because of the differentiation between 

n and XOLTIOL. Cf. Rom. 9:14-23, 9:30-33, and 10:16-21.

45Cf. Rom. 9:30-33 and 10:19.
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community, especially the "unbelief" of the Jews who themselves claimed 

a special relationship with God.

The final set of texts pertaining to 'lapaf|X involves a connection 

between Israel and Christ (Torah). In 9:32, Paul makes the claim

that Israel has stumbled on the stone of stumbling. As indicated

48 
above, Barrett among others has suggested that in speaking of the

stone of stumbling and the rock of offence Paul has Torah primarily in

mind. Israel mistakenly pursued the law by works instead of by faith,

49 and so stumbled. Barrett, however, recognizes that there cannot be

an unqualified equation drawn between the "stone" and Torah, because 

otUTcJ) in 9:33b and 10:11 must refer to Christ. Nevertheless, the close 

connection between Christ and Torah in 9:32-10:8 is evident. In 10:4, 

for example, Christ is described as the xeXos of the law that those who 

believe may be justified. In light of the tradition which developed in 

the early church, however, it seems almost certain that Paul intended 

his readers to see Christ in the figure of the "stone". In Christ, 

righteousness is shown to be according to "faith" and not "works". 

Apart from Christ, this distinction is not perceived and "stumbling" 

results.

For our purposes, however, this issue must be sharpened. What 

is the connection between Christ, stumbling, and the "unbelief" of the 

Jews? Was belief in Christ as messiah the "stumbling block" for the 

Jews or was belief in Christ which included a different understanding 

of the law the "stumbling block"? At the outset, it must be said that

46Rom. 9:30-33, 10:4-8, and 11:26-27. 

47The subject of upoaexo^av is 'lapanX in 9:31. 

See above, p. 117.

49Barrett, "Fall and Responsibility," p. 144 and Cranfield, 
"Some Notes on Romans 9:30-33," pp. 35-43.
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Paul's understanding of Christ is not separated from his conviction 

that both Jews and Gentiles have been called and prepared beforehand 

for glory. Likewise, Paul does not perceive "righteousness" and "faith" 

to be separated from his understanding of Christ. In 9:33b he quotes 

the prophet Isaiah: "... and he who believes in him shall not be put 

to shame." For Paul, faith in Christ is distinguished from works of 

law. In the discussion in 9:30-33, the issue is not "belief" versus 

"unbelief". It is "faith" versus "works". Hence, when Paul claims 

that Israel has stumbled over the stone of stumbling, he is not saying 

simply that she has refused to believe in Christ. Rather, Israel has 

not pursued righteousness according to "faith" but according to "works". 

In 9:33b, the discussion is also given a soteriological dimension. 

Those who believe in Christ will be saved. Unlike 10:16, the focus 

of the discussion in 9:30-33 is not Israel's refusal to believe in 

Christ; it is her failure to distinguish two approaches to righteousness. 

According to Paul, Israel has stumbled because, apart from Christ, she 

did not understand that she pursued righteousness in the wrong way. 

This is clearly a religious argument and not an historical description; 

but, when the primary issue for Paul is understood to be Israel's 

relationship to the law and her pursuit of righteousness, the Sitz-im- 

Leben in which this discussion appears to have emerged becomes clearer. 

The situation which precipitated the issues in 9:30-33 would have 

involved contention between Jews and Gentiles over the issue of obedience 

to Torah. It would not have been simply a matter of "belief" or "unbelief" 

but of the way belief in Christ was alleged to have affected a person's

50Cf. Rom. 10:10-11.

It is not evident that in 9:30-33 Paul is speaking of the Jews 
during the early life of Jesus, as Munck has argued; Christ and Israel, 
p. 81. In the context of 9:30-10:5, Paul is arguing against those who
demand obedience to Torah.
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52 stance before the law and before God. According to Paul, Christ has

brought to expression the true approach to the law and righteousness; 

and it was the consequence of this religious claim that caused tension 

between Jews and Gentiles. It was this that constituted a "stumbling 

block" for many Jews. For Paul, the discussion in 9:30-33 was not 

simply a matter of whether or not Jesus was to be believed and confessed 

as the messiah who had been promised in the holy scriptures. The cita­ 

tion in 9:33 was used by Paul against the background of a particular 

kind of controversy. It was applied to Jews who rejected Christ and 

Paul's understanding of the law.

In 10:5 and 6, the introductory statements or formulae illustrate 

once again the religious distinction which Paul has in mind in 9:30-10:8. 

Righteousness based on law is contrasted with righteousness based on 

faith. By citing Leviticus 18:5, Paul argues that those who do the law 

shall live by law. This quotation, which in its scriptural context

encourages obedience to God's commands, has been used by Paul to argue

53 against the necessity of observing the law. Paul's use of Leviticus

18:5 reflects a situation in the early church in which obedience to 

Torah is at issue; it reflects Paul's polemic against those who object 

to his understanding of the law. If a person observes the requirements 

of the law, argues Paul, that person will live according to law. For 

him, life according to the law is in opposition to life according to 

faith. Once again, the controversy reflected in Paul's use of Leviticus 

18:5 is not simply about belief in Christ; it is about belief in Christ 

and the way this affects a person's observance of the law- Paul's use 

of Leviticus 18:5 reflects a particular kind of situation in the early

52Cf. Rom. 10:4.

53Cf. Gal. 3:11-12 and Rom. 1:17. Because of the verbal link 
between Hab. 2:4 and Lev. 18:5 (cnaeTOtu), Paul has juxtaposed the two 
passages in Gal. In them he has seen a contrast between life based o 
faith (or life as the result of faith) and life based on law.
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church. It was in the context of this type of situation that Paul 

developed a scriptural argument to support his contention that "faith" 

is opposed to "works". Paul's application of Deuteronomy 30:12-14 in 

10:6-8 also involves a connection between Christ and the law, but the

technical method and its background which Paul employed in this text

54 will be discussed below.

In 11:26-27, Paul uses scripture to make another reference to 

Christ. In the epistolary context, the combined citation from Isaiah 

59:20-21 and 27:9 serves as substantiation for the claim or expectation 

that "all Israel" will be saved. The fact that Jesus was a Jew serves 

as the link between the scriptural text and the statement which Paul 

intends to substantiate. And the future tense of the verbs in Isaiah 

59:20-21 LXX enables Paul to project the message of the text into the 

future: "... he will turn ungodliness from Jacob, and this will be my 

covenant with them when I take away their sins." From the perspective 

of the prophet, the coming of the saviour was to take place in the 

future. But now Christ has come. In the future, Christ will turn 

Jacob from ungodliness and their sins will be forgiven. For Paul, the 

salvation of "all Israel" is a future expectation. This will take 

place when the TcXfipwya of the Gentiles has come in. Paul's application 

of the scriptural passages in this text involves a correspondence between 

6 pu6yevos and Christ and between 'laxw$ and contemporary Israel.

Another group of applied scriptural texts pertains directly to 

the Gentiles. In 9:25-26, the combined reference from Hosea 2:25 and 

2:1 is intended to confirm the assertion that God has also called the

54See below, pp. 259-67.

55See the discussion by Davies, "Paul and People of Israel," pp. 
23-29.

56See below, pp. 269-72. 

57Cf. Rom. 10:10-13.
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Gentiles. In this discussion, Paul intends the readers of his epistle 

to make the connection between eSvn in 9:24 and ou Xaov you/oux Ti

58 in the quotation from Hosea 2:25. The sense of the scriptural argument

requires that the term Gentiles be understood as only those who have 

been called. It refers to those Gentiles who believe or will believe 

in Christ. Since "not my people", too, "shall be called 'sons of the 

living God 1 ", it follows according to Paul's manner of argumentation 

that God has not only called the Jews but also the Gentiles. In 

9:23-26, the theological principle at stake for Paul is the recognition 

that election is not restricted to the Jews. By inviting his readers 

to see the correspondence between "Gentiles" and "not my people'V'not 

beloved", Paul has attempted to confirm this theological assertion. 

The historical situation reflected in this scriptural argument is the 

debate in the early church concerning the place of the Gentiles in the 

plan of God and how they might obtain salvation. This, of course, is 

inseparable from the issue of Israel's place in the divine plan.

The citations in 10:19-20 are part of a scriptural argument in

which the term 'Iapar|X is included in the opening interrogative. The

59 pronoun uyas in 10:19 also refers to Israel. But Paul intends the

term e$vri, as well as the expressions "those who did not seek" and 

"those who did not ask", to correspond to the Gentiles. As understood 

by Paul, the scriptural references establish two religious principles:

Dahl states that this citation refers to both Jews and Gentiles; 
"Future of Israel," pp. 145-46. While this cannot be ruled out (see 
also Cranfield, Romans, p. 500), it appears more likely that 9:25-26 
refers to the Gentiles and 9:27-29 to Israel. Furthermore, it was the 
claim that God had called the Gentiles which needed scriptural substan­ 
tiation and not that he had called the Jews. Thus, it would seem that 
this reference has been placed first in order to establish the most 
contestable part of Paul's claim. But if Paul did intend the reference 
to apply to the Jews as well as the Gentiles, then, of course, the term 
'Iou6aLujv (perhaps referring to the Jews who^do^not presently believe 
in Christ) also corresponds to ou Xaov you/oux nyannyevriv.

59Dt. 32:21.
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1) God will use the Gentiles to make Israel jealous and angry and

2) the Gentiles have come to know God. There is an important element 

of corporateness in Paul's use of the terms "Israel" and "Gentiles"; 

but to make sense of his argument in this context "Israel" must refer 

specifically to those in Israel who do not "believe" and "Gentiles" 

must refer to those among the Gentiles who do. As groups within Israel 

and the Gentiles, Paul has used them to represent their respective 

segments of humanity. The Jews' present resistance to the gospel has 

been interpreted by Paul to be a phase which will lead eventually to 

the salvation of "all Israel". And, argues Paul, acceptance of the 

gospel by some Gentiles makes the "Gentiles" an agent in this process. 

This is part of God's plan.

The scriptural argument in 9:14-18 is primarily a theological 

discussion, but Paul's application of Exodus 33:19 and 9:16 may also 

reflect a correspondence between Pharoah and Israel. Although Moses 

and Pharoah are referred to in the introductory formulae in 9:15 and 

17, Paul does not develop the antitheses between these two figures. 

But it is improbable that this contrast would have escaped the atten­ 

tion of a Jewish reader or perhaps a Gentile familiar with the Exodus

narratives. It is difficult to establish whether Paul intended a

62 correspondence between Pharoah and Israel, as the sense of 9:17-18

may suggest; but, if he did, it presumably would not have had a

63 
conciliatory impact on his Jewish readers. It may be, however, that

in 9:14-18 Paul is focusing primarily on the theological implications

60Cf. Rom. 11:11-15.

61 See Cranfield, Romans, p. 485.

62See Barrett, Romans, pp. 186-87. 

63,This, however, does not rule out the possibility that Paul 
intended or implied this correspondence.
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of the Exodus texts and does not intend his readers to connect them 

with any specific group of people in the present day. This is supported 

by the observation that 9:16 and 18, the two explanatory statements, 

are theological assertions which do not emphasize the application of 

the scriptural texts to contemporary groups or individuals. Thus, in 

the scriptural accounts relating to Israel's history, Paul discerns a 

theological message, and he relates this message to the present without 

identifying directly the people about whom he is speaking. To see a 

line of correspondence between Pharoah and Israel in 9:17-18 may imply 

more than Paul intends.

In 10:15-18, the scriptural references display a connection with 

those who proclaim the gospel. The emphasis in these verses is on the 

fact that the gospel has been proclaimed, but there is also a corres­ 

pondence between the scriptural citations and those responsible for this 

proclamation. It is not clear whether Paul is referring only to those 

who have proclaimed the gospel to the Jews or is also including himself, 

as an evangelist, who has worked among Jews in his missionary activity. 

In either case, there are lines of correspondence between the quotations 

in 10:15, 16, and 18 and those who proclaim the gospel. Furthermore, 

Kasemann and Munck have argued that in 11:2-4 Paul sees a correspondence 

between Elijah's situation and his own. This possibility cannot be 

excluded, but it seems unlikely. In 11:1-4, Paul is concerned with 

establishing the claim that God has not rejected his people; it is not

Munck asserts that in 10:16 those who are portrayed as speaking 
are those who have been sent to the Jews; Christ and Israel, p. 93. This 
interpretation fits the sense of the discussion best, but because Paul 
also worked among Jews in the diaspora it cannot be ruled out that he 
included himself among those who had proclaimed the "good news" to Israel 
In 10:18, it is probable that Paul includes himself among those who have 
preached the gospel to the "ends of the earth".

65Kasemann, Romans, p. 301 and Munck, Christ and Israel, pp. 
107-9.
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apparent that he intends his readers to see a connection between himself 

and Elijah.

Finally, an examination of Paul f s use of analogy and metaphor 

in Romans 9-11 indicates that correspondence also plays a role in these

texts. In 9:20-24, 67 11:16a, 11:16b, and 11:17-24 Paul uses analogies

68 to develop and illustrate his argument. Implicit in the use of

analogy, of course, is the similarity or correspondence between words 

and images in the analogy and the situation which the writer is describ­ 

ing or illustrating. Herbert Gale argues that Paul's analogies and 

the traditions from which they appear to be taken are subordinate to 

his argument. The traditions are shaped to fit the point which Paul 

intends to make. To the extent that these analogies and metaphors 

have generated religious themes and images, they, too, have contributed 

to the development of the discourse.

66Cf. Rom. 11:5-6.

67Cf. Is. 29:16 (LXX), 45:9, Jer. 18:1-12, Ben Sira 33:12-13, 
and Wisdom 15:7. See below, pp. 249-54.

6ft
See Herbert M. Gale, The Use of Analogy in the Letters of

Paul (Philadelphia: Westminster Press, 1964), pp. 198-215; Hanson, 
Paul * s Technique, pp. 104-25; and Shozo Fujita, "The Metaphor of Plant 
in Jewish Literature of the Intertestamental Period," Journal for the 
Study of Judaism VII (June 1976):30-45.

