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Abstract

Blessing for the Nations and the Curse of the Law:
Paul's Citation of Genesis and Deuteronomy in Gal 3.8-10

|effrey Roger Wisdom
Ph.D.
1998

This thesis is an interpretation of Paul’s citation of Genesis and Deuteronomy in
Gal 3.8-10. The promise to Abraham to bless all nations and the curse of the covenant are
surveyed in the Jewish scripture. We argue that blessing for the nations is an important
part of Ged's covenant purpose for Abraham's descendants from the start and that the
curse is consistently connected with the motifs of failure to do all the law and of the
shandenment of the Lord for other gods. This thesis then identifies and analyzes the
various strands of the postbiblical Jewish literature that cite the promise of blessing for
the nations and the curse of the covenant. An interpretation of Gal 3.8-10 is argued, in
which the importance for Paul's argument of blessing for the nations and the curse on
those who are disloyal to the Lord is stressed. Paul's call to preach the gospel to the
gentiles and his defense of the truth of the gospel provide the context for the connection
between the gospel and the promise ta Abraham of blessing for the nations in Gal 38, a
blessing which has always been God's purpose for Abraham's descendants. The
interpretation of Gal 3.10 then builds on this insight. Those who are of works of the law
are identified as the troublemakers who have preached another gospel to the Galatians
and thereby they have been dislayal to God and his purpose for Abraham's descendants.
Paul cites Deut 27.26 to support this assertion that they have been disloyal to God and
therefore are under the curse. This interpretation of Gal 3.8-10 is supported by other

traces of the same perspective on the gospel and the curse in Galatians.
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This thesis is an interpretation of Paul's citation of Genesis and Deuteronomy in
Gal 3.8-10. The promise to Abraham to bless all nations and the curse of the covenant are
surveyed in the Jewish scripture. We argue that blessing for the nations is an important
part of God's covenant purpose for Abraham's descendants from the start and that the
curse is consistently connected with the motifs of failure to do all the law and of the
abandonment of the Lord for other gods. This thesis then identifies and analyzes the
various strands of the posthiblical Jewish literature that cite the promise of blessing for
the nations and the curse of the covenant. An interpretation of Gal 3.8-10 is argued. in
which the importance for Paul's argument of blessing for the nations and the curse on
those who are disloyal to the Lord is stressed. Paul's call to preach the gospel to the
gentiles and his defense of the truth of the gospel provide the context for the connection
between the gospel and the promise to Abraham of blessing for the nations in Gal 38, a
blessing which has always been God's purpose for Abraham's descendants. The
interpretation of Gal 3.10 then builds on this insight. Those who are of works of the law
are identified as the troublemakers who have preached another gospel to the Galatians
and thereby they have been disloyal to God and his purpose for Abraham’s descendants.
Paul cites Deut 27.26 to support this assertion that they have been disloyal to God and
therefore are under the curse. This interpretation of Gal 3.8-10 is supported by other

traces of the same perspective on the gospel and the curse in Galatians.
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Chapter One
Introduction
L. The Problem addressed by this study

Paul's relationship with first century judaism and his view of the law have been
at the center of much scholarly controversy for the last two decades.! The impetus for
this comes, at least in part, from E. P'. Sanders’ watershed work.2 In the wake of this
influential study, scholars have either vigorously defended traditional interpretations or
have followed newly opened lines of investigation. Within the context of this vigorous
scholarly debate, the interpretation of Gal 3.10 has been the focal point for a considerable
amount of scholarly activity. The present study seeks to make a contribution to the
current debate through an examination of Paul's citation of Gen 12.3/18.18 and Deut
27.26 in Gal 3.8 and 3.10 respectively.

The problem which this thesis seeks to address comes into focus when it is
recognized that Paul's assertion in Gal 3.10 that oo yop €& €pywv vouou eloiv umo
xatapay elotvis widely acknowledged as one of the most difficult statements within the
Pauline corpus.3 This is true especially with respect to the identity of 6o €& €pyov

vououd For many interpreters assume that Paul intended this phrase to refer to Judaism

1Recent works which address the issue of Paul and the 1aw include Sanders 1983;
Réisénen 1983; idem 1992; Hibner; Moo 1987, Westerholm 1988; Martin 1989; Thielmen
1989; idem 1994; Dunn 1990; Tomson; ¥right 1992a; idem 1992b; Winger; Schreiner
1993; Hong 1993; Dewey; Amadi-Azuogu; and Eckstein.

25anders 1977.

3Cf. Dunn 1993a: 169; idem 1993b: 83; Wright 1992a: 137; Donaldson 1986: 94;
Hensen 1989: 117; Scott 1993b: 657; and Garlington 1997:85-86.

4For a survey of the suggestions for the phrase é§ %’p’{wv voiou see Schreiner 1991:
218-224.



as a whole.? However, there is reason to doubt this assumption.® The present study
thus will explore the suggestion that Paul's reference to coo €% épywv vouou in Gal 3.10
is more narrow than is commonly assumed.

This difficulty, furthermore, is intensified when Paul's support in 3.10b for this

assertion in 3.10a is brought into view. Foras G. Hansen notes,

The basic problem in the interpretation of his use of Deut. 27.26 is the
difficulty of relating this text to the opening statement that 'whoever is of
the works of the law is under a curse'. The text seems to state the
opposite: ‘Cursed is everyone who does not abide by all the things
written in the book of the law, and do them'. How can Paul support his
statement that those who are of the works of the law are under a curse
with a text that says that those who do not keep the law are under a
curse??