69Rom. 9:20-24: "moulder" and "potter" = God; "moulded", "clay", 
and "lump" = man; "vessels for honourable use" = those called and 
prepared for glory; and "vessels for menial use" = those not called 
and not prepared for glory. Rom. 11:16a: "dough"/"first fruits" = 
patriarchs (only Abraham?) or Adam (cf. various options and Hanson f s 
own suggestion, Paul's Technique, pp. 104ff) ; and "lump" = Israel 
(totality?). Rom. 11:16b: "root" = patriarchs (only Abraham?) (cf. 
Hanson, Paul's Technique, pp. 117ff); and "branches" = Israel (totality?). 
Rom. 11:17-24: "cultivated olive tree" (root) = Israel; "wild olive tree" 
= Gentiles; "branches cut off" = "unbelieving" Jews; and "branches 
grafted in" = "believing" Gentiles. Rengstorf argues that the "first 
fruits" in 11:16a reflects Num. 15:20f and that in Jewish tradition 
this image is related to Adam and not Abraham, "Olbaum," pp. 128-32.

70Gale, Analogy, pp. 204-5 and 213-14.
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Application and the Occasion of the Presentation 

Another factor related to the application of scripture concerns 

the occasion and, in particular, the purpose of the epistle. This is 

a much debated issue in the study of Romans, and it is not possible 

to involve ourselves in a detailed discussion of the proposals which 

have been made. Nevertheless, it is necessary to look at the issue of 

scriptural application in chapters 9-11 from the perspective of the

occasion and purpose of the epistle and to place these chapters within

72 a more specific historical context than has been possible to this point.

In this debate concerning the occasion, purpose, and nature 

of the epistle, two basic positions have tended to predominate. Paul

See the essays which have been collected and edited by Karl P. 
Donfried, The Romans Debate (Minneapolis: Augsburg Publishing House, 
1977). See also e.g. Robert Jewett, "Romans As An Ambassadorial Letter," 
Interpretation XXXVI (January 1982):5-20 and F.F. Bruce, "The Romans Debate 
- Continued," Bulletin of the John Rylands Library 64 (Spring 1982):334-59.

72Two aspects of this topic must be acknowledged at the outset.
First, the question of the literary integrity of the epistle bears on any 
attempt to identify the occasion and the purpose of chapters 9-11. Despite 
the arguments of those who have sought to demonstrate that the epistle as 
it has been preserved is a composite document (see e.g. Scroggs' essay 
published in 1976 entitled, "Paul as Rhetorician: Two Homilies in Romans 
1-11," pp. 271-98 and also the discussion by Beker, Paul the Apostle, pp. 
63-64), it appears to us that the burden of proof still rests upon them 
to show satisfactorily that the alleged variations or breaks in the flow 
of chapters one to fifteen (or perhaps sixteen) are in fact such and that 
they cannot be explained without positing a composite view of the epistle 
(cf. the discussion by Cranfield, Romans, pp. 819-20. He admits to an 
increasing sense of the unity of the epistle, especially 1:16b-15:13). 
We shall proceed on the assumption that chapters 9-11 are an integral 
part of the epistle which Paul addressed to "God's beloved in Rome" 
(despite the omission of ev Piiyn in 1:7 and 15 in some mss., it appears 
that it should be included as part of the original text. There is not 
sufficient ms. evidence to warrant omission of the reference to Rome. 
Cf. Manson's essay, "St. Paul's Letter to the Romans   And Others," 
reprinted in The Romans Debate, pp. 1-16). The second aspect of our topic 
which must be mentioned before proceeding concerns the method of scrip­ 
tural argumentation employed in 9-11 and the influence which the addres­ 
sees and the occasion of the epistle may have had on Paul's manner of 
presentation. We have argued that certain themes or combinations of 
themes prompt Paul to turn to scripture to develop his discussions (see 
above, pp. 207-8). But have the circumstances surrounding the writing of 
the epistle also been instrumental in Paul's use of scripture? This 
question must be kept in view throughout this section.
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is seen either as being occupied with his own concerns as he anticipates

his forthcoming journey to Jerusalem or he is seen primarily as addressing

73 
the Christians in Rome and the situation which prevails there. The

arguments set forth in defence of the respective positions have succeeded

in clarifying a number of issues, but it is fair to say that a consensus

74 has not yet been achieved. There is evidence which supports both

positions, and for our purposes it would be unwarranted to present them 

as rigid alternatives. Paul's use of scripture in chapters 9-11 ought 

to be viewed against the background of his previous arguments and dis­ 

cussions concerning the relationship between Jews and Gentiles; in 

light of his prospective visit to Jerusalem and his uncertainty about 

the reception which awaits him; and within the context of his intention 

to visit Rome and to address in advance the situation which prevails 

among the Christians there, in so far as he may have received information 

about this.

73 See the essays in The Romans Debate, especially those by Bornkamm,
Donfried, Jervell, and Karris. Cf. also Beker, Paul the Apostle, pp. 56-76.

74E.g. Wilhelm Wuellner has argued that the way forward in the
debate is to turn away from the preoccupation with form and genre and with 
the social and political situation of Romans and to examine the rhetorical 
nature of the argumentation; "Paul's Rhetoric of Argumentation in Romans: 
An Alternative to the Donfried-Karris Debate over Romans," in The Romans 
Debate, pp. 152-74. He recognizes that both positions have some value 
(p.f52), but he argues that they have failed to establish a convincing 
methodology.

Cf. Bornkamm 1 s essay, "The Letter to the Romans As Paul's Last 
Will and Testament," reprinted in The Romans Debate, pp. 17-31. Cf. 
also Karris' essay, "Romans 14:1-15:13 and the Occasion of Romans," also 
reprinted in The Romans Debate, pp. 75-99.

76 See Jervell's essay, "The Letter to Jerusalem," reprinted in 
The Romans Debate, pp. 61-74. Cf. also M. Jack Suggs, "'The Word is Near 
You': Romans 10:6-10 Within the Purpose of the Letter," in Christian History 
and Interpretation, eds. W.R. Farmer, C.F.D. Moule, R.R. Niebuhr (Cambridge: 
University Press, 1967), pp. 289-312.

See the essays by Donfried, "A Short Note on Romans 16," and 
"False Presuppositions in the Study of Romans," pp. 50-60 and 120-48 
respectively; Wiefel, "The Jewish Community in Ancient Rome and the Origins 
of Roman Christianity," pp. 100-119, all in The Romans Debate; and Paul S.
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In Romans 15:19-31 Paul writes:

... in the power of signs and wonders, in the power of the 
spirit, so that from Jerusalem and around until Illyricum 
I have fulfilled the good news of Christ, and so making it 
my ambition to preach the good news not where Christ has 
been named, in order that I might not build upon another 
man's foundation.... Wherefore I also have been hindered 
many times from coming to you. But now since I no longer 
have room in these regions, and since I have desired to 
come to you for many years whenever I should go to Spain, 
I hope to see you as I pass through and to be helped on my 
journey by you there.... But now I am going to Jerusalem 
to minister to the saints. For Macedonia and Achaia are 
pleased to make some contribution to the poor among the 
saints in Jerusalem.... Thus, when I have completed this 
task and sealed for them this fruit I shall set out for 
Spain by way of you.... I exhort you (brethren) by our 
Lord Jesus Christ and by the love of the spirit to join 
with me in prayers on my behalf to God, in order that I 
might be delivered from the disobedient in Judea and my 
ministry in Jerusalem might be acceptable to the saints....

It is clear from this statement that Paul is looking forward to his 

journey to Jerusalem with some concern and anxiety. He knows that he 

is under threat from the "disobedient", and he is unsure how his ministry 

will be received by the saints in Jerusalem. In anticipation of this 

journey, Paul beseeches the Christians in Rome to pray on his behalf. 

In light of his work among the Gentiles, his former persecution of the

Christians, and his stance with respect to the Torah, it is understand-

78 able that Paul had reason to expect an arduous journey ahead. Before

he could visit Rome on the way to Spain, Paul had one important but 

difficult task to complete; he must deliver the offering to Jerusalem.

With this journey before him, Paul presumably sought to prepare

79 himself for the questions and issues which he knew he would face.

Above all, Paul must have known that he would be required to explain, 

perhaps in greater detail than ever before, the relationship between

Minear, The Obedience of Faith; The Purpose of Paul in the Epistle to the 
Romans, Studies in Biblical Theology, 2nd series, no. 19 (London: SCM 
Press Ltd., 1971).

78 See Acts 21:7-28:31.

79See the argument by Jervell, "The Letter to Jerusalem," pp. 61-74.
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80Israel and the nations in the plan of God. It is reasonable to sup­ 

pose that the saints in Jerusalem would have demanded that Paul respond 

to these issues and defend once again his Gentile ministry. The 

Jerusalem offering itself may have symbolized the issues at stake; and 

its delivery may even have provided the occasion which would provoke 

debate or conflict. If the offering were not received by the Jerusalem 

saints, it would be an affront to Paul and a threat to the unity of 

the church. With such a serious task before him, Paul must have devoted

considerable attention to the way he would defend himself and present

.. 81 his case.

The assertion that the Israelites have a special relationship 

with God and that the present "unbelief" of Israel is serving a positive 

function in redemption-history, as well as the arguments concerning 

election, the remnant, the Jews' response to the proclamation of the 

gospel, and the salvation of "all" Israel, would be particularly under­ 

standable as part of a larger concern for issues that may confront him

82 in Jerusalem. This does not mean that the arguments, as preserved

in Romans 9-11, ought to be understood as statements prepared in advance 

of the writing of the epistle, but it suggests that the issues and the 

situation which Paul was facing may have provided the impetus for the 

presentation. Hence, Paul's use and application of scripture in 9-11 

appears to be related to the circumstances of his impending Jerusalem 

visit, at least to the extent that he anticipated having to defend and

8°Ibid., pp. 68-69 

81 Ibid., p. 64.

ft 9 It cannot be assumed necessarily that the extensive use of
scripture in 9-11 indicates that the arguments were addressed solely 
or even primarily to Jews. Many Gentiles, too, were probably familiar 
with the Jewish scriptures. But it does stand to reason that in anti­ 
cipation of his Jerusalem visit he would have been especially concerned 
with the way certain ideas could be shown to be contained in scripture.
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explain his understanding of Israel's salvation and the relationship 

between Jews and Gentiles in God's plan of redemption.

But the epistle itself is not addressed to the saints in Jeru-

83 salem. It is not clear what links there may have been between the

churches in Jerusalem and Rome, but it is certain that Paul was looking 

beyond the Jerusalem visit towards his anticipated journey to Rome. 

He earnestly desired the prayers of the Christians in Rome, in view 

of the difficulties which faced him; but he also longed to visit them. 

He writes in Romans 1:11-15:

For I desire to see you in order that I might impart to 
you some spiritual gift to strengthen you, that is to be 
mutually encouraged in your midst each through the other's 
faith, both yours and mine. I wish you not to be ignorant, 
brethren, that many times I have intended to come to you 
(and until now have been prevented) in order that I might 
gather some fruit also among you as even among the rest 
of the Gentiles. I am under obligation both to the Greeks 
and to the Barbarians, both to the wise and to the foolish. 
So I am eager to preach the good news to you also who are 
in Rome.

Paul has not completed his missionary work; he desires to preach the 

good news in Rome, to be edified as well as to edify, and to "gather 

fruit". It is reasonable to think that the epistle was intended to 

lay the foundation for this work. The gospel which he has preached 

and the theology which he has developed are set forth in the epistle. 

Robert Jewett argues that Paul in effect presents himself as an ambassa­ 

dor of God's power who extends the sovereign's "foreign policy" through

85 the preaching of the gospel. His forthcoming missionary journey is

intended to extend the Gentile mission; and the epistle is designed

to contribute to that end by strengthening and encouraging the Christians

in Rome.

83See the reference to the textual variant in Rom. 1:7 and 15 
in note 72 above.

Rom. 1:9-10 and our suggestion that chapters 9-11 were 
intended to inspire an attitude, above, p. 199.

85Jewett, "Romans As An Ambassadorial Letter," p. 15.
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The extent to which Paul is addressing a specific situation in
Of

Rome has provoked considerable discussion. And the difficulty involved 

in relating the history of the Jewish community in Rome to the text of 

Romans continues to present many problems. Perhaps the foremost of 

these concerns the relationship between Jews and Gentiles in the Chris­ 

tian community and the way this relationship has been affected by the

87 expulsion of the Jews from Rome by Claudius in 49 A.D. Despite the

importance of these issues, we must confine our discussion to the 

evidence which can be discerned from chapters 9-11.
go

As we have indicated, Paul in 11:13-24 addresses his remarks 

specifically to the Gentiles. Hence, it can be assumed perhaps that

the other parts of the presentation in 9-11 are intended for both Jews
89 and Gentiles. The opening in 9:1-5 is a reaffirmation of historical

Israel f s special relationship with God. This no doubt served as a 

source of encouragement to the Jews, but it may also have served as a 

needed reminder to the Gentiles. It is difficult to know for sure if 

Paul's warning to the Gentiles in 11:20 not to be "high minded" reflects 

an actual situation; but if it does, it suggests that there had been

a problem with Gentile Christians assuming an attitude of religious

90 superiority. It may be, however, that Paul is making this warning

simply because he recognizes that some of the arguments in 9:6-11:10 

could be construed in a way that would encourage divisive behaviour. 

The statement regarding the salvation of "all Israel" in 11:26 also 

makes particular sense if it is understood in the context of an attempt

See e.g. the essays by Donfried, Karris, and Wiefel in The 
Romans Debate; Beker, Paul the Apostle, pp. 59-76; and Minear, Obedience 
of Faith.

87Bruce, "Romans Debate," p. 339. See above, pp. 192-93.

89See Rom. 11:25. See Cranfield, Romans, pp. 16-22.

90Beker thinks it does, Paul the Apostle, pp. 70 and 75.
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to encourage and strengthen the Jewish Christians in their life in the 

church and their relations with the larger Jewish community in Rome. 

Paul's emphatic claim that God has not rejected his people, too, would 

appear to serve this function. Although the presentation in 9-11 does 

not give a great deal of information about the situation in Rome, it

is probable that Paul was concerned to a large extent about strengthening

91 the unity of the mixed Jew-Gentile Roman Christian community. If

this is correct, it is evidence that Paul's missionary and pastoral 

concerns underlie his manner of presentation in 9-11. In 10:12 Paul 

writes: "For there is no distinction between Jew and Greek, for the same 

Lord is Lord of all and bestows his riches on all who call upon him." 

The scriptural arguments in these chapters are developed theologically, 

but an important concern for Paul is the way they will affect pastorally 

the Roman community.

It is highly probable that the interrogatives characteristic of

9-11 owe more to the style of argumentation than to the specific details

92 of the situation in Rome. Thus, it is difficult to derive meaningful

information from these interrogatives regarding the historical situation 

of the Roman community. The manner in which some of the interrogatives 

are woven into the presentation suggests, however, that Paul was concerned 

about being misunderstood or having his remarks misconstrued; and this 

may support the contention that he was concerned about promoting the 

social as well as the theological unity of the community.

In describing the occasion of Romans, Beker writes: "It is 

impossible to pinpoint one decisive cause. The motivation of the letter 

lies both in Paul's concrete situation and in that of the Roman church. 

In other words, there is a convergence of several factors behind the

91 Cf. Rom. 12:1-15:13. See Beker, Paul the Apostle, pp. 69-76.

Q 9 See above, pp. 17Iff.
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93 occasion for the letter...." These statements also appear to apply

specifically to the presentation and the application of scripture in 

chapters 9-11. Paul is setting forth his arguments in anticipation 

of a difficult journey to Jerusalem, and he is writing to a Christian 

community which he hopes to visit. To establish the foundation for his 

future missionary work, he seeks to encourage, strengthen, and unify 

the Christians in Rome. The arguments in 9-11, too, are intended to 

contribute to that end.

Application and Special Religious 'Understanding 1

In 10:2, Paul makes the claim that while Israel has zeal for

94 God it is not according to "knowledge". The discussion in 10:2-3

concerns righteousness, and it is based on the distinction between 

works and faith in 9:32. Hence, when Paul argues that the Jews who 

pursue righteousness according to epyct and not nLOT us have zeal for 

God but that it is not according to "knowledge", he implicitly makes 

a distinction between those who have eTiLYVooats and those who do not. 

This distinction is drawn specifically in terms of Paul's differentia­ 

tion between submitting to the righteousness of God and the attempt to 

establish one's own righteousness. For Paul, this distinction is the 

focal point of the term euuYVooaus in 10:2.

It is reasonable, however, to infer from the argument in 9:30- 

10:8 that the euuyvwaus of which Paul speaks is also understood in 

connection with the use of scripture. In 10:5-6, Paul introduces 

Leviticus 18:5 and Deuteronomy 30:12-14 by distinguishing between 

righteousness by law and righteousness by faith. Implicit in 10:5-6 

is the conviction that scripture can be seen to support his argument

93Beker, Paul the Apostle, p. 71.

9Z*Bauer, Arndt, and Gingrich translate the expression 
ETILYVUKJUV as "in accordance with (real) knowledge".
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concerning the righteousness of God. The theological focal point of 

Paul's use of the word enuYVioaus is the same as the focal point of his

95 use of scripture in 10:5-8. Therefore, it can be argued that the

t »
of which Paul speaks relates also to his use of the scriptural 

passages in 10:5, 10:6-8, and perhaps also 9:33.

In order to sharpen this discussion, another aspect of Paul's 

use of enuYVuxJLS must be identified. In Romans 1:28, Paul writes:

"... they did not see fit to acknowledge (exei<v ev eTiuYVcooeu) God...."

The implication of this text is that the "wicked men" about whom Paul

is speaking in 1:18-32 did not see fit to take God into account and

97 
obey him. The emphasis on acknowledgment in Paul's discussion can

be seen in 1:21 and 32. In 1:21 Paul writes: "... for although they 

knew God they did not honour or give thanks to him as God...." The 

"wicked" knew God but they did not acknowledge him as God. And in 1 :32 

Paul writes : "Though they know the requirement of God that those who 

do such things are worthy of death, they not only do them but also 

approve those who do them". The people of whom Paul is speaking know 

the requirement of God, but they do not practise it. In 1:21 and 32, 

Paul distinguishes knowledge of God and of his requirement from the

refusal to honour him and his requirement. Paul's use of &oxLya£euv

98 
in 1:28 also implies acknowledgment or approval. Thus, the expres­

sion exe^v ev eTiuYVoooeu undoubtedly conveys the notion of acknowledging

In 10:8, the theme of Paul's argument shifts to the "word of 
faith", but it is still related to the distinction between law and faith

9^Bauer, Arndt, and Gingrich translate the passage "... to have 
true knowledge of God". The RSV however translates e'xe^v i\>
as "to acknowledge". Cranfield, too, asserts that the passage conveys 
the idea of not knowing God in the sense of not acknowledging him, 

Romans , p. 128.

97 See Cranfield, Romans, p. 128. Cf . Rom. 1:22-23 and 1:25.

98Kasemann writes that 6oxoyaCeuv means to test and then to 
make up one's mind. As in I Cor. 16:3 and II Cor. 8:22, it means in 
1:28 to learn to value; Romans , p. 49. Cf. Rom. 2:18.
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or approving of God; the "wicked" did not acknowledge God, so God gave 

them up to a base mind and improper conduct. But there is also a sense 

in which CTILYVUXJUS in this context means understanding and perception. 

Acknowledgment is connected with understanding and perception. 

Together they comprise "knowledge" of God. Hence, it is probable that 

in 10:2 also implies acknowledgment as well as insight and

understanding.

If this is the case, and the context in 9:30-10:8 suggests that 

it is, Paul has distinguished the zeal for God of the Jews who do not 

believe in Christ from the insight and conviction of those who do believe 

in Christ. Through their understanding of God's righteousness, the 

"believers" possess insight into the nature of righteousness by faith. 

They do not seek to establish their own righteousness by epyot, because

they understand and acknowledge the difference between righteousness by

102 
works and righteousness by faith. Implicit in the argument is that

those who live by n LOT us do not live by efpya. For Paul, life according

99 See TDNT, vol. I, p. 704. Bultmann argues that the general
meaning of eTiLYLvajaxeuv is "to perceive" but that it can also mean "to 
learn", "to understand", and "to know". The ideas of perception and 
understanding contained in Rom. 10:2 are perhaps conveyed most clearly 
by the translation of Bauer, Arndt, and Gingrich. See note 94 above.

Bultmann argues that although eTiLYVooaos is not used in a technical
sense in Rom. 1 :28 it has become almost a technical term for conversion 
to the Christian faith. The verb, too, is used in this way according to 
Bultmann. TDNT, vol. I, p. 707.

See TDNT, vol. I, p. 707. In connection with his statement 
that ETIUYVUOUS as well as yvSaus can imply "obedient recognition" (TWNT, 
gehorsamer) as well as insight into the will of God, Bultmann cites 
Rom. 10:2. If Bultmann is correct, there is an element of obedience 
in the use of eTiLyvioots in this passage. For Paul, ETILYVUJOUS is not an 
abstract theological concept but a religious conviction which involves 
a person's manner of life. See also Kathryn Sullivan, "Epignosis in 
the Epistles of St. Paul," in Studiorum Paulinorum Congressus Interna- 
tionalis Catholicus (Rome: Pontifical Biblical Institute, 1963), p. 407; 
Michel, Romer, pp. 222-23; and Meyer, "Romans 10:4," p. 77, note 90.

102Kasemann argues that eTityvtoaus in Rom. 10:2 is not a "theore­ 
tical attitude but an insightful grasping of reality".
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to faith is not compatible with life according to works. This is not 

simply a theoretical issue; it is a matter of the way a person lives 

with respect to the Jewish Torah. Those who acknowledge Christ and

the "word of faith" do not live by epya because "the man who does them

103 shall live by them". The application of scripture in 10:5-8 is

related to Paul's understanding and elaboration of KCIT' eTiuYvcoauv in 

10:2-4. And, if our argument is correct, the use of scripture by Paul 

in these verses presupposes that he has "knowledge" of God's purposes 

and that this "knowledge" enables him to discern the "true" meaning of 

Leviticus 18:5 and Deuteronomy 30:12-14. The "knowledge" of which 

Paul speaks involves not only an attitude but a manner of life, and it 

is this attitude and this manner of life which functions as a hermeneu- 

tical key for his use of the scriptural material.

Though not related directly to Paul's understanding of scriptural 

application, it may be inferred from 11:7-10 that Paul understood the 

spiritual perception of the XouuoC to have been dulled and that this 

relates to their failure to understand correctly God's purposes. The 

Aounou are outside Paul's religious circle; and, for Paul, they are 

outside because God has given them a spirit of stupor. Scripture itself 

illustrates this, according to Paul. Behind Paul's use of scripture 

in chapters 9-11 is the conviction that scripture applies to the present 

and that correctly understood it assists a person in discerning the 

purposes of God and establishing the religious principles which charac­ 

terize these purposes.

. 10:5. Cf. the variant readings and Cranfield's transla­ 

tion, Romans , p. 504.

10^See Rom. 9:30-32. The terms ETILYVGOOLS and enuYi/Ouaxeuv in 
Rom. 3:20, I Cor. 13:12, II Cor. 1:13-14, 13:5, Phil. 1:9-10, Eph. 1:17, 
4:13, Col. 1:6, 1:9-10, 2:2, 3:10, emphasize the ideas of "understanding" 
and "insight" as these pertain to theological and Christian "knowledge". 
See the discussion above, pp. 142-45.

105'Cf. above, pp. 145-46
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The prospective element in Paul's theology which has been 

identified above is present also in the argument in 9-11. 106 In 9:23 

Paul writes: "... upon vessels of mercy which he prepared beforehand 

(nponTOLyaoev) for glory...." In 11:2 he denies that God has rejected 

Israel: "God has not rejected the people whom he foreknew Upoeyvu))." 

And in 9:29 Paul introduces the citation from Isaiah 1:9: "And as Isaiah 

foretold (TipoeLpnxev)...." Commenting on this verse Cranfield 

writes: "Paul regarded the words of Isaiah's oracle which referred to 

what was happening at the time of its utterance as a foretelling (Tipo

of the circumstances in which, in his own time, a small number of Jews

109 was included in the Church." The words of the prophet are about

present circumstances. They apply to the Jews in Paul's own day. The 

implication is that Paul as one of God's "elect" has discovered in the 

present the meaning of Isaiah's words.

Against the background of our discussion in chapter five, 

it can be argued that Paul's manner of argumentation and application 

of scripture in 9-11 presupposes special religious "knowledge" and 

conviction. Paul writes as one of God's "elect". His heart has not 

been hardened; he has not been given a spirit of stupor. Concerning 

the righteousness of God he has "knowledge"; he does not attempt to 

establish his own righteousness. The manner of argumentation in Romans 

9-11, of which scriptural application is an important part, is based

106See above, pp. 137 and 141. 

107Cf. Rom. 8:29.

RSV translates upoeupnxev as "predicted". This may empha 
size the prospective quality too much, but the translation by Barrett, 
"said earlier", does not adequately reflect this sense; Romans, p. 191. 
See Cranfield, Romans , p. 502 and Bauer, Arndt, and Gingrich, p. 711 
(s.v. upoe unov) .

109 Cranfield, Romans, p. 502. 

l1 °See above, pp. 142-47.
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implicitly on the assumption that Paul possesses special religious 

status and understanding. This sets Paul apart from those who do not 

share his religious convictions and his understanding of scripture.



CHAPTER VIII 

SCRIPTURE AND TRADITION IN PAUL'S PRESENTATION

In this section, we shall examine specific aspects of the 

presentation in chapters 9-11 in light of the wider background of 

Jewish language, imagery, and religious concepts. Our contention is 

that in order to understand the roots of these individual features of 

the respective scriptural arguments, it is necessary to compare Paul's 

discussion and use of scripture with the pertinent Jewish sources. 

In this way, the religious roots of Paul's presentation, as well as 

its dynamic and creative character, can be identified.

Not All Those Descended from Israel are Really Israel

The distinction which Paul seeks to make in 9:6-13 between 

those descended from Israel and Israel is rooted in the notion that 

there is a difference between Israel defined as a physical entity and 

Israel defined theologically. Israel as a theological concept is 

not identical, according to Paul in this argument, with Israel as a 

body of people who claim common ancestry. To understand some of the 

implications of this distinction, reference must be made to particular 

elements in Jewish religious experience.

It has been argued that Paul's use of scripture is related

hermeneutically to the use of scripture displayed in the writings of

2 the Qumran covenanters. As does the Qumran interpreter, Paul claims

See above, p. 213

2 See above, pp. 164-65.
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for himself and for his religious community special understanding of 

God's purposes and of scripture; in this regard, both writers reflect 

a sectarian religious experience. Another aspect of this sectarian 

impulse is related to the assertion that not all those descended from 

Israel are really Israel. In the Damascus Rule 3:13-14, for example, 

the writer states: "But with the remnant which held fast to the command­ 

ments of God, He made His covenant with Israel forever, revealing to
o

them the hidden things in which all Israel had gone astray." According 

to the Qumran writer, God has made his covenant with those among Israel 

who have heeded the commandments. Implicit in this statement is a 

distinction between those who are "obedient" and "all Israel". The 

"obedient" make up the religious community of the writer; and, for him, 

they as a group are distinguishable from the nation of Israel. It is 

this covenant community which is set apart theologically and religiously 

from Israel as a national and physical entity. In the theology and 

religious practice of the Qumran community, there is reflected an 

impulse to circumscribe from within the people of Israel the true and 

obedient people of God.

In a peculiar way Paul, too, reflects this impulse. His claim 

that there is a distinction between those descended from Israel and 

Israel is based on a word play and on the assumption that Israel defined 

according to lineage is not synonymous with Israel as the people of 

God. Paul's use of the term Israel is not consistent throughout Romans 

9-11, but in 9:6 and in the ensuing scriptural argument it is evident 

that Paul seeks to emphasize the theological value of this term by

o
Vermes 1 translation. 

See below, pp. 270-72.

5This impulse is not limited to the Qumran covenanters, but it 
is perhaps reflected most vividly in the writings which have emerged 
from their community.
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focusing on the distinction between physical descent and the promise 

of God. Although Paul in 9-11 retains the term Israel to describe the 

"unbelieving" Jews and affirms his conviction that God has not forsaken 

the people whom he foreknew, it is evident that for him the term Israel 

can have a special sense. Those who believe in Christ are in the 

restricted sense of the term "real" Israel.