The diversity of interpretations offered for this verse testifies to the difficulty posed for
modern scholarship in tracing the path of Paul's argument here.8 This apparent conflict
between Paul's statement in Gal 3.10a and his use of scripture to support his argument in
3.10b is therefore an important aspect for the occasion of the present study because in

spite of the attention this verse has received in recent years, we will argue that a crucial

5The resulting statement that all Jews living in Paul's era were under a curse has
1ed some to the conclusion that Paul was anti-Semitic, a charge to which D. Boyarin's work
is addressed, at least in part. Cf. Bovarin: 136-157.

bSee, for example, Stanley 1990: 498. However, in his insistence that Paul only has
the Galatians in mind in this text and has issued an implicit threat to them, Stanley has
missed the rhetorical force of this verse in the context of the whole letter. Although Paul
may have intended that the Galatians would understand that they themselves would be
under the curse if they accepted circumcision, the primary force of Gal 3.10 is directed, we
will argue, at a group of Jewish Christians, almost certainly those whom Paul termed the
‘troublemakers’ and upon whom he has already pronounced a curse (Gal 1.8).

?Hansen 1989: 117. Cf. also Stanley 1990: 461; Watson: 71; Cranford: 244; Martyn:
309; and Cosgrove: 53. Smiles: 10-11 statement concerning this difficult text is
representative: “. Paul is sometimes on uncertain ground when trying to overturn the
natural meaning of the ancient text {(e.g. Deut 2726 in 3.10}.” So also Luhrmann 1992: 61.

8For surveys of the interpretive options concerning Gal 3.10, see section I1. below.
See also Stanley 1990: 482-486; Wright 1992a: 138-139, 144-145; Scott 1993a: 188-194;
Thielman 1989: 66-67. Cosgrove: 6-16; Braswell: 90-91; Bonneau: 60-62; and Dunn 1993a:
171-172.




aspect of Paul's use of scripture has been overlooked. In particular, no one has thus far
attempted to place Paul's use of scripture within the context of the dominant theme of
Deuteronomy,? which is that the covenant demands exclusive loyalty to the Lord and his
commandments.

Within the context of this difficult statement in 3.10, anather important aspect of
the problem addressed by this study is Paul's use of Genesis in Gal 3.8, & text which has
received little attention from scholars.10 Usually this text is taken as the further
elaboration of Paul's citation of Gen 15.6 in Gal 36,11 and thus it is taken as an ancillary
point in Paul's argument, On the other hand, the blessing mentioned in Gal 3.8 is
understood as the natural corollary of the curse in 3.10,12 and although Paul was more
concerned with his discussion of the curse of the law,13 it is presumed that its mere
mention caused his mind to turn briefly to its opposite-blessing, What is left unexplored

is why Paul's mind turned to blessing i Genesis and not its natural corollary in

9 Face Wright 1992a: 137-156; Scott 1993a; and Thieiman 1989. These scholars
attempt to place Paul’s argument within a redemptive-historical context which was
predicted in Deuteronomy and which was commonly assumed in postbiblical Judaism. This
thesis will argue that Paul has applied the Jominant motif of Deuteronomy itself to the
Galatian crisis.

10For example, Longenecker's recent commentary on Galatians does not list a
single article or monograph devoted to Paul’s use of scripture here.

U1F o Lihrmann: 60.

120 e g. Sanders 1983: 22.

131t must be noted that the phrase “the curse of the law" is apparently Paul's own,
since it never occurs in the Jewish literature of this period. Instead, the phrase
frequently used in the Jewish scripture and by Paul's contemporaries is "the curse of the
covenant.” Bonneau: 60 has rightly noted that in Paul's letters the phrase "the curse of
the law" is unique to Gal 3.13, but has failed to note that this is the only occurrence of this
phrase. I owe this observation to Dr. R. Hayward, who kindly read and ¢ritiqued one of the
earliest versions of a section of chapter three while I was in residence in Durham. The
significance of this observation will be discussed in chapter seven telow. For the moment
it will suffice to note that caution must be exercised with respect to the notion that the law
itself was a curse for Isreel or for Jews, as Boers: 126 suggests: "Rather than appearing as
wholesome, the Law is seen as a veritable curse, as in Gal 3:10..The Law on which the Jews
rely for their privileged relationship with God is in resality acurse.” In this study,
therefore, "the curse of the law” will be used only in connection with Paul's usage in
Galatians, and "the curse of the covenant” will be used in connection with references in
the Jewish scripture or in the postbiblical literature.




Deuteronomy of covenant blessing for those who are cbedient to the law.14
Furthermore, the significance of Paul's citation of this text has not been set fully within
the context of the Jewish scripture or the postbiblical literature contemporaneous with
Paul. This failure to include a detailed study of Paul's use of scripture here is indeed
striking, since most commentators have noted the profoundly significant statement that
the gospel was preached beforehand to Abraham in the form of the promise to bless the
nations through his descendants.

The problem that this thesis confronts then is two-fold. On the one hand, in spite
of much recent effort, the inner logic between Gal 3.10a and 3.10b remains obscure. In
particular, no one has attempted to apply the insight concerning the dominant theme of
Deuteronomy to the situation in Galatia to which Paul's letter is addressed. On the other
hand, the close relationship between Paul's citation of scripture in 3.10b and 3.8b has thus
far not been adequately traced. We will argue that for Paul the heart of the covenant
which has found expression in the gospel of Jesus Christ is the Lord's promise in
Genesis to bless all nations through Abraham’s descendants. According to Paul, this has
been God's covenant purpose for his people right from the start. Hence both Paul's
association of the promise to bless the nations with the gospel and the juxtaposition of
this theme with the curse of the law provide the occasion for a fruitful approach to a

difficult Pauline text.

II. A Survey of Recent Scholarship.

14For example, why Paul did not cite Deut 30 here which speaks of the blessing for
obedience and the curse for disobedience. He was ¢learly familiar with this text and cited
it elsewhere in his letters (Rom 10.6-8; <f. Dunn 1988: 602-607). We are not suggesting
here what Paul should have done, but rather raising the question of why the mention of
the curse from Deuteronomy was conjoined with blessing from Genesis, and not from
Deuteronomy itself. On the importance of the motif of blessing in both Genesis and
Deuteronomy, see Westermann 1978: 29.