Though Paul shares with the Qumran community a similar sectarian 

impulse, it is evident that his claim that God has called not only Jews 

but Gentiles requires that a clear distinction be made between him and 

the covenanters. Moreover, the foundation of Qumran religious life is 

Torah obedience, whereas for Paul faith in Christ apart from "works of 

law" and circumcision is fundamental. The claim that the theological 

dividing line between Jews and Gentiles has been broken down and that 

observance of the Mosaic law is not mandatory for the inclusion of 

Gentiles into the Christian community places Paul in a special category 

as far as Jewish religious experience of the period is concerned.

Having said this, it does appear, however, that the language 

and imagery of Romans 11:16-24 is related conceptually to Jewish notions 

of proselytism. The wild olive branch is grafted into the tame olive 

tree. Behind the figurative language of these verses, the Pauline theo­ 

logical implication is that the Gentile Christians have been incorporated 

into God's people, Israel. Despite the apparent inconsistencies in the 

presentation in 9-11, it is clear that Paul has not abandoned the 

theological significance of historical Israel. To this extent, Gentile 

Christians are brought into Israel, and they experience the mercy of 

God.

6See Rom. 4; 9:11-12, 16; 9:30-10:5; 11:5-6; Gal. 3; and 4:21-31.

7 See above, pp. 170-200. See also Is. 45:14-25 (Rom. 14:11, Phil. 2 
10-11), 56:1-8, and Eph. 2:13-17.
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According to Jewish tradition, three rites were normally observed 

in the process of admitting a convert: 1) circumcision, 2) baptism, and

Q

3) the presentation of an offering at the Temple. There was presumably

Q
some preliminary instruction of the candidate prior to admission; but 

fundamental in the act of becoming a proselyte was the acceptance of 

the Torah and the obligations which it entailed. A convert to Judaism 

was incorporated into the religion of Israel.

Paul's polemics against the necessity of submitting to circum- 

cism set him apart from the common Jewish practice associated with 

proselytism. Likewise, Paul's arguments about the law and the accep­ 

tance of its obligations set him at odds with the expectation which was

12 placed upon a convert to Judaism. While we cannot compare the practice

of baptism in Judaism and the early church, it is evident in light of

Romans 6:3-4 that Paul's understanding of baptism was based on a christo-

13logical premise. This undoubtedly set Paul apart from Jewish under­ 

standings of this practice, and it points up yet another difference 

between Pauline theology and Jewish proselytism. Thus, it is difficult 

to compare in specific terms the Jewish practice of admitting a convert 

and the discussion in Romans 11:16-24.

Q

See Bernard J. Bamberger, Proselytism in the Talmudic Period 
(New York: KTAV Publishing House, Inc., 1968, first published 1939), 
pp. 41-42; Kirsopp Lake, "Proselytes and God Fearers," in The Beginnings 
of Christianity, eds. Kirsopp Lake and Henry J. Cadbury (London: Mac- 
millan and Co., Ltd., 1933), Part I, vol. V, pp. 77-79; and Moore, 
Judaism, vol. I, pp. 331-32. Moore has asserted that the offering of 
a sacrifice was not actually a condition of becoming a proselyte.

9Lake, "Proselytes," p. 77. 

Bamberger, Proselytism, pp. 31-32. Cf. Gal. 5:2-3.

11 See e.g. Rom. 3:27-31, 4:9-12, Gal. 2:1-10, Eph. 2:11, Col. 2: 
11-13, and 3:11.

12See e.g. Rom. 4, 14:1-23, I Cor. 8:1-13, and Gal. 3-4. 

13 See also Eph. 4:4-7 and Col. 2:11-12.
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But it is important to note that in rabbinic tradition Abraham 

was a figure associated with proselytism. Not only was he a model for 

converts to Judaism, but he was a person who sought converts. It is 

commonly recognized that Abraham figures prominently in the traditions 

which have been preserved by Paul in 11:16bff, 15 and it is possible 

that the traditions and imagery which have been moulded into his argu­ 

ment in these verses have been influenced by an early association of 

the figure of Abraham with conversion to Judaism. This argument may be 

enhanced by the fact that Abrahamic tradition plays a crucial role in 

Paul's discussions concerning the admission of Gentiles into the Chris­ 

tian community. In Romans four, Abraham clearly serves as a model of 

"faith". In Romans 9:6-13, however, his function seems to be limited 

more strictly to his role as the progenitor of Israel.

It has not been our purpose in this discussion to examine the 

history of the specific traditions associated with Jewish missionary 

efforts or with Romans 9:6-13 and 11:16-24, but we have sought to iden­ 

tify within the presentation in chapters 9-11 an impulse towards sectari­ 

anism on the one hand and a conceptual connection with Jewish proselytism 

on the other. If our argument is correct, we can assert that Paul's 

claims that not all those descended from Israel are really Israel and 

that the "believing" Gentiles have been grafted into Israel are related 

to two different Jewish impulses and traditions. Paul reflects both a 

sectarian impulse which tends towards particularism and a missionary 

impulse which invites incorporation into Israel. The development of 

chapters 9-11 has been marked by both of these influences.

Bamberger, Proselytism, pp. 175-79 and Samuel Sandmel, 
Philo's Place in Judaism: A Study of Conceptions of Abraham in Jewish 
Literature (Cincinnati; Hebrew Union College Press, 1956), pp. 76-95.

15See Rengstorf, "Olbaum," pp. 127-64 and above, p. 230, note 69

16Cf. Bamberger, Proselytism, p. 17 and Rom. 10:12-13 and Gal. 

3:28.
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The 'Potter* and His 'Clay*

In 9:20-23, Paul has incorporated into his argument figurative 

language concerning the potter, the clay, and the vessels which are 

moulded from the clay. There is evidence in this discussion that Paul 

has connected two distinct elements from the Jewish tradition associated 

with this language and imagery. First, God is the creator and man is 

the created; and as the creature, man has no right to question the ways 

of his creator. The thing which is made does not say to the one who 

made it, "why have you made me thus?" The emphasis is on the relation­ 

ship between God (potter) and man (clay). In 9:14-20, this figurative 

language is used to address a specific issue. Paul writes: "What shall 

we say therefore? Is there not injustice on God's part?" And follow­ 

ing the claim in 9:18 that God has mercy on whom he wills and hardens 

the heart of whom he wills, Paul asks the question which might reasonably

be raised by an objector: "Why does he still find fault? For who can

18 
resist his will?" For Paul, the issue at stake is the relationship

between God's justice and his sovereignty; and one function of the 

language of the potter and the clay is to illustrate that questioning 

God concerning election is tantamount to asking, "why have you made me 

thus?" It is inappropriate for the one who is created to question the 

creator about his handiwork.

The second element which Paul has incorporated into his discus­ 

sion focuses on God's authority to make from the "lump" one vessel to 

be treasured and another for common use. In this part of the discussion, 

the imagery centres on the potter and his right to make vessels for dif­ 

ferent purposes. In 9:21, Paul distinguishes the treasured vessels from

17These questions relate back to the citations from Gen. 25:23 
and Mal. 1:2-3 in 9:12-13.

18Cf. Wis. 12:12.
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the vessels made for common use though he acknowledges that both are 

formed from the same lump of clay. In 9:22-23, however, the distinction 

is between "vessels of wrath" and "vessels of mercy". In these verses, 

there is no explicit reference to the potter or the clay.

Religious language is used by Paul in 9:20-23 to illustrate the 

distinction between God and man and between those who "believe" and those 

who do not; and it is developed from images and figurative language found 

in Jewish literature. The two elements which have been identified in 

Paul's argument can be differentiated also in the Jewish sources. Al­ 

though these two elements are clearly part of the same conceptual frame­ 

work, they represent different emphases and perhaps also different lines 

of development within this framework. Or, as seems quite possible, 

the second element is an outgrowth of the first.

The language of the potter and the clay stems from the tradition 

in Genesis 2:7. God formed man from the dust of the earth. And in 

Isaiah 29:16, the prophet portrays the people of Judah who hide their 

purposes and who keep their deeds in darkness as people who have con­ 

fused the relationship between the potter and the clay. Isaiah writes:

"Shall the thing made say to the one who made it, 'you did not make

19 me'? Presupposed is that God is the creator, and those who question

God have confused the relationship between the creator and the created. 

In Isaiah 45:9, figurative language is used once again. In this text, 

"woe" is pronounced upon those who contend with their creator. Isaiah 

writes: "Does the clay say to him who fashions it, 'what are you making'?" 

And in 64:7 (8), Isaiah confesses: "... Lord you are our father; we are 

the clay, and you are our potter; we are all the work of your hand."

1 translation follows the LXX. The textual connection between 
Rom. 9:20 and Is. 29:16 LXX indicates that in this part of his argument 
Paul is building on the words of the prophetic text. Note also that 
in Rom. 11:8 Paul has cited from Is. 29:10.
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In the prophecy of Isaiah, the images of the potter and the clay are 

used to illustrate the relationship between God and his people by 

emphasizing the subordinate position occupied by the clay. In Romans 

9:20, Paul clearly reflects the language and imagery of Isaiah.

Related imagery is also used in Job 10:9 and 33:6; both Job 

and Elihu are portrayed as being formed of clay. 20 And in the Qumran 

psalms, the image of the clay is used frequently to characterize the

humbleness and wickedness of the psalmist. From the dust of the earth,

21the psalmist has been formed. This imagery is used as a way of por­ 

traying the worthlessness and lowliness of the psalmist in comparison

with God. Despite the psalmist's sinfulness, God has done marvelous

22 
things to him. As in Isaiah, the imagery in the passages from Job

focuses on the relationship between God and man; and in the Qumran psalms, 

this language is a way for the psalmist to confess his lowliness. There 

is no suggestion in these texts that God has fashioned the clay into 

vessels for different uses. Except for IQH 12:24-28, man is not depicted 

in these texts as being unable or unworthy to question his creator; yet 

it appears that these passages reflect in general a connection with the 

imagery in Romans 9:20, Isaiah 29:16, 45:9, and 64:7 (8). The emphasis 

is on the relationship between the creator and the created.

In Jeremiah 18:1-12, the imagery is developed in a way different 

from Isaiah, Job, or the Qumran psalms. In this text, the word of 

the Lord is portrayed as coming to Jeremiah and instructing him to 

go to the house of the potter. Jeremiah sees the potter at his wheel 

moulding a vessel; and because the vessel is ruined in the potter's

20Cf. Ps. 33:15. 

21 IQH 12:24-28.

22See IQH 1:21-22, 3:23-24, 4:29-30, 10:2-12, 11:1-3, 12:24-28, 
and 18:12. Paul in 9:20-21 does not develop or appear to imply the
nn«-i'^n nf man ' C unr fh 1 f> S Sfie S S .notion of man's worthlessness.
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hands, he reshapes it into a vessel that suits him. Again the word of 

the Lord is portrayed as coming to the prophet, and it is announced 

that as the potter has dealt with the clay so God deals with nations.

The prophecy is directed specifically towards Israel. If the nation

23 is evil, it will be destroyed; but if it turns from its wickedness

God will turn from the evil which he intended. In this text, the rela­ 

tionship between God and his people is characterized as the relationship 

between a potter and his clay; but in contrast to Isaiah, what God does 

with his people depends on whether or not they are evil. It is evident 

that Paul's use of this imagery is not similar to the way it is used 

in Jeremiah; but in this prophetic text it can be observed that the 

character of the vessel is an important dimension of the story. The 

point of the story is not cast simply in terms of Israel's subordinate 

position before its creator.

The second element which we have identified in Paul's discussion 

can be seen most vividly in two texts from the Jewish wisdom tradition. 

In Ben Sira 33:10, the writer announces that all men are from the ground 

and that Adam was created of the earth. The imagery in this verse 

reflects Genesis 2:7. But in 33:11-13, the point of Ben Sira's discus­ 

sion becomes clear. God has appointed different men for different pur­ 

poses. Some of them he blessed and raised up, and some he cursed and 

brought low. In 33:13 he writes: "As clay in the potter's hand   all

his ways are according to his pleasure   so men are in the hand of
o / 

him who made them, to give them according to his decision." Not only

does God create men, but he appoints them for different purposes. 

Although there is no discussion in this text of two types of vessels 

being formed for different purposes, it is evident that the theology

23Cf. Ps. 2:9 LXX. The expression oxeOos (n) xepayeoog is used 
in this text (Ps. 2:9 LXX) as well as in Ben Sira 27:5.

24.*Cf. Ben Sira 38:29-30, 39:17, and 21. Cf. also Test, of Naph. 
2:1-4.



253

and to some extent the religious language reflected in these verses 

are related to Romans 9:21.

In Wisdom 15:7-17, the discussion concerns the making of idols; 

the text is not primarily about the relationship between God and man. 

The language and imagery in 15:7, however, are related to Romans 9:21. 

The sage writes: "... he fashions from his clay both the vessels that 

serve clean uses and those for contrary uses, making all in the same

manner. But which shall be the use of each of these the worker in clay

25 
decides". The potter fashions two types of vessels; and for the

writer of Wisdom, this relates to the issue of making and worshipping 

idols. But in light of Ben Sira 33:10-13 and the other texts associated 

with the language of the potter and his clay, it is not difficult to see 

how this imagery came to be applied to the creation of man for different

purposes. In 9:21, Paul's question focuses on God's authority to make

26 
vessels for different uses and this relates back to 9:20; but the

differentiation between two types of vessels and the claim that God 

creates man for different purposes, reflects language and theology 

preserved in Wisdom 15:7 and Ben Sira 33:10-13. It is the tradition 

which distinguishes between different types of vessels that is reflected 

by Paul in 9:22-23. 27

In this text, the terms xepctyeus, nr|Aos, and axevJos all occur 
as they do in Rom. 9:21.

26Is. 29:16.

27For a discussion of the meaning and background of the expres­ 
sion "vessels of wrath" see Hanson, "Vessels of Wrath or Instruments of 
Wrath? Romans IX.22-23," Journal of Theological Studies XXXII (October 
1981):433-43. Hanson's argument that oxeun opyns does not mean persons 
who are destined to become recipients of God's anger but instruments by 
which his wrath is to be manifested (p. 441) appears perhaps in light 
of the argument in Rom. 9:14-20 to be questionable. But if Paul is 
anticipating the line of thought developed in 10:19 and 11:11ff ( cf. 
(pupaya in 11:16), this interpretation may make more sense. If the 
expression EL SeAuv is translated in a 'causative' or a 'modal' (with 
the purpose) sense, it would seem to support this anticipatory implica­ 
tion. For a discussion of the translation of this verse, see Kasemann,
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While it cannot be argued with any degree of certainty that

Paul was unique in bringing together these two elements of Jewish

28 "potter-clay" language and theology, it is evident that his argument

in 9:20-23 does reflect two related but distinguishable strands in 

Jewish tradition. The first element he uses to dismiss the legitimacy 

of the questions which cast doubt on God's justice; and the second he 

uses as a basis for the distinction between "vessels of wrath" and 

"vessels of mercy". Although Paul has adapted the material to his 

argument, both elements contribute to the development of his discussion 

by supplying language and imagery which he considers appropriate to 

the point which he wishes to make.

A * Remnant'

By including in his argument scriptural texts which contain

29 remnant language and imagery, Paul is drawing upon ideas well established

in Jewish tradition and theology. It is not our purpose to survey the 

development of these concepts but to examine briefly Paul's use of

Romans , pp. 270-71. Bauer, Arndt, and Gingrich suggest three possible 
translations of the expression axeun opyns xaxriPTuayeva eus anwAeuav: 
1) vessels of wrath, created for destruction, 2) vessels of wrath, ready 
(ripe) for destruction, or 3) vessels of wrath, having prepared themselves 
for destruction (xaTTipTuayeva is taken as a middle voice participle). 
In light of the emphasis on mercy in 9:15-18, Paul does not appear to 
mean that God capriciously created the "vessels (instruments) of wrath" 
for the purpose of destroying them. If xotiripTLayeva eus aitdjAeuav is 
not understood as reflexive (and this translation suits Hanson's argument 
best, p. 441), it appears to have the sense of "fit for destruction" or 
"ready (ripe) for destruction". In any case, this text does not appear 
to support the strict concept of "double predestination" as developed 
by Calvin. Cf. Is. 13:5 (Symmachus) and Jeremiah 27:25 (LXX) ; the 
expression axeun opyns appears in these texts. In the Jeremiah text, 
God is portrayed as bringing out his axeun opyrts against Babylon. In 
Isaiah, too, the imagery concerns war against Babylon.

. II Tim. 2:20-21. In this text, the distinction between 
two types of vessels is also made. This text, however, appears to refer 
to different types of people within the church (the great house).

29Rom. 9:27-29 and 11:1-5.
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remnant imagery in light of certain prominent elements from this Jewish
30 tradition. As we have indicated, the argument in 9:25-29 is developed

according to a pattern of verbal links. The scriptural texts containing 

remnant terminology and imagery are not introduced directly into the 

discussion. They are derived through a process of analogy and verbal 

association. When discussing what Paul intends to convey by his use of 

remnant imagery in 9:27-29, his method of argumentation must be kept in 

view.

In 9:27-28, the combined citation from Hosea 2:1 LXX and Isaiah 

10:22-23 LXX serves in the development of Paul's discussion to illustrate 

that historical 'lapanA has been separated into two groups. In light 

of 9:24, it is evident that for Paul the Jews whom God has called 

(elected) constitute the remnant which will be saved. In this discussion, 

the historical nation of Israel is not identical with those who have 

been called. It is those Jews who constitute the remnant who are among 

the elect. Hence, Israel has been separated into those who are included 

in the remnant and those who are not included in it. In this context, 

as in the scriptural context itself, the words of Isaiah 10:22-23

announce judgment: "Though the number of the sons of Israel be as the

31sand of the sea (only) a remnant will be saved...." Against the back­ 

ground of the Assyrian conquest, the prophet presents his words in the
32 form of a contrast. The people of Israel, though they be as many as

33 the sand of the sea, will be reduced to a remnant. In the prophecy

30See above, pp. 178-79.

31 Cranfield is correct when he writes (Romans, p. 502): "... theLXX must be translated 'only a remnant', and this is no doubt the force
of TO UTioAeuyuct here." Cf. Rom. 11:26.

32See Gen. 22:17 and 32:13. Cf. Is. 10:19.

33In Is. 10:24-27, however, the prophet announces that God will 
direct his wrath against the Assyrians.
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of Isaiah, this contrast serves to enhance the impact of the judgment
o /

imagery. After Israel's destruction, a remnant is all that will return. 

In Isaiah 17:6, remnant imagery is used once again to convey the threat 

of judgment upon Israel.

In light of Romans 9:22, it is evident that Paul, too, intends

35 to convey a word of judgment upon Israel, that is "unbelieving" Israel.

Paul cites: "For a sentence complete and decisive will the Lord accomplish
^6 

upon the earth." In light of the first part of the citation, these

words from Isaiah quoted by Paul announce a word of judgment upon those 

who are not among the remnant. Paul, however, in 9:22-24 had distinguished 

"vessels of wrath" from "vessels of mercy" and has made the claim that 

both Jews and Gentiles have been called. Thus, the application of Isaiah 

10:22-23 in the context of Romans 9:22-29 is framed by Paul's claim that 

the Jews have been separated into two groups and that election is not 

limited only to the Jews. For Paul, it is not a matter of judgment coming

upon all Jews but a matter of judgment coming upon those who do not

37 "believe". Furthermore, Paul recognizes a future dimension in the

words of Isaiah. God will save his elect people and execute his judgment.

According to Paul, it is the present situation of the church and the

vision of the impending judgment about which the prophet Isaiah was speaking

While the message of Isaiah 10:22-23 is essentially judgment, the 

message of Isaiah 1:9 in 9:29 is reassurance in the midst of judgment

- LXX oojdnaeTaL (cf. Is. 7:3).
T

35Cf. Rom. 11:7.

Here I follow the translation of Cranfield.
O T

In a number of examples from Jewish literature, remnant imagery 
is used to announce the complete destruction of the writer's enemies or 
opponents. See e.g. Is. 14:22 (Babylon), Is. 14:30 (Philistia), Jer. 
50:26 (Babylon), IQS 4:14 (those who walk in the spirit of falsehood), 
5:13 (men of falsehood), IQM 1:6 (kingdom of the Kittim), 4:2 (men of 
satan's company), 14:5 (assembly of nations), IQH 6:32 (guilty of heart), 
and CD 2:6 (those who depart from the 'way'). Hence, the use of remnant 
imagery is not an uncommon way of announcing judgment and destruction.
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and destruction. The people of God have not been betrayed as Sodom and 

Gomorrah. Israel's line of descendants continues. In this passage, 

Paul sees his own situation. Israel is under judgment, but she has 

not been abandoned or destroyed. In the church, the remnant prepared 

for glory continues Abraham's line of descendants. This message of 

reassurance is emphasized once again by Paul in 11:1-5. Despite Elijah's 

words against the people, God has kept seven thousand men who have not 

worshipped Baal. On the basis of remnant imagery from scripture, Paul 

has sought to announce both judgment and reassurance.

The scriptural prophets are not alone in the use of remnant

language to announce the preservation of God's people from complete

38 destruction and to proclaim a message of hope; these themes are found

39 in Apocryphal and Qumran literature as well. For example, Ben Sira

writes: "... he will never blot out the descendants of his chosen one,

nor destroy the posterity of him who loved him. So he gave to Jacob a

40 remnant and to David a root of his stock." But it is perhaps with the

use of this imagery at Qumran that Paul's use of remnant language ought 

to be compared. In IQH 6:6-8, the Qumran psalmist writes: "And I know 

there is hope for those who turn from transgression and for those who 

abandon sin.... I am consoled for the roaring of the peoples, and for the 

tumult of k[ing]doms when they assemble; [for] in a little while, I know, 

Thou wilt raise up survivors among Thy people and a remnant within Thine 

inheritance." And in IQM 14:8-9 the Qumran writer states: "But we, 

the remnant [of Thy people shall praise] Thy name, 0 God of mercies, who 

has kept the covenant with our fathers. In all our generations Thou hast

38See e.g. Is. 4:2-3, 7:3, 11:10-16, 28:5, 37:32; Micah 4:7, and 
5:6-7.

39Cf. II Bar. 40:2, I Enoch 83:8, 90:30, Sib. Oracles 5:384, II 
Esdras 9:7-8, 12:34, and 13:48.

4°Ben Sira 47:22. Vermes' translation. Cf. also CD 1:4.
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bestowed Thy wonderful favours on the remnant [of Thy people] under the
/ O

dominion of Satan." Against the background of their sectarian religious 

perspective, these Qumran writers use remnant language; and implicit in 

their use of this imagery is the differentiation between those who are 

part of their religious community and those who are not. The remnant 

will be comprised of those who are part of a particular religious group
/ Q

and who hold certain religious convictions. For these sectarian writers, 

inclusion in the remnant depends on being within a specific religious 

circle; the remnant within Israel will survive because it is made up of 

God's elect. Not only will a remnant be preserved, but this remnant is 

identified presently with a particular community within Israel.

Paul, too, identifies the remnant with a specific community. 

For him, as for the two Qumran writers cited above, the remnant serves 

to differentiate groups within historical Israel. In this regard, the 

fundamental difference between Paul and the Qumran writers is that the 

religious communities which are thought to constitute the remnant are 

different. Paul argues that the Jewish Christian community is evidence

that God has not rejected the people whom he foreknew. In the present,

45 a remnant has been elected by God according to grace.

As we have argued, in 9:27-28 Paul uses the scriptural text 

containing remnant imagery to announce judgment. Upon those Jews who 

are outside the church, the judgment of God rests. In language more 

strident than that used by Paul, the Qumran writers also use remnant 

imagery to announce judgment upon their religious opponents. Those 

outside the community of the covenanters will be destroyed. No remnant 

will remain. Unlike the Qumran sectaries, however, Paul claims that

42Vermes f translation. Cf. IQM 13:8 

43.*Cf. CD 2:11.

44The expectation of the writer of the War Rule in IQM 14 is 
portrayed literarily as an accomplished reality in 14:4bff.

45Rom. 11:1-5. See above, note 37.
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God has not only called Jews. For him, the remnant is part of the 

larger community of God's elect. Furthermore, it must be noted that 

Paul does not attempt to develop his remnant theology apart from 

scripture. It is incorporated into his argument through explicit 

reference to biblical passages.

Christ and the Commandment of God

In the interpretation of Deuteronomy 30:12-14 in 10:6-8, it is 

evident that Paul has substituted Christ for the commandment of God. 

"Faith righteousness" is connected with Christ, and together they are 

contrasted with "law righteousness". By substituting Christ for the

commandment of God, Paul has transformed a text about the law into a

47 text about Christ; and through the connection between Christ and

righteousness by faith, he has developed a contrast between Deuteronomy 

30:12-14 and Leviticus 18:5. The specific circumstances associated with 

Paul's use of this text in the early church may not be entirely clear, 

but certain points can nevertheless be made. First, this interpreta­ 

tion of Deuteronomy 30:12-14 may have entered into the tradition of 

the early church as the result of an association between ascending into 

heaven and descending into the abyss and the death and resurrection/ 

ascension of Christ. Second, the connection in 10:8 between the 

"word" which is near and the "word of faith" which is preached and 

in general Paul's use of Deuteronomy 30:12-14 display similarities 

with the wisdom tradition. Third, the "word" which is preached is

See above, pp. 95-96.

48See Codex Neophyti and the Fragment Tar gums . Sanday and 
Headlam state that the words of this scriptural passage had become 
"proverbial"; Romans , p. 289. Cf. Eph. 4:9-10, Mt. 12:40, Jn. 1:51 
and 3:13. See also the discussion by Stanislas Lyonnet, "Saint Paul 
et 1'exegese Juive de son Temps," pp. 494-506.

Rom. 10:9-18. For a discussion of the association between 
this text and the wisdom tradition see M. Jack Suggs, "The Word is Near 
You," pp. 305-12. Cf. e.g. Baruch 3:29-30, IV Ezra 4:8, BT'Erub. 54a 
and*55a, Jn. 3:13, and Eph. 4:8-9.
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understood by Paul to relate to the early Christian mission. And fourth, 

though by no means clear, the use of Deuteronomy 30:12-14 may reflect 

a polemical situation.

In the context of Romans 9:30-10:21, verses six through eight 

serve as a transition. Deuteronomy 30:12-14 is introduced as a text 

about righteousness by faith; the passage is used as part of the argument 

which Paul has developed in 9:30-10:5. In 10:8, however, the interpre­ 

tation of Deuteronomy 30:14 focuses on the "word of faith" which is 

preached. In 10:9-21, the discussion is no longer primarily about 

"faith" versus "works" but about proclamation, faith, and obedience. 

The "word" in Deuteronomy 30:14 is used by Paul to change the focus of 

the discussion; the "word" of the scriptural text relates to the "word 

of faith" of apostolic proclamation. And the "word of faith", for Paul, 

is about Jesus whom God raised from the dead.

From the perspective of Paul's method of using scripture and 

scriptural imagery, the aspect of 10:6-8 which requires further elabora­ 

tion is the manner in which Christ has been substituted for the "word" 

of God's commandment. Implicit in Paul's use of Deuteronomy 30:12-14 

is the connection between Christ and the commandment of God; and, as a 

result of this connection, Paul in his interpretative comments on the 

scriptural text replaces the legal imagery with christological imagery. 

As we have indicated, the argument in 9:30-10:8 displays a close 

connection between Christ and the law; and it is this feature of Paul's 

argument and his theology which enables him to use Deuteronomy 30:12-14

5°See the suggestion by Arnold M. Goldberg, "Torah aus der Unter- 
welt? Eine Bemerkung zu Rom. 10, 6-7," Biblische Zeitschrift n.f. 14 
(1970):127-31. If there is a polemical situation reflected in 10:6-8, 
it need not be of immediate concern to Paul in the writing of Romans. 
It may reflect a situation from another time and place in which Paul 
had used Deuteronomy 30:12-14. Cf. Suggs, "Word is Near You," pp. 289-312

See above, p. 223.
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christologically. The change of referent in Paul's interpretation of 

this scriptural passage can be compared with examples from Jewish 

tradition and also with I Corinthians 10:4.

It is common for those who comment on Romans 10:6-8 to make

reference to the connection between the law and wisdom in Jewish tradi-

52 
tion. Without a doubt, the tendency towards personification of

wisdom in Jewish language and imagery and the connection between wisdom 

and law in this tradition can be compared with the connection between 

Christ and the commandment of God in 10:6-8. 53 Perhaps the most 

striking Jewish wisdom text in this regard is I Baruch 3:9-4:4. In 

3:29-32, he writes concerning wisdom: "Who has gone up into heaven and 

taken her and brought her down from the clouds? Who has gone over the 

sea and found her and will buy her for pure gold? There is no one 

who knows the way to her or is concerned about the path to her. But 

he who knows all things knows her; he found her by his understanding." 