A brief survey of recent interpretations of Gal 3.1015 will help to set the present
study within the context of recent scholarship.!® This is necessary because this text has
received considerable atterition during the past two decades, and the need for another
study of this well-worked text must be defended, and its contribution to the debate on
what it means must be stressed. ¥e will begin with the traditional interpretation both
because it has occupied and continues to occupy pride of place since the time of Martin
Luther and because virtually all of the recent suggestions have been against the backdrop
of this interpretation. We will then consider several lines of investigation which have
emerged to challenge this traditional interpretation.

The traditional interpretation of Gal 3.10 is that Paul has assumed an unexpressed
middle in a syllogistic argument. This unexpressed middle may be assumed, this line of
interpretation argues, because it was so widely acknowledged in Judaism or was so self-
evident from human experience. The unexpressed part of Paul's argument is that the
law demanded perfect obedience to each and every one of its precepts and no one can
keep the law perfectly. Thus those who attempt ta keep the law perfectly are doomed to

failure because they cannot do so, and consequently fall under the curse of the law. T,

154 survey of interpretations of Gal 3.8 is not necessary since no one has attempted
to place Paul's use of s¢ripture within historical context and this text has received very
little attention by scholars. To be sure, a number of scholars have recently pointed to the
observation that according to Paul the promise to bless the nations through Abraham's
descendants was God's intention from the start (see, for example, Dunn 1993a: 164-166;
Gordon 1987: 32-43: and Hays 1989: 105), but few have attempted to carry this insight
through to an interpretation of Gal 3.10 which correlates with this covenant purpose.
Instead, most recent works that discuss Paul's use of scripture here devote brief attention
to Gal 3.8 as part of a wider interest. Cf. Koch: Stanley 1992 Scott 1995; and Eckstein. For
arecent attempt to interpret the promise in 3.8 in the context of Paul's reference to "seed”,
see Pyne: 211-222. For arecent attempt to integrate the interpretation of Gal 3.8 with 3.10,
<f. Morland: 198-211. Hansen 1589 has focused attention on the importance of the
Abraham story for the interpretation of Galatians, but he does not devote sustained
attention to the significance of the promise to biess the nations within the argument of
Gal 3.8-10. For example, in the section which discusses Gal 3.6-9, Hansen 1989: 112-116
devotes most of his attention to the function of the citation of Gen 156 in 3.6.

165chotars whose contributions 1o the debate have have been published since

Sanders 1977 will occupy our attention. For surveys of treatments of this text before this,
see the bibliography cited in n. 8 above.




Schreiner has most actively defended the traditional view,17 but several other recent
works have either defended or affirmed it.1# Several scholars have recently cast doubt
on the accuracy of the traditional view, however. G. Howard, for example, has pointed to

one of the principle weaknesses of this line of interpretation:

The problem with this assumption is that Paul, who by his own
admission knew the law well (Gal. 1: 14), knew that the cultic aspect of
the law implied the imperfection of the law...To keep the law then was,
among other things, to find cultic forgiveness for breaking the law. For
Paul to have argued that the law demanded absolute obedience and that
one legal infraction brought with it unpardonable doom, would have
been for him to deny what all the world knew, namely, that the
Jerusalem temple stood as a monument to the belief that Yahweh was a

forgiving God who pardoned his people when they sinned.19

The traditional interpretation thus assumed what Paul would not,20 that the law
demanded perfect obedience and cursed any who brake even one of its commandments.
E.P. Sanders has advocated the view that Paul's choice of Deut 27.26 to support
his argument in Gal 3.10 was motivated merely by the fact that this text is the only one in
the LXX which juxtaposed curse and law.2! Paul's choice of Deut 27.26 thus is merely
terminological. According to Sanders, Paul did not argue from the premise of the
impossibility of perfect obedience to the law,22 and the assertions he made are more

important to his train of thought than are the scripture texts he cited.23 Thus Paul cited

1?5chreiner 1984: 151-160; idem 1991: 217-244; and idem 1993.

18cf Bruce 1982a: 159; Moo 1983: 73-100; Hibner: 36-42; Watson: 71; Fung: 141-
143; Martin 1989: 86-88; Hansen 1989: 119-120. Longenecker: 118, Matera: 123. Hong
1993: 81-82, 137. George: 230-231; Morris: 103-104; Silva: 189; Amadi-Azuogu: 131-138; and
Thielman 1994: 124-129.

19Howeard: 53. Cf. also Cranford: 244-248; Wright 1992a: 144-145; Dunn 1993a: 171;
idem 1993¢: 75-77, 83-84; and Sanders 1983: 17-27.

20Cf Dunn 1990 226: "The idea that Paul it quoting Deuteronomy 27 .26 presupposes
the impossibility of fulfilling the law is hardly self-evident and has to be read into the
asrgument.” Cf. alsoCranford: 249.

215anders 1983: 21.

22idem: 20-21.

23idem: 21-22.




this text because it contained the key terms of his argument, and consequently, little
interpretive weight should be given to the meaning of the citation itself. Sanders
suggestion, however, has won little support.24

J. D.G. Dunn has argued that a complete understanding of Paul's argument here
is possible only within the framework provided by a proper understanding of the social
factors and pressures in postbiblical Judaism. Hence, in Gal 3.10 the social function of the
law must be kept in view.23 His interpretation argues that ta épya tou vouov refers to
those obligations of the law which separated Jew from gentile.26 Jesus’ death on the
cross as one cursed by the law and thus as an outsider to the covenant together with his
vindication by God point to the fact that the covenant is now open to those formerly
outside its boundaries.2? Some scholars have criticized Dunn's view2® as he applies it to
Gal 3.10in that the curse on ooou €€ €pywv vouov is the "curse of a wrong understanding
of the law."29 This interpretation is typically viewed as a too narrow understanding of
Paul’s language concerning the significance of Jesus’ death on the cross, both in Gal 3 and
elsewhere in his letters. Dunn recognizes this criticism, 30 and he has clarified his
position by stating that e épya tou vouov refers to the entire obligation of the law, an
obligation which comes into particular focus on those aspects which distinguish Jew
from gentile.3! Moreover, Paul's statement that 6aoL €8 €pywv voiLou are under a curse
functions in the context of Gal 3.10 to indicate that they have failed to do all that the law

requires.32 The present study attempts to build on Dunn's new perspective on Paul and

24Cf Stanley 1990: 485-486; Hong 1993: 135-138; and Scott 1993a: 190-191.
Z5Cf. Dunn 1993a: 170-174; and idem 1990: 219-225.