The writer in 3:9 calls upon Israel to hear the commandments of life 

and to pay attention to wisdom; and in 4:1 wisdom is identified as the 

book of the commandments of God and the law which exists into eternity. 

In language which clearly reflects Deuteronomy 30:12-13, the writer 

announces that God has brought wisdom to Israel; and in this context, 

wisdom is defined implicitly in terms of the Torah. For our purposes 

the significance of this text is that in the wisdom tradition not only 

is wisdom identified as the Torah, but also in a context in which a 

reference to Deuteronomy 30:12-13 is included, God is portrayed as having

52Note e.g. Kasemann, Romans, p. 289; Suggs, "The Word is Near
You," pp. 305-12; and Davies, Rabbinic Judaism, pp. 153-54.

53Cf. Wis. 6:4, 9; I Bar. 3:9-4:4; II Bar. 38:1-4, 48:24, 51:3-7; 
and Ben Sira 24 with I Cor. 1:24, Mt. 11:19, and Jn. 1:14.

See Suggs, "The Word is Near You," pp. 305-12. Cf. I Bar. 3: 
36 and Rom. 9:5, 13, and 11:28.
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made wisdom accessible in the Torah. In the giving of the Torah, God 

has given wisdom to Israel. The figurative language represented by 

the terms "heaven" and "across the sea" serve to portray the hiddenness 

or inaccessibility which has been overcome in the giving of wisdom/ 

Torah. Because the writer of I Baruch affirms a connection between 

wisdom and Torah, it follows naturally for him that Deuteronomy 30:12- 

13 refers to wisdom, though in the scriptural context it refers to the 

commandment of God.

In Ben Sira 24, the imagery of personified wisdom is even more 

striking than in I Baruch. Wisdom is portrayed as coming out of the 

mouth of God and covering the earth. She was created by God and was 

commanded to dwell in Jacob. In 24:5 Ben Sira writes: "Alone I have 

made the circuit of the vault of heaven and I have walked in the depths 

of the abyss." Furthermore, in 24:23, it is announced that the things 

which have been written are the book of the law: "All these things

are the book of the covenant of the most high God, the law which

58 
Moses commanded to us." As we have argued above, Ben Sira's wisdom

teaching is grounded at many points in the legal traditions of scripture, 

This close connection between wisdom and Torah is implicit also in 6:30.

According to Numbers 15:38-39, the "tassel" is to be worn as a reminder

59 of God's commandments, whereas in Ben Sira it is evidence of wisdom.

Ibid., p. 310. Cf. the language and imagery in Prov. 30:3-4, 
Ben Sira 24:5, Qoh. 7:23-24, Job 28:12-14, and Rom. 11:33. See also 
in this regard the readings of Dt. 30:12-14 in the Fragment Targums and 
in Codex Neophyti and the discussion of Rom. 10:6-7 by Goldberg, "Torah 
aus der Unterwelt?," pp. 127-31. Davies 1 comment that I Bar. 3:29ff 
refers to the "undiscoverability of wisdom" is technically correct, but 
in light of 3:35-4:4 it is evident that the inaccessibility of wisdom 
has been overcome by God, Rabbinic Judaism, p. 154.

56Ben Sira 24:2-3.

57 Ibid., 24:8-9.

58See above, pp. 28-32.

59See also Ben Sira 6:37. See above, p. 31.
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The connection between wisdom and Torah in Ben Sira has allowed this 

change to take place without any apparent contradiction. Not only 

does Ben Sira represent wisdom in personified terms, but the close 

connection in his thought between wisdom and the commandments of God 

allows him to portray wisdom as representing Torah.

This discussion illustrates that within a part of Jewish tradi­ 

tion there was an impulse to view wisdom in personified terms, to allow 

wisdom to assume the character and role of Torah, and to apply to wisdom 

scriptural passages and language which in their scriptural contexts 

pertain to the commandments of God. In the interpretative comments 

which Paul appends to the three parts of the scriptural citation in 

10:6-8, the person of Christ appears to function in a related manner. 

In 9:30-10:8, Christ is portrayed in religious as well as personal 

terms, he is described as the TeXos of the law, and Deuteronomy 30:12- 

14 is understood as pertaining to him. In Paul's interpretation of 

this passage, the person of Christ assumes in a figurative way the role 

of God's commandment as represented in the scriptural text. The "word 

of faith" is near rather than the "word" of the commandment. Romans 

10:6-8 shares with the Jewish wisdom tradition a similar or at least 

a related technique of interpreting Torah.

It is not certain that Paul was the first to relate Deuteronomy 

30:12-14 to Christ. He may have been relying on an early Christian 

interpretation of this text. But the traditions surrounding I Corinthians

60See above, pp. 28-32.

There has been considerable discussion of Paul's christology 
and its relation to Jewish wisdom thought (see e.g. Davies, Rabbinic 
Judaism, pp. 147-76) and there is evidence in Col. 1:15-20, I Cor. 1:24, 
1:30, and perhaps 10:1-4 which suggests that his christology has been 
shaped under the influence of Jewish wisdom speculations (see Davies, 
pp. 150-76 and Lohse, Colossians and Philemon, pp. 46-61). But it would 
be difficult to argue meaningfully that Paul's use of a specific technique 
(also found in the wisdom tradition) implies that 10:6-8 reflects a fully
J___1——«J "T.TI" tfAnm r»ViT1 fifnl DPv" .developed "wisdom christology".
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10:4 present evidence which may suggest that this impulse towards 

relating Christ and the Torah was in fact part of Paul's own interpre­ 

tative technique. To understand the implications of this suggestion, 

the traditions which stand behind I Corinthians 10:4 must be examined.

In I Corinthians 10:4 Paul writes: "For they drank from the 

spiritual rock which followed, and the rock was Christ." It has been

recognized for a long time that 10:1-4 is related to certain Jewish

62 
haggadic traditions; and so, for our purposes, only the salient

features of these traditions and their scriptural background need to 

be rehearsed. In Exodus 17:1-7, the people of Israel are encamped 

at Rephidim but there is no water for them to drink. Because of their 

thirst, the people grumble against Moses, and Moses calls out to God. 

He is instructed to strike the rock at Horeb, whereupon water will flow 

from the rock. Having done this and received the water, Moses names 

the place Massah and Meribah. In Numbers 20:1-13, a related story is 

recorded. On this occasion, the people of Israel are at Kadesh, but 

once again they are without water. Moses is instructed to tell the 

rock to bring forth its water. He strikes the rock with his rod and 

water comes forth; in the scriptural text, it is announced that these 

are the waters of Meribah. That the waters from the rock at both

Rephidim and Kadesh are called Meribah has apparently suggested that

63 
water from the same rock is present in both places: "And so the

As long ago as 1889, S.R. Driver addressed the issue of the 
traditions related to I Cor. 10:4; "Notes on Three Passages in St. 
Paul's Epistles," The Expositor, third series 9 (1889) : 15-23. See 
also E. Earle Ellis, "A Note on I Corinthians 10:4," Journal of Biblical 
Literature 76 (March 1957):53-56 (reprinted in 1978 in his collection 
of essays entitled Prophecy and Hermeneutic in Early Christianity, pp. 
209-12); Caird, "Descent of Christ," pp. 541-43; Doeve, Jewish Hermeneu- 
tics, pp. 110-13; and Thackeray, The Relation of St. Paul to Contemporary 
Jewish Thought, pp. 205-8.

Doeve, Jewish Hermeneutics, p. 111. Cf. Dt. 8:15 and 

32:13.
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well which was with the Israelites in the wilderness was a rock.... 

Wherever the Israelites would encamp, it made camp with them".

The image of the well or water following Israel in the wilder­ 

ness appears to stem from Numbers 21:16-18: "And from there they continued 

to Beer; that is the well of which the Lord said to Moses, 'Gather the 

people together, and I will give them water. 1 Then Israel sang this 

song: 'Spring up, 0 well!   Sing to it!   the well which the princes 

dug, which the nobles of the people delved with the scepter and with 

their staves.'" And in Midrash Rabbah on Numbers 1:1 it is written:

And the well was due to the merit of Miriam. For what does 
scripture say? 'And Miriam died there, and was buried there.' 
And what is written after that? 'And there was no water for 
the congregation.' How was the well constructed? It was 
rock-shaped like a bee-hive, and wherever they journeyed it 
rolled along and came with them. When the standards (under 
which the tribes journeyed) halted and the tabernacle was 
set up, that same rock would come and settle down in the 
court of the Tent of Meeting and the princes would come and 
stand upon it and say, 'Rise up, 0 well', and it would rise. "

It is evident from these texts that a number of different elements 

can be identified within these traditions: 1) the rock which brings forth 

water, 2) the well which brings forth water, 3) the rock which follows 

the people, and 4) the stream of water which follows the people.

But for our purposes, the one feature which must be emphasized is the

68 connection between the rock and the well. In the Targum of Onkelos on

Tos. Sukkah 3:11 (Neusner's trans.). Cf. Targum Onkelos on 
Num. 21:16-20 and Thackeray, Relation of St. Paul to Contemporary Jewish 
Thought, p. 208.

65 Cf. Ex. 15:23-25 and Tos. Sukkah. 3:11-12. For a synthetic 
reconstruction of the "well" tradition, see Ellis, "Note on I Cor. 10:4," 
pp. 53-54.

66 See Midr. R. and Targum Onkelos on Num. 21:16-20, LAB 10:7, 
and Is. 48:21. Cf. Driver's translation, "Notes on Three Passages," p. 16

67Cf. Ellis, "Note on I Cor. 10:4," pp. 53-54.

68See Midr. R. on Num. 1:1, and compare the Lord's word to Moses 
in Num. 21:16, "... that is the well of which the Lord said to Moses, 
'Gather the people together, and I will give them water'", with Num. 20:8.
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Numbers 21:16-20, it is implied that the well was also present on the 

occasion recounted in Numbers 20:1-13. And according to Midrash Rabbah 

on Numbers 1:1, the connection is made between the well and the "rock 

shaped like a bee-hive". Hence, there is no doubt that there was a 

connection between the rock and the well in the development of these 

traditions; and there is no reason to suppose that this connection 

did not emerge early in the development of these interpretative 

traditions. At least, it is evident from I Corinthians 10:4 that 

Paul was familiar with the tradition of the "following" rock which 

brought forth water to Israel.

The final, and perhaps most interesting, link in our discussion 

is supplied by the Damascus Rule in 6:3-4. It is written: "And they 

dug the well: 'the well which the princes dug, which the nobles of the 

people delved with the stave 1 . The well is the Law...." Not only 

does the writer quote Numbers 21:18, but he identifies the well as the 

law. This demonstrates that the covenanters had equated the well with 

the law and had related Numbers 21:18 to the task of Torah interpreta­ 

tion. While it cannot be established with certainty that this 

identification was known at an early date beyond the confines of the 

Qumran community, there are indications which suggest that it was. 

What we do know for certain, however, is that by Paul's day the connec­ 

tion between the well and the interpretation of the Torah was suggested, 

at least among the covenanters, by Numbers 21:18. And, as we have 

indicated, there is considerable evidence to show that the well and the

69Cf. CD 3:16. See above, p. 48.

7°It is noteworthy that in Dt. 1:5 it says: "... Moses undertook 
to explain (>tt) the Torah". 1K3 is, of course, related to INS (cf. 
Dt. 27:8); and "this suggests that there was a cognate verbal connection 
between the "well" and Torah interpretation by the time Dt. was written. 
Also, Philo equates the "rock" with the wisdom of God, "Leg. Alleg." 
11.86 and "Quod Deter." 115-19. In light of the association between 
Torah and Wisdom, this is an important connection.
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rock had come to be associated in the language and imagery of Jewish 

tradition. Therefore, it is quite possible, even probable, that Paul 

was aware of a figurative connection or association between the rock 

from which water flowed and the Torah. This must remain an hypothesis; 

but if this was the case, it may be argued that Paul's identification 

of the rock as Christ also reflects an association between the law and 

Christ, as has been observed to be the case in Romans 10:6-8. It must 

be admitted that the language and imagery of I Corinthians 10:1-4 is 

related most directly to the exodus, baptism, and the Eucharist, but 

this does not preclude the possibility that Paul was aware of a connec­ 

tion between the rock, the well, and the Torah and that Christ as the 

source of spiritual drink assumed in a figurative sense the role of 

the Torah by being identified with the rock. If this was the case, the 

impulse to connect Christ and the law is not only found in Romans 10:6-8 

but also in I Corinthians 10:4. Unlike Romans 10:6-7, however, there 

is an identification or equation expressed in figurative language in 

I Corinthians 10:4: "... the rock was Christ".

What Romans 10:6-8 and I Corinthians 10:4 indicate in any case 

is that Paul has associated the figure of Christ with a scriptural 

concept (commandment of God) or object (rock) and has used the scriptural

language and imagery to illustrate what he considers to be a contemporary

72 reality or religious truth. In neither of these texts does he

73 
elaborate extensively his messianic understanding; he appears to be

interested largely in playing on the scriptural imagery, using this 

imagery to develop his argument, and in this way applying the scriptural 

material to his own religious circumstances in the early church.

71 The question of Christ's pre-existence need not be discussed 
because it is not directly relevant to the point which we are making.

72Cf. also Rom. 5:12-21 and Gal. 3:16.

73See above, pp. 101-5.
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The Gentiles and the Salvation of 'All Israel* 

The focus of our discussion in this section is the paradigm of 

salvation and history which Paul has set forth in 11:11-32, as well 

as a number of the concepts which he appears to use in the development 

of his argument concerning the Gentiles and the salvation of "all 

Israel". The manner in which Paul develops his argument is without 

parallel, but certain ideas which are included in it can be shown to 

resemble, at least in a general way, concepts reflected in Jewish and 

other New Testament literature.

The claim that the message of salvation has been directed away 

from the Jews and has gone forth to the Gentiles is a Pauline theme 

which is recurrent in Acts. In 13:46 Luke records his version of 

Paul's words to the crowds at Antioch of Pisidia: "It was necessary 

that the word of God be spoken to you first. Since you thrust it 

away and judge yourselves unworthy of eternal life, behold, we turn to 

the Gentiles." In the preceding verse, Luke has written that when the 

Jews saw the crowds they were filled with jealousy (euAnaSriaav cf)Aou) . 