26punn 1993a: 172-174; and idem 1990: 215-241.

2?Dunn 1990: 228-230.

28Cf Scott 1993a: 192; Stanley 1990: 485; and Hong 1993: 145-148.

29Dunn 1990: 229.

30idem: 229-230.

31cf. idem 1992: 99-117.

3250 also Cranford: 249-258. Cranford twice states that works of the law are
"..accompanied by actual disobedience” (p. 249). and he also states that "..the law
pronounces a curse on those who transgress its principal ordinances” (p. 250). But he




the law and on his understanding of the significance of the phrase ta épyo o vouov.
However, we will argue that the curse of the law in Gal 3.10 is the curse on those who
have wrongly understood the significance of the law, which formerly had separated Jew
from gentile, for gentiles who have believed in Jesus Christ within the context of the
promise to Abraham to bless all nations through his descendants. This wrong
understanding of the role of the law in the covenant community amounts to disloyalty
ta the gospel and unfaithfulness to God's covenant purpose to bless all nations.33 It is,
therefore, apostasy from the Lord and his covenant purpose.

N. T. Wright has recently stressed the redemptive-historical reality of the exile
and its possible continuation into the first century of the common era as a key
component of Paul's argument. His thesis is that Paul's argument is based on the
common assumption in the first century Jewish world that Israel was still under the
curse of the exile.3% The argument for this potential background for Paul's statement in
Gal 3.10 hinges on the claim that there was a widespread agreement among Jews in the
first century of the common era that Israel as a whole continued under the curse of the
exile and that no Jew, therefore, would have contested this point in Paul's argument.35
Such a widespread assumption in first century Judaism is doubtful, however. For
example, although the Qumran community may have described their foundation in

terms of the end of Israel's exile (CD 1. 5-8), this text assumes that the exile ended in the

never identifies the specific disobedience to which Paul alludes, and more importantly,
how those under the curse are guilty of this disobedience and transgression.

33Dunn 1993a: 173 does recognize the close link between blessing for the nations
and God’s covenant purpose, a connection which he terms “.. the foundational character
of the covenant”; and he correctly understands that in Paul’s view ool €& epywv voiLov
have failed to do ali that the Lord commands. This study will attempt to demonstrate how
Paul may have supported his controversial statement from Deuteronomy and how other
Jewish authors of this period used the same text or the same language 10 pronounce a
curse on those who had turned from the Lord to other gods.

34Wright 1992a: 145-148; idem 1992b: 299-301. For a critique of ¥right's position,
see Dunn 1993a: 171-172; and also George: 232-233. These two scholars, however, approach
this text from very different perspectives.

35¥Wright 1992a: 147-148; and idem 1992b: 268-272. Cf. also Thielman 1989: 68-69;
atid Scott 1993a; 214.




second century B.C.E. 36 and it is framed within the context of sectarian controversy.
Moreover, the text Paul cites states that the curse is on individuals, not the nation asa
whole.3? Thus it is doubtful that this text provides evidence of a widespread view
within Judaism as a whole in the first century of the common era. 3

J. Scott has also recently argued for this understanding of the curse of the exile39
which, he claims, continued-into the Second Temple period:40 Scoft rightly emphasizes
that the covenant in Deuteronomy did not call *..for sinless perfection, but rather for
covenant faithfulness to Yahweh as opposed to national apostasy”4! and that the curse

came upon Israel because of national apostasy:

The emphasis in this section (i.e. Deut 27-32), however, is clearly on the
curse of exile which would come upon Israel for gross disobedience to the
law in the form of national apostasy and fundamental covenant

violations. 42

3645 Dunn 1993a: 171 has rightly observed, the key text which Wright 1992a: 141;
and idem 1992b: 269-270 cites ¢laims that the exile ended with the establishment of the
Qumran community in the mid-second century B.LE., and it is only those Jews who remain
outside this 'new covenant' community who are cursed (CD 1.5-8). Thus at least one
significant group of first century Judaism would not have shared this assumption. Wright
also refers to Knibb 1987 in support of his argument. But Knibb (idem: 20) makes this
same point: “The author of the Damascus Document drew on this tradition and was in
effect saying that the events 10 vhich he was referring marked the end of the period of
Israel’s punishment, i.e. the end of the exile.” It may not be sssumed, however, that other
Jewish groups shared this persepective that the Qumran community had returned from
exile or even the assumption of a protracted exile on which this statement is based. Thus
the significance that Wright has overlooked is that this text is the witness of one strand of
postbitlical Judaism and that this witness is fully two ¢centuries before Paul. Hence itis
hardly a text which testifies to a widespread notion in first century Judaism. Itiseven
less likely that the notion of a return from exile in this text informs our understanding of
Paul's citation of Deut 27.26 in Gal 3.10.

3750 Stanley 1990: 484-485; Matlock: 5; end Bonneau: 61-62.
3%For further details, see pp. 183-184 below.

395cott 1993a: 188-194.

405ee also idem 1993b: 645-665.

41idem 1993a: 195.

42idem: 197. The parenthetical note is mine.




Moreaver, Deutemnomy itself assumed that Israel would break the covenant and would
be sent into exile 43 Israel's prophets envisaged a day when Israel would be regathered
and restored to the land, but this hope, according ta Scott, was never realized 4% Asa

result of this tension between expectation and reality, he argues that:

Thus the hopes of final restoration continued tobe postponed
thmughout the Second Temple period and beyond...ln the meantime,
Israel was to remain under the curse of the law which had sent her into

exile in the first place.43

With this biblical context in view, Scott attempts to trace a Deuteronomistic perspective
which thaught that Israel as a whole continued in exile in the various literature of the
Second Temple period 46 However, although Scott's examples clearly point to the
importance of the well established pattern of Sin-Exile-Restoration in postbiblical
Judaism, it is not quite as clear that these point to a continuation of the exile and that
Jews in this period thought that they were under a curse. While it maybe true that, in

particular, Diaspora Jews lived in anticipation of the day when they would be completely

43idem: 196.

4idem, 197-198. Scott cites Neusner 1990 in support of his argument. Neusner's
thesis, however, does not support such a conclusion. Although Neusner does point toward
the tension between the expected restoration in the Torah and the historical reality in the
postbiblical period, this does not lead him to conclude that all Jews thought that the exile
continued in their day. Instead, the experience of exile and return functions as a
paradigm for what it means to be a Jew. even for those in the sixth century BCE. who did
not experience exile from the land and restoration to it. Cf. Neusner 1990: xiii, xv. 10-11,
and 32-61 (esp. 58-61). This. however, is a significantly different statement from Scott's
suggestion (as also that of Wright's above and Thielman's below) that Jews continued
under the curse of the exile in the Second Temple Period. If Neusner is correct, then those
scholars who point to the pattern of sin, exile and return and suggest that Paul and most
other Jews in the Second Temple period thought that Israel continued under the curse
have misunderstood Paul's use of this well established, highly significant, and extensively
influential motif in Second Temple Judaism. In at least one passage in his extant writings,
Paul prowdes evidence that he understood the significance of Israel’s history for his own
readers in this manner. See ICor 10.1-13 where Paul twice refers to Israel’s history as an
exampile or pattern for his present day readers (106: tumog; 10.11: tumikacg), which
functions as a warning for them not to emulate Israel’s behavior in several specific
examples. In this connection see also Rom 154.

455¢cott 1993a: 198-199. Cf. also idem 1993b: 649.

4bidem 1993a: 198-213

10




restored to the land, this does not mean that all Jews thought that they were still under
the curse which fell upon Israel in 584 B.C.E. and resulted in the exile4? The question is
whether or not there is any evidence that Jews living in Palestine thought that they
themselves were still under the curse. It is far from certain what value Scott's argument
has for our understanding Paul’s train of thought because it does not explain why Paul
viewed the law as no longer necessary for believers in Christ (cf. Gal 3.23-29).48 Even if
the exile continued into the Second Temple period, this argument does not explain why
faith in Christ, and not faithfulness to the Tarah as would be the case in every form of
Judaism in this period, was the necessary precursor for the promised restoration.49 Thus
in spite of Scott's attempt to demonstrate Paul's continuity with his Jewish heritage, he
fails to account for the central role the law played in Judaism, especially against the

backdrop of Israel’s exile in 586 B.C.E. Hence, Scott’'s own caveat must be kept in view:

..from the perspective of the Old Testament, the curses of Deuteronomy
had befallen the people of Israel in the past. Of course, it would be a
quantum leap from recognizing this basic fact to saying, as Gal 3.10 does,

that the curses of Deuteronomy applied to the people in Paul’s day.’®

47Cf. Ackroyd: 240-243. Ackroyd argues on the besis of the number of texts in the
exilic and postexilic literature which link the length of the exile with the ideaof an
enforced Ssbbath observance that although the idea that Israel was punished and sent
into exile because of her sin is present in these texts, the emphasis. especially concerning
the length of time in which Israel was in exile, lies rather on God's promise of restoration
and the necessity of this rest for the land for the restored community after the exile ends.
Thus Ackroyd 1968: 242 writes that "...the experience of exile a&rsinck has become the
symbol of a period, viewed in terms of punishment but also in terms of promise”

481n spite of his criticism of Thielman's position (Cf. Scott 1993a: 194), Scott 1993a:
215 appears to come 10 a similar conclusion: "the law did not bring the Spirit, but rather a
long-term curse on Isreel.” According to Scott Paul’s problem with the law is that it only
brought a curse, and indeed a protracted one, on Israel and thus must be abandoned in the
new covenant.

43Throughout the exilic, post-exilic, and postbiblical period the dominant concern
for Jews was faithfulness to the law and this was intensified when it was juxtaposed
against Israel’s covenant failure which led to the exile. Many strands of Jewish literature
from this period describe the concern to keep the law faithfully, and this desire was
fueled primarily by the desire not to repeat the exile.

30Scott 1993a: 194.
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Scott has not demonstrated that Paul has indeed made such a quantum leap.71

F. Thielman's contribution to the debate concerning Paul's view of the Law in
general and to the interpretation of Gal 3.10 in particular is that Paul argued from plight
to solution, rather than from solution to plight.?¢ Thielman's interpretation attempts to
correct a common failure of all previous attempts to understand Paul's citation of Deut
27.26: the failure to appreciate the contribution “...of exploring the Old Testament context
of Paul's quotation for insight into his meaning.”33 This coﬁtext, Thielman argues,

supplies clear evidence that the curses of Deut 28 had already accurred,’% and thus

The context of Deut. 27.26, viewed from Paul's vantage, would have
provided ample evidence that he covenanl could not be kepl and that

those umo vouov(v. 23) were under a curse.?