In 18:6, Luke recounts a remark alleged to have been spoken by Paul 

to the Jews in Corinth: "I am innocent. From now on I shall go to 

the Gentiles." And in 28:28 he writes: "Let it be known to you that 

this salvation of God has been sent to the Gentiles. They will listen." 

In the Pauline mission and in the traditions which developed concerning 

Paul's preaching, it is evident that the mission to the Gentiles was 

thought to be in part the result of the "Jews'" disobedience and their 

rejection of the Christian message. In Romans 11:11 Paul writes:

74Cf. Rom. 10:19, 11:11 and 14.

75In Acts 28:26-27, Luke cites Is. 6:9-10. Cf. Rom. 11:8-10.

76See Rom. 10:16-21, 11:8-12, and 11:30-31.
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"But by their trespass salvation has come to the Gentiles...." That 

Paul preached the "gospel of salvation" to the Gentiles and justified 

this on the basis of the "Jews'" trespass and their "unbelief" is 

clear in both Romans and Acts. What is characteristic of the argument 

in chapters 9-11, however, is the manner in which Paul has described 

Israel's "unbelief" as a phase in the economy of salvation.

While the argument in Romans 11:11-15 cannot be paralleled in 

the Jewish sources, there are texts in which the Gentiles are portrayed 

as being instrumental in the judgment of Israel and in which the punish­ 

ment of Israel is envisaged as being temporary. In the Testament of 

Benjamin 10:8-11, it is written that the Lord will judge Israel first 

for their unrighteousness and then he will judge all the Gentiles. 

Furthermore, it is written that God will convict Israel through the

chosen Gentiles; and finally it is stated that if the people walk in

78 
holiness "all Israel shall be gathered to the Lord". Not only are

Gentiles portrayed as having a role in the punishment of Israel, but

it is implied that this judgment is temporary provided that the people

79 walk in holiness. Though Paul does not argue explicitly in 9-11

that the Gentiles have been used by God to punish the Jews, it is 

evident in the citation from Deuteronomy 32:21 in 10:19 and from the 

discussion in 11:11-15 that he envisages the Gentiles being used to 

provoke a response among the Jews within the sphere of his apostolic 

mission. Moreover, it is apparent in light of 11:11-15 and 11:25-27

77 See above, pp. 187-88.

78xao auvax^naeiau nas 'lapanX upos xupuov. See the text 
published by M. DeJonge, Testamenta XII Patriarcharum, Pseudepigrapha 
Veteris Testamenti Graece, no. 1 (Leiden: E.J. Brill, 1964). There 
is evidence of Christian interpolation in the text of T. Benj. 10:8-11 
in some manuscripts, but not in the parts that are significant for our 
purposes.

79Some manuscripts read "... walk in holiness before the face of 
the Lord..." instead of "... walk in holiness according to the command­ 
ments of the Lord....
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that Paul expects the present rejection of the gospel by the "unbe­ 

lieving" Jews to be temporary and not final. This does not mean 

necessarily, however, that Paul expects every individual Jew to be 

saved.

Both Paul and the writer of the Testament of Benjamin, as 

reflected in the Greek manuscripts, use the expression uSs 'lapcxf|A. 

Paul uses it to refer to the salvation of Israel, whereas the writer 

of the Testament of Benjamin refers to the gathering of Israel to the 

Lord. Among interpreters of Paul, this expression has provoked consi­ 

derable discussion; and according to Cranfield, four main interpreta­ 

tions have been set forth: 1) all the elect, Jews and Gentiles alike, 

2) all the elect of the nation of Israel, 3) the entire nation of Israel

including every individual Jew, and A) the nation of Israel as a whole

80 but not necessarily every individual Jew. Cranfield has correctly

dismissed the first two proposals as improbable and has suggested that

8 1 the last one is most likely. As an expression pertaining to the

salvation of Israel but not necessarily every individual Jew, itSs 

*Iapaf|A in 11:26 suggests that the nation is to be understood as a 

corporate entity, in which the present division between Jewish "believers" 

and "unbelievers" as groups within Israel will be removed. Although 

the writer of the Testament of Benjamin does not explain what he means 

by the use of this expression, it appears that he, too, may understand 

"Israel" in 10:11 primarily as a corporate body. If this is correct, 

the emphasis is on the corporateness rather than the individuality of

80Cranfield, Romans, p. 576. The main lines of interpretation 
identified by Ferdinand Hahn are similar to those listed by Cranfield 
except that Hahn specifies the argument that Paul envisaged a special 
route to salvation for Israel as an individual line of interpretation; 
"Zum Verstandnis von Romer 11:26a '... und so wird ganz Israel gerettet 
werden 1 ," in Paul and Paulinism; Essays in Honour of C.K. Barrett. eds. 
M.D. Hooker and S.G. Wilson (London: SPCK, 1982), p. 221.

81 Cranfield, Romans, pp. 576-77. See also Hahn, "Verstandnis von 
Romer 11:26a," p. 221.
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the members of the nation and on the extensiveness of that which is

being described. This may be reflected also in the frequently cited

82 reference to Mishnah Sanhedrin 10:1. In this text, "all Israel"
Q O

(^KlW^is) is said to have a share in the world to come; but follow-"Tf T

o /ing this statement a list of those who do not have a share is given. 

As this tradition has been included in the Mishnah, there is apparently 

thought to be no contradiction between the claim that "all Israel"

has a share in the world to come and the listing of those who are
. , , 85 excluded.

It need not be argued that Paul meant exactly the same thing by 

this expression as the writers of the Testament of Benjamin and the 

Mishnah in order to suggest that the expression "all Israel" was a 

way for Paul of referring to the nation of Israel as a corporate entity 

and a way of describing the extensiveness of Israel's salvation without 

assuming that every individual Jew will be saved. This suggestion is 

supported by the statements in Romans 10:10-13 in which it is indicated 

that salvation (not being put to shame) depends upon calling on the 

name of the Lord ("belief"). If Paul is consistent at this point, "all 

Israel" could not mean automatic salvation for every individual Jew.

82See e.g. Barrett, Romans , pp. 223-24 and Cranfield, Romans,
p. 577.

83Cf. ^Klb* ^3 in CD 3:14, 15:5, and 16:1.

Those who will not share are those who say there is no resur­ 
rection from the dead prescribed in the law (Sadducees), those who say 
the law is not from heaven, an Epicurean, those who read heretical books, 
those who speak charms over a wound (magicians) , and those who pronounce 
the "name" with its proper letters.

Joachim Jeremias has correctly noted the literary development 
of this text; "Einige vorwiegend sprachliche Beobachtungen zu Rom 11, 
25-36," in Die Israelfrage nach Rom 9-11, ed. Lorenzo De Lorenzi (Rome: 
1977)| pp. 199-200. If as he suggests the oldest kernel of this tradi­ 
tion is the statement that "all Israel has a share in the world to come" 
and the citation from Is. 60:21, it is evident that early in the history 
of this tradition there was some concern about the expression "all Israel" 
and there was a tendency to list exceptions.
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86 
Furthermore, as we have suggested, there may be a verbal link between

nag in 11:26 and TiSs in 10:11 and 13. If Paul was familiar with "all 

Israel" as an expression pertaining to the "world to come", these words 

may have been brought to mind because of the theme which he was develop­ 

ing in 11:25-27 and because of the use of nag in 10:10-13. On the other 

hand, he may have simply added uSg to 'lapariX in light of 10:10-13 

without any association with wider Jewish usage. It is difficult,

however, to be more precise than this about the technique which resulted

87 in Paul's use of nag 'lapariX.

In the Testament of Zebulon 9:5-9, the Gentiles are portrayed as 

playing a part in the subjugation of Israel. Furthermore, the people 

of Israel are depicted as repenting, turning again to wickedness, and 

finally being cut off from God until the consummation. The implication 

is that at the consummation Israel will be brought back to God. The 

manner in which this is to occur, however, is not stated. According 

to this writer, the Gentiles are instrumental in the subjugation or 

judgment of Israel, but he expects that this situation will be only 

temporary. In Daniel 9:24-27, the one who makes desolate is depicted 

as carrying out his abomination until the "decreed end is poured out" on

Q 0

him. And in the Assumption of Moses 12:10-12, it is said that those 

who fulfil the commandments shall increase and prosper, but those who 

do not do the commandments shall be punished by the nations. The

86See above, p. 195. The expression ^KW-!73 n^Y have beenSee above, p. 195. e expresson KW-73 n^Y ave ee 
influenced verbally by the citation from Is. 60:21 in M. Sanh. 10:1. 
The term pd.3 appears in the scriptural text.

T'«.

8 ^For a discussion of the translation of xau OUTUJS see Peter 
Stuhlmacher, "Zur Interpretation von Romer 11:25-32," in Probleme bibli- 
scher Theologie, ed. Hans Walter Wolff (Munich: Chr. Kaiser Verlag, 
1971), pp. 559-61. The consideration of whether or not this expression 
has a temporal dimension may have a bearing on the literary relationship 
between 11:25b and 26a. Cf. also Hahn, "Verstandnis von Romer 11:26a,"

p. 227.

88Cf. Zech. 12:3.
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writer concludes by stating that nevertheless they shall not be des­ 

troyed completely.

The point of referring to these three texts and the Testament 

of Benjamin is not to suggest that they reflect an historical paradigm 

identical to that developed by Paul in Romans 11:11-32. It is to 

illustrate a Jewish conceptual framework in which the relationship 

between God and Israel is assumed, the Gentiles are portrayed as having 

a role in the subjugation or punishment of Israel, and the "judgment" 

of Israel is represented as being either temporary or not complete; 

and it is to suggest that some of these concepts stand in the background 

of Paul's argument in these verses. Throughout Romans 9-11, historical 

Israel's relationship with God is presupposed. Furthermore, the 

Gentiles in 11:11-15 and 11:25-26 are claimed by Paul to have a role 

in Israel's redemption-history. The manner in which Paul develops his 

argument, however, emphasizes that they are instrumental in bringing 

about the salvation of "all Israel". In this argument, the Gentiles

are not finally agents of judgment but of salvation. They are used
89 to make Israel jealous. Moreover, according to Paul salvation has

now come to the Gentiles; it is no longer limited to historical Israel. 

Nevertheless, Paul's description of the Gentiles as having a role in

Israel's redemption-history appears to be related at least indirectly

90 to the Jewish concepts which we have identified. Furthermore, the

present situation of "unbelieving" Israel is presented by Paul as not 

being final. In 11:11 he writes: "... have they stumbled so as to 

fall? By no means!" And in 11:25-26 he claims: "... that a hardening

on
See above, p. 192.

90II Esdras 1:35-37 and III Baruch 16:2 (reflects Dt. 32:21) 
resemble parts of Paul's argument in Rom. 9-11, but it is evident that 
these texts display Christian influence.

91 Rom. 11:11-15 and 25-26.



274

has come upon a part of Israel until the
 fullness of the Gentiles comes 

in, and so all Israel will be saved". At some future time, the situation 

prevailing in the present regarding "unb
elieving" Israel will be changed, 

argues Paul.

In addition, it has been argued that Revelation 11:
1-13 contains 

elements which can be compared with Pa
ul's argument in Romans 11:11-32. 92 

It is evident that Revelation 11:1-13 is a fundamentally different 

kind of text from Romans 11:11-32, but
 it may be that ideas contained 

within it reflect a conceptual framewo
rk related to that which has been 

identified in certain Jewish texts and
 in Paul's argument. In apocalyp­ 

tic language, the writer of Revelation
 records the command to measure 

the temple. The outer court of the temple is not to be measured, 

however, because it has been given to 
the Gentiles (nations) who shall 

trample over the holy city for forty-t
wo months. It is then announced 

that two witnesses shall be given the 
ability to prophesy; and these 

two witnesses are described as two oli
ve trees. When the two witnesses 

have finished their testimony, the bea
st which ascends from the abyss 

shall kill them. But they do not remain dead; the spiri
t of life from 

God after three days enters into them, 
and they are taken up into heaven 

in the cloud. And following this, an earthquake is said to have killed

a tenth of the city, while those left 
are described as being fearful

93 
and as giving glory to God. In this apocalyptic text, the Gentiles

(nations) are depicted as playing a ro
le in the destruction of the 

holy city, the judgment brought agains
t the city is limited, and follow­ 

ing the earthquake those who remain ar
e represented as giving glory to

God. 94

92See Muller, Gottes Gerechtigkeit, pp. 
38-42.

93Rev. 11:11-13.

94See Muller, Gottes Gerechtigkeit, pp. 38-39.
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It cannot be argued meaningfully that there is a direct connec­ 

tion between Romans 11:11-32 and Revelation 11:1-13, but there does 

appear to be an indirect conceptual link between Paul's argument and 

the apocalyptic imagery of Revelation. And as we have argued, a 

related framework of ideas is reflected also in certain Jewish texts. 

Furthermore, it has been claimed with some justification that Romans 

11:25 is related to an early Christian tradition found also in Mark 

13:10. The statement, "And the gospel must first be preached to

all the nations", in the context of Mark is clearly related to apoca-

97 lyptic themes and to the "end of the age". Thus, it can be asserted

that, while Paul's argument in 11:11-15 receives its impetus from 

Deuteronomy 32:21 LXX and the use of the word TtapaCn^oDv, his arguments 

in 11:11-15 and 11:25-27 are developed against the background of a 

conceptual framework and tradition which can be identified in Jewish 

and other New Testament sources. Paul's argument is rooted in a 

conceptual understanding of the Gentiles and their role in Israel's 

history, is connected with certain ideas regarding the nature and 

limitation of judgment, and is based on the conviction or hope that 

"Israel" will be restored.

Another aspect of Paul's discussions in 11:11-15 and 11:25-27 

involves his use of the word nXnptoyot. In 11:12 he writes: "But if 

their trespass means riches for the world and their defeat riches for

the Gentiles, how much more shall their fullness (nXripujyoi) mean."

98 
As Barrett, Cranfield, and others have indicated, uXfipuya probably

95Cf. Ibid., pp. 38-42.

96Stuhlmacher, "Interpretation von Romer 11:25-32," pp. 565-67.