This understanding of Israel's history, according to Thielman, was widely held in Second
Temple Judaism.>¢ The noncontroversial assumption within Judaism was that "..the
attempt to keep the law-to do its ‘works'-in Israel’s history had only led to failure and to
the curse which the law pronounces on those who fail to de it." 37 Thielman's argument
with respect to the common assumption in Judaism is similar to Wright's and Scott's
argument and thus the criticisms detailed above would also apply to Thielman's thesis.
However, Thielman goes beyond Wright and Scott with his argument that the law could

not be kept and hence his thesis is a carefully nuanced version of the traditional

31For a more carefully nuanced treatment of the diversity of Second Temple
Judaism, see Taimon: 16-43. For a balanced assessment of diaspora Judaism, see Collins
1983.

52Thielman 1989 and idem 1994. Thielman's thesis directly confronts Sanders 1977.
After he has argued that the pattern of movement from plight to solution is common in
ancient Judaism, Thielman applies the insight from this study to the attempt to trace the
same pattern in Galatians and Romans.

33Thielman 1989: 68. He points to the widespread criticism of Noth 1966 on this text
a5 the cause of this failure.

54Thielman 1989: 68.

35%ibid. Emphasis is mine.
56idem: 69; and idem 1994: 127.
5%idem 1989: 69. Cf. also idem: 71.
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interpretation.”® However, Israel's failure to obey the law prior to the exile did not
cause it to be shrogated in the time of Israel's restoration either in Israel's prophetic
tradition9 or in Deuteronomy itself. In Deut 30.1-10 Israel's restoration from exile
would lead to obedience to the law, especially with respect to all the commandments
(Cf. 30.2: ¥ "R 923/ vora navia doo éye evielhoual ooy and also 30.8:
IS P20 MR 1M DI T/ T Eviohag avtoy oo eye eviedhonat oor).6¢ Thus
Thielman's argument that to come under the law is tabe identified with Israel’s plight,
rather than the solution to that plight, in Jesus Christ is suspect. The historical fact that
Israel failed to obey the law and consequently was sent into exile does not mean that the
law itself was problematic and had to be jettisoned in the new covenant community. For
Paul in Gal 3 the law is no longer the means of defining God's people because that was
God's purpose from the first, not because Israel failed to keep it. Moreaver, Paul’s
problem with the law in Galatians is that gentiles are being compelled to submit to the
law in order to belong ta the people of God, not that the law itself could not be fulfilled.
J. Braswell has argued that Gool yap €& Epywv voiLOU €101V WO KaTapay elalv
refers to the Jewish people as a whole and that this phrase is not, in itself, a polemical

statement.6! Instead, according to Braswell it refers ta the fact that Jews lived under the

38See especially idem 1994: 275-276. Thielman returns to the traditional
interpretation with two importent modifications. First, he stresses the redemptive-
historical perspective in which Israel’s failure in the past to do the law forms the ground
for Paul's argument in his letter to the Galatians. Paul's argument inn Gal 3.10 is then that
since Isreel failed to do the law, the Galatians must not attempt to do the law because they
would merely share Israel’s fate. Second, Thielman’s srgument that this covenant
perspective was common in Paul's day implies that although repentance and atonement
were available, Judaism recognized that everyone would violate the covenant and thus fall
under its curse.

595ee esp. Jer 31.27-34.

6011 is important to note the omission of n&; in the LXX of 30.8. The law Moses gave
to Israel is the one which would be kept in the restoration. Thus Thielman's thesis
founders here because in spite of his attempt to read Paul's use of Deut 27 26 within the
context of Deuteronomy, he fails to account for the fact that Deuteronomy envisages a day
in Israel’s restoration when the law would be kept. Hence Israel’s failure to keep the law
did not ¢all the law's goodness or its positive role in Israel’s history into question.

b61Braswell: 73-91.
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Torah. This had been true for Israel throughout her history and continued into
postbiblical Judaism. According to Braswell, the phrase €£ épywv vouov merely denotes
that all Jews live under the threat of a curse due to their covenant relationship with the
Lord. Braswell thus suggests that this phrase is the “...quite uncontroversial, and readily
granted proposition that the €& Egywv vouou (Jewish people) are under the Zoras." 62

Braswell continues that Paul included this view in his argument because

Being "under a curse” therefore refers...ta the situation of living with the
real and sbiding possibility of becoming accursed. 63

For Paul, therefore, the problem with the law is that it threatens a curse for those who
live under its jurisdiction. Accordingly, the focus of Paul's argument in Gal 3.10 is that
the gospel is to be preferred because it promises blessing whereas the law merely
threatens a curse.

Several considerations serve to place a question mark next to this suggested
interpretation, however. First, in Deuteronomy, the law was not too difficult and
obedience would result in blessing, 64 not a curse (Deut. 30, 10-20). If the law threatens a
curse as it certainly did, then it also "threatens” a blessing for cbedience, and this blessing
was a real possibility (Deut. 28. 1-14), Second, the prophetic hope for the restoration of
Israel included renewed obedience to the law. This is especially clear in Jer 31.27-34,
where we read that when Israel was restored the Lord would write the law on the hearts
of the people and they would obey him. The threat of a curse within the law did not
cause it to be abrogated in the time of Israel’s restoration. Third, those who preached
another gospel were under a curse, as was evidenced by Paul's twice repeated avobepa in

Gal 1.8-9(Cf. also I Cor 16.22). Hence both the law and the gospel threaten a curse on

62idem: 76. Italics are the author's. Braswell does state that this thesis is for Paul
"..provocative and controversial. " (idem: 77).

63ibid.
64Segal: 119.
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those who are disloyal. Paul's problem with the law in Gal 3.10 is not that it threatens a
curse. This thesis, therefore, fails to account for the fact that Paul thought that to preach
another gospel would lead to a curse (Gal 1.8-9) and for the fact that obedience to the law
and its concomitant blessing was a viable option from the perspective of Deuteronomy
(Deut 30. 11-14).