97Cf. Rev. 14:6.

98Barrett, Romans, p. 214 and Cranfield, Romans, p. 558. Cf. 
Kasemann, Romans, p. 305-



276

means "full and completed number", "full strength". In this passage, 

Paul uses nAnpuoya to denote the "full and completed number" of Jews. 

In 11:25, however, he refers to the TiXripcoya of the Gentiles. He writes: 

"... that hardening has come upon part of Israel until the fullness 

(nXnp(dyot) of the Gentiles comes in...." If the meaning of nXfipcaya in 

this context is similar to its meaning in 11:12, this verse indicates 

that the "full and completed number", "full strength" of the Gentiles 

comes in and so "all Israel" will be saved. 100 This probably implies 

that those Gentiles who are the "elect" constitute the TtXnpwya of the 

Gentiles. For Paul, the concept of the nXripwya is bound up with

the expectation that at some future time the salvation of the "Gentiles"

102 and "Israel" will be brought to completion. As Jewish apocalyptists

before him, Paul anticipates the consummation of history. It is within 

the framework of this expectation that Paul develops his argument con­ 

cerning the relationship between Jews and Gentiles in the economy of 

salvation and history.

99Cf. Rom. 13:10 and Gal. 4:4.

1 °°Cf. Hahn, "Verstandnis von Romer 11:26a," p. 229.

101 Cf. Rom. 11:7 and 11:28.

102Cf. Munck's interpretation, Christ and Israel, pp. 132-35.
He asserts that the fullness of the Gentiles refers to the goal toward 
which Paul is striving during his preaching to the Gentiles; it refers 
to the completion of Paul's preaching to the Gentiles at which time 
the end can come. It is evident in light of Rom. 11:13-14 that Paul 
sees himself involved in the history which he describes, but it is 
unlikely that he understands the term TiXnpcaya solely in terms of his 
own mission. It is clear, however, that he does view his mission as 
contributing to the consummation of history and the salvation of Israel. 
In this regard, he also contributes to the uXfipojya. Cf. also the argu­ 
ment by Roger D. Aus, "Paul's Travel Plans to Spain and the 'Full Number 
of the Gentiles' of Rom. XI. 25," Novum Testamenturn XXI (July 1979):232-62 
As Aus himself anticipates, an objection can be raised to his argument 
that Is. 66 stands behind the statement in Rom. 11:25 because in none 
of the epistles generally accepted as Pauline does a quotation or an 
allusion to the pertinent part of Is. 66 occur. Thus, it is difficult 
to establish the claim that the full number of the Gentiles will only 
come in when Paul has brought Christian representatives from Spain to 

Jerusalem.
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In part three, we have argued that Romans 9-11 ought to be 

understood as a series of individual scriptural arguments each of which 

contributes to the larger development of the discourse. We have begun 

our examination of these three chapters by identifying the stylistic, 

verbal, and thematic features of Paul's manner of argumentation in order 

to highlight his method of using scripture. In this regard, we have 

argued that scripture functions instrumentally in the development of 

the discussion in 9-11 and that terminology plays a significant role 

in the way Paul advances his argument thematically.

Furthermore, we have shown that chapters 9-11 are bound together 

by a network of scriptural correspondence and that it is this which 

assists Paul in relating his theological and religious principles to 

the readers of the epistle. Thus, there is an interaction between 

scriptural correspondence and the establishment of religious principles 

as Paul seeks to develop his individual arguments and to apply scripture, 

In addition, it has been argued that the occasion and purpose of the 

presentation as well as special religious "understanding" play a part 

in the application of the biblical material in these chapters.

In the concluding chapter of part three, we have sought to 

demonstrate that some of the language and interpretative techniques as 

well as some of the theological conceptions in 9-11 can be compared 

with examples from Jewish literature. These religious and interpreta­ 

tive traditions serve as the background against which Paul has developed 

his presentation in chapters 9-11; and it is these traditions which

277
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bring into focus a number of the elements of Paul's argument and his use 

of scripture in this section of the epistle to the Romans.

Our contribution to the investigation of Paul's use of scripture 

in relation to Jewish hermeneutics is to be found primarily in four 

areas: 1) the textual and contextual features of Paul's quotations, 

2) the significance of verbal and thematic analogy in his use of scrip­ 

ture, 3) sectarian hermeneutics and special religious 'insight' in Paul's 

application of biblical material, and 4) the Pauline use of scripture 

in connection with interpretative tradition. By now the main lines 

of our argument should be clear and should require no further elaboration. 

In conclusion, however, a few remarks must be made about some of the 

implications of this work for Pauline studies in general.

First, the importance of verbal association and the use of 

scriptural terminology in Paul's method of theological argumentation 

has been established and illustrated. Further study will show, however, 

that Paul's technique of using key words in the development of an argument 

is not limited to contexts in which scripture has been cited. Paul in 

the epistles frequently plays on important terms and uses them to 

generate his literary presentation even when scripture is not cited. 

The terminological character of Paul's method of argumentation is a 

significant feature of his epistles, and it is an aspect of his literary 

technique which undoubtedly stems from Jewish midrashic methods.

Second, we have argued that Paul's use of quotations is not 

normally governed by notions of typology defined according to concepts 

of historical linkage. This, along with the terminological character 

of Paul's method of scriptural argumentation, requires that the language 

of Heilsgeschichte be strictly qualified if it is to be used at all in 

connection with the Pauline epistles. It is clear that Paul saw within 

the Bible a prospective element and that he understood the gospel to be
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in accord with the promises of scripture. Furthermore, Paul in Romans 

eleven has argued for a reversal of the normally expected sequence of 

redemption-history as far as the salvation of the Jews and Gentiles 

is concerned. But Paul does not conform in most cases his use of 

biblical quotations to a system of redemption-history according to 

concepts of historical linkage between "type" and "antitype". Thus, if 

the language of Heilsgeschichte is to be used   and there is some 

question whether or not it ought to be used at all   it must be limited 

to that which is exegetically demonstrable and be used in accord with 

Paul's method of citing scriptural material.

Third, although scholars have not yet had time to evaluate fully 

E.P. Sanders' recent book, Paul, the Law, and the Jewish People, it is 

probable that the issue of the relationship between Jewish halakah and 

Pauline ethics has not been finally settled. From the perspective of 

Paul's use of scripture, the issue at stake is whether or not the quota­ 

tion of biblical material for didactic and ethical purposes bears any 

substantive relationship with halakah. The investigation of this 

relationship, however, necessarily extends beyond the issue of Paul's 

use of scripture and goes directly to his understanding of the law and 

its function.

Fourth, we have argued that Paul's use of scriptural citations 

to elaborate and substantiate his christological claims is not extensive 

in the epistles. There are examples of the christological use of 

individual quotations, but these are limited when compared to the total 

number of Pauline citations. The issue that arises from this feature 

of the epistles concerns the nature of the early christological traditions 

and their authority within the religious and social life of the Pauline 

churches. It is apparent that when addressing christological issues 

directly Paul does not for the most part feel compelled to substantiate
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his arguments exegetically. Does this mean that christological matters 

were not a major source of contention in the Pauline churches? Or does 

it mean that within the Pauline communities there were already well 

developed and authoritative christological traditions which required 

little additional exegetical development in the epistles? The implica­ 

tions of these questions are important and are worthy of renewed 

examination.

Finally, modern students of scriptural interpretation in the 

New Testament and in the early post-New Testament period may find it 

worthwhile to investigate further the changes which have occurred in 

the use of scripture among the early Christians as the Jewish influence 

on the church has receded further and further into the background. This 

may provide from another perspective a way of observing the formative 

influence of Judaism on the New Testament and the primitive church, and 

at the same time it may allow us greater insight into the process of 

divergence which has characterized much of the history of Judaism and 

early Christianity.
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Manuscript
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3:13b
4:3
4:7-8
4:17
4:18
7:7
8:36
9:7
9:12
9:15
9:26
9:29
10:13
10:16
10:18
12:20
13:9
15:3
15:10
15:21

I Corinthians: 6:16
9:9
10:7
10:26
15:32

II Corinthians: 4:13
6:2
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9:10

Galatians: 3:6
3:16
4:27
5:14
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Ps. 5:10
Ps. 140:4
Gen. 15:6
Ps. 32:1-2
Gen. 17:5
Gen. 15:5
Ex. 20:17, Dt. 5:21
Ps. 44:23
Gen. 21:12
Gen. 25:23
Ex. 33:19
Hos. 2:1 (1:10)
Is. 1:9
Joel 3:5 (2:32)
Is. 53:1
Ps. 19:5
Prov. 25:21-22
Ex. 20:13-17, Dt. 5:17-21
Ps. 69:10
Dt. 32:43
Is. 52:15
Gen. 2:24
Dt. 25:4
Ex. 32:6
Ps. 24:1
Is. 22:13
Ps. 116:10
Is. 49:8
Ps. 112:9
Is. 55:10
Gen. 15:6
Gen. 12:7, 13:15, 22:18 (cf. 17:7)
Is. 54:1
Lev. 19:18

Citations in Disagreement with the Extant LXX Manuscript Traditions

Romans : 1:17
2:6
2:24
3:4
3:10-12
3:14
3:15-17
3:18
9:9
9:13
9:17
9:25
9:27-28
9:33

Hab. 2:4
Prov. 24:12, Ps. 62:13
Is. 52:5
Ps. 51:6
Ps. 14:1-3 (cf. Ps. 52:2-4, Qoh. 7:20)
Ps. 10:7
Is. 59:7-8
Ps. 36:2
Gen. 18:10, 14
Mal. 1:2-3
Ex. 9:16
Hos. 2:25 (23)
Is. 10:22-23, Hos. 2:1
Is. 8:14, 28:16
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I Corinthians:

II Corinthians

Galatians

Ephesians

10
10
10
10
10
10
10
11
11
11
11
11

5
6-8 
11 
15
19
20
21
2
3
4 
8
9-10 

11:26-27 
11:34 
11:35 
12:19 
14:11 
15:9 
15:11 
15:12

19
31
9
16
19
20

5:13

14
15
15
15
15
15

21
25
27
45
54
55

6
6
6
8

Colossians:

16
17
18 
15

10:17
13:1
3:8

10
11
12
13
30
20
22
8
3

6:2-3
3:1

Lev. 18:5
Dt. 8:17, 9:4, 30:12-14
Is. 28:16
Dt
Is.
Is. 52:7
Dt. 32:21 

65:1 
65:2

Is 
Is 
Ps 94:14, I Sam. 12:22 
I Kgs. 19:10, 14
I Kgs. 19:18
Is. 29:10, Dt. 29:3
Ps. 69:23-24
Is. 59:20-21, 27:9
Is. 40:13
Job 41:3
Dt. 32:35
Is. 45:23, 49:18
Ps. 18:50
Ps. 117:1
Is. 11:10
Is. 29:14
Jer. 9:23
Is. 64:3, 65:16
Is. 40:13
Job 5:13
Ps. 94:11
Dt. 13:6, 17:7, 19:19, 21:21,
22:24, (cf. 17:12 and 22:22)
Is. 28:11-12
Ps. 110:1b
Ps. 8:7
Gen. 2:7
Is. 25:8
Hos. 13:14
Lev. 26:11-12, Ezek. 37:27
Is. 52:11-12
II Sam. 7:14 
Ex. 16:18 
Jer. 9:23 

19:15
18:18, (12:3), (cf. 22:18) 

27:26 
2:4 
18:5 

21:23 
21:10 
110:1a 
8:7 
68:19

Dt. 
Gen 
Dt. 
Hab 
Lev 
Dt. 
Gen 
Ps. 
Ps. 
Ps. 
Gen 
Ex. 
Ps.

2:24 
20:12, 
110:1a

Dt. 5:16
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(Verbs)
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II

Romans 1:17 
2:24 
3:4 
3:10-18 
4:17 
8:36 
9:13
9:33

Corinthians

Corinthians

Galatians

10
11
11
12
14
15
15
15
1:
1:
2:
3:
9:
10
14
15
8:
9:
3:
3:
4:

:15
:8
:26-27
:19
:11
:3
:9
:21
19
31
9
19
9
:7
:21
:45
15
9
10
13
27

II

Romans

Corinthians
Galatians

4:3
4:7-8
9:15
9:17
9:25-26
10:6-8
10:11
10:16
10:19
10:20
10:21
11:3
11:4
11:9-10
15:10
15:12
6:2
3:16
4:30

Ephesians 4:8

Romans 4:18

Romans 9:12

Romans 9:29

II Corinthians 6:16

Romans 9:27-28

Galatians 3:8
Ypacpei 

Romans 10:5
cpnoiv 

I Corinthians 6:16
evos (ov)

I Corinthians 15:54-55 
II Corinthians 4:13

cf. Galatians 5:14

Romans 7 : 7

(Nouns: Subjects and Objects)

Romans 4:3 
9:17 
10:11 
11:3

Galatians 3:8 
4:30

Aaui.6

Romans 4:7-8
11:9-10

Romans 9:15 
10:5 
10:19 

I Corinthians 9:9

Romans 9:27-28 
9:29 
10:16 
10:20 

cf. 10:21 
15:12

Romans 9:17

Romans 9:25-26
' . t -v 'HXuas 

Romans 11:3

Romans 11:4

cf

cf. Galatians 3:6
3:8

voyos

Romans 7 : 7 
I Corinthians 9:9

14:21 
cf. Galatians 5:14

II Corinthians 6:16
cf. Romans 9:15
cf. 9:25

II Corinthians 6:2
cf. Ephesians 4:8

'IgpgfiX

Romans 9:27 
cf. 10:19 

10:21 
11:3
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I Corinthians 15:54-55

fi 6e ex nuaiecos 6iKaioauvTi

Romans 10:6-8

Triv 6ixocLoauvr]V Triv ex tot? voyou 
Romans 10:5 — cf. variant readings

Aeyeu Kupuos Formulae

Romans 12:19 - Formula concludes Paul's citation; not in
scriptural text.

14:11 - Formula in Is. 49:18 LXX. 
I Corinthians 14:21 - Formula concludes Paul's citation; not in

scriptural text. 
II Corinthians 6:17 - Formula included within Paul's citation;

not in scriptural text.
6:18 - Formula, Xeyeu xupoos TtavTOMpatwp, concludes 

Paul's citation; not in II Sam. 7:14 but in 
II Sam. 7:8 LXX.
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