A challenge to the traditional interpretation has come from C. Stanley®? who has
argued that Paul's argument against works of the law in Gal 3.10 must be viewed within
the framework of a rhetorical /reader response approach to the text and against the
backdrop of the threat of a curse in the law itself, especially in the Deuteronomic code.
Stanley thinks that Paul’s principal problem with the law in this text is the threat of a

curse and he includes it as a warning to the Galatians:

Anyone who chooses to abide by the Jewish Torah in order to secure
participation in Abraham's blessing is placed in a situation where he or
she is threatened instead with a "curse’, since the law itself pronounces a
curse on anyone who fails to live up to every single one of its

requirements.66

Hence Paul mentions this threat of & curse in order to dissuade the Galatians from
placing themselves under it. Stanley's interpretation thus is similar to Braswell's in its
stress an Paul's objection to the Galatians acceptance of the law due to the threat of &
curse for those who are under it,57 and the objections mentioned abave would also apply
ta Stanley's thesis. However, Stanley's thesis differs from Braswell's in that the intended
reference in 3.10 is the Galatians, if they place themselves under the law, not Jews who as

a group are under the law. Our study will help to confirm Stanley's thesis that 6oo1 €&

655tantey 1990: 481-511.

66jdem: 500. Stanley appears to come back to the traditional view when he refers
to failure to live up 10 every single requirement of the law. So also Bonneau: 73; Young
1998: 86-88; and ¥illiams 1997: 89-90.

6?Thus both Stanley's and Braswell's interpretation focus our attention on the
threat of a curse in the law itself and suggest that Paul's argument against the law in Gal
3.10 is directed at this threat of a curse on God's people.
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€pywv vouou does not refer to Judaism as a whale, but rather it is more narrowly focused.
However, we will argue that the primary focus of Paul's argument in Gal 3.10 is against
the troublemakers who have intruded into the Galatian churches and who have
preached another gospel to them which compelled them to accept circumcision 68
Another contribution to the debate on Paul's understanding of and relationship
with the Law comes from D. Boyarin, a Talmudic scholar.8? His central thesis is that
Paul employed a dualistic hermeneutic which understood that the historic, fleshly Israel
prefigured in a positive way the present, spiritual church. The result of this hermeneutic
in Gal 3.10 is that it permitted Paul to assert that ooou € €pywv vouov do not uphold the
whole law and thus are under its curse. This hermeneutic provided Paul with the key
*..to the theological problem which troubled him most..." 79, even before his Damascus
road encounter with the Risen Christ?1: “How do the rest of the people in God's world
fit into the plan of salvation revealed to the Jews through their Torah?"?2 With this
interpretive framework in place, Boyarin interacts extensively with Galatians and devotes
considerable space ta answer the charge that Gal 3.10 reveals that Paul was anti-semitic.
His suggestion is that Paul employed a midrashic form of interpretation which was
similar to a method found in rabbinic literature?3 in order to assert that in Paul's view

those who do the law (i.e. ogow ¥ €pywv vouou) are under a curse because they are “... not

#8The curse of the law on oooL et Eprwv vouou thus is a present reality for the
troublemakers. Gal 3.10 would also serve as a warning to the Galatians themselves if they
become oooL ég E'muw vouov, but this is a secondary application of Paul’s argument here.

69His monograph is focused especially on Galatians (Boyarin: 4).

?0idem: 85.

?lidem: 39-56.

?2idem: 85. Boyarin has certainly pointed to the central question with which Gal 3
is engaged, but his assumption that the driving force behind Paul’s answer is a
combination of Hellenistic and Jewish influences such that the central concern for him
was the universal oneness of humanity without distinction is doubtful. For Paul himself
never allowed himself to be absorbed into a universal humanity, but remained self-
consciously a Jew who could even boast of his accomplishments, if necessary. Paul's
vision was of a church in which unity was maintained through participation in Christ of
very diverse members.

?3idem: 140.




upholding all that which is written in the book of the law.. because "all that is written'
implies much more than mere doing!"? Boyarin is correct in this interpretation, but he
has failed to identify how in Paul's view one has failed to do all that the law required.
The present study will argue that Boyarin has the question exactly right, but that the
answer for Paul comes from the Torah itself in its promise to bless all nations through
Abraham's descendants. In Paul's argument he has linked closely the promise to bless
the nations and the curse of the law on those who have violated the covenant. This for
Paul is not an allegorical interpretation of scripture? which has been influenced by
Hellenism, but rather the end for which God's plan and promise had aimed all along,

B. McLean has argued that Paul's concept of a Christ who was under a curse is best
informed by an understanding of expulsion rituals in the ancient world. Within the
context of his discussion of Gal 3.13, McLean devates considerable attention to Paul's
statement in 3.10a and his citation of scripture in 3.10b. McLean argues that "in Paul's
mind, Christians who continue to observe the law (and thereby retain loyalty to the old
creation) are 'under a curse.’" 76 This statement was intended primarily for “..the
Galatian compromisers and those who listen to them.”?? McLean appears to vacillate
between two salutions to this difficult text. On the one hand, he argues that Deut 27.26 is
an indictment of the compromisers and their gospel because they preached a selective
observance of the law, and thus they do not keep the whole law. Hence, McLean
concludes that "..the transgression of but a single ardinance leads to bearing a curse.” 78
This can hardly have been Paul's intention, however. If Paul’s problem with the

troublemakers’ gospel was that it was selective and thus would inevitably have led to a

?4idem: 139-140.

?5Fowl 1996: 77-95 also argues for an allegorical interpretation of Gal 3-4.

76McLean: 119.

7?ibid.

?%idem: 122. In this statement McLean appears to argue in a way similar to the
traditional interpretation.
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curse for failure to obey the whole law, the answer to this problem would be an
exhortation to come under and keep the whole law. On the other hand, McLean argues
that even if one were able to keep the whole law, one would be under a curse because it
belongs to the old creation.?? McLean's study which points toward the need for loyalty to
the new creation and which suggests that Paul pronounced a curse on those who
retained loyalty to the old creation is very helpful 8 However, his explanation of how
one comes under a curse (i, e. because one is associated with the old creation) fails to
account sufficiently for Paul's use of scripture both in Gal 3.8 and in 3.10, and we are left
with a Paul who has arbitrarily shifted from the old creation (i.e. Judaism) to the new
creation (i.e. Christianity).®1

N. Bonneau has argued that Gal 3.10 must be interpreted within the flow of the
argument of Galatians itself and the situation which the Galatians faced.3¢ He argues
further that the reference to coou €& €pywy vouov is not aimed at Judaism as a whole, but
is more restricted.83 According to Bonneau, the non-acceptance of Gentiles represents a
faulty interpretation of the gospel 8¢ To maintain a distinction between Jews and

gentiles “..is tantamount to saying that Christ has not been raised, that the Age to Come

?%idem: 123. See also idem: 122, n.50.

80 g idem: 122, n. 50: “Since loyaity to the law is the same as loyaity to the old
unredeemed order, it offers not a blessing but acurse.”

81Mc¢Lean thus shares much in common with Sanders (see above). See idem: 113-
119. An arbitrary shift on Paul's part is not impossible or 1o be ruled out in principle, of
course, but our argument in this thesis will seek to demonstrate that Paul viewed his
gospel and his ministry in continuity with Judaism's heritage. To this end we will argue
that a necessary first step is to study the texts Paul cited in order to place him within the
interpretive context of his time. Once this is done, Paul’s argument may be more closely
linked to Second Temple Judaism with respect to the significance of the gospel of Jesus
Christ for the Lord’s covenant purpose for his people and the significance of the curse of
the covenant on those who viclate the terms of the covenant. To be sure, Paul's argument
most probably would not have convinced many Jews who lived in this period. but his
argument would have made sense within the context of the sectarian debates which are so
characteristic of this period in Jewish history.

82Bonneau: 60, and 80.

83idem: 73.

84idem: 64.
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has not been inaugurated, that the power of sin still reigns.”#> Bonneau's work is
helpful in its attempt to interpret Gal 3.10 within the train of thought of the whole letter.
However, his argument does not given sufficient weight to the importance of blessing
for the nations as a key part of the context of Gal 3.10, and he does not attempt to
interpret Paul's use of Deut 27.26 in Gal 3.10b within the context of scripture. And his
conclusion that for the Galatians to accept circumcision would place them in an
impossible dilemma86 because if they obeyed the law they would separate from gentiles,
but if they fellowshiped with gentiles they would break the law. The former would
mean “counterwitnessing to the truth of Jesus Christ” 87, and the latter would mean
violating the law itself. According to Bonneau, "the curse of the law, then is the fear of
transgressing the law that those who espouse the other gospel ... logically, but
erroneously, think hangs aver them." %% But for Paul in Galatians, it is the acceptance of
the other gospel which results in the curse (1.6-9) and the curse is a realized state which
means exclusion from the community.#9

D. Garlington has recently argued that Gal 3.10 must be understood within the
context of the categories of apostasy and perseverance and also within the context of Gal
2.18 in which Paul identifies the troublemakers as transgressors of the covenant.90 His
contribution to the debate is helpful because it has correctly identified idolatry and
apostasy as main themes of Deuteronomy to which Paul refers in his citation of scripture
in Gal 3.10-13.9! The present study shares a similar interpretive perspective. Within the

confines of the limits of his article, his focus is however necessarily restricted to the

8%idem: 69.

86idem: 74-75. Braswell: 79 comes to a similar conclusion from a different line of
argument.

8?Bonneaw: 80.

88idem: 77-78.

5%Hence, the criticisms above with respect 1 Braswell and Stanley apply here.

WGarlington 1997: 85-121.

Njdem: 95-106.




interpretation of Gal 3.10 in the light of 2.15-21. Hence he does not attempt to provide a
detailed examination of the scriptural and posthiblical context for the curse, to which the
present study is devoted in part. Moreover, Garlington does not devote much attention
ta the importance of the promise to Abraham within the argument92 so that the
important juxtaposition of blessing for the nations and the curse of the law is not
discussed. Furthermore, Garlington appears to be sympathetic with the thesis of Wright
and Scott,93 which we have suggested sbove is doubtful.% Hence, although Garlington's
contribution is very helpful, it does not address the task of this thesis which is an
interpretation of blessing for the nations and the curse of the law in Gal 3.8 and 3.10
within the context of scripture and against the backdrop of the use of these traditions in

postbiblical Judaism.

[I. The purpose of this Thesis

The purpose of this thesis is to examine Paul's use of Genesis and Deuteronomy
in Gal 3.8-10 against the backdrop of the Jewish scripture and within the context of the
literature of Second Temple Judaism. As we have briefly surveyed above, the
interpretation of Gal 3.10 has been a hotly contested in recent years. And although we
argued above that the idea that Paul's statement in Gal 3.10 is best explained by the
suggestion that Israel's continued existence under the curse of the exile was a common
assumption in the first century is doubtful, the claim that the curse of the law in Gal 3.10

must be understood within the context of Israel's covenant relationship with the Lord is

920nty a brief mention on p. 94. To be sure, Garlington emphasizes the importance
of faith in Christ as the focal point for covenant loyaity, but he does not explicity link
this with the promise in Gal 3.8, and he does not emphasize clearly that the gospel is God's
covenant purpose from the start (¢f. e.g. idem: 112).

93idem: 86-87, 109, 116-177.

%Garlington never makes clear how his interpretation, which is asharply
polemical statement for Paul, is compatible with the attempt for a non-polemical
interpretation by ¥Wright and Scott.




certainly headed in the right direction.9% Moreover, if the covenant between Yahweh
and Israel as it is explicated in Deuteronomy provides the necessary framework within
which to understand Paul’s argument in Gal 3.10, then we must address a simple
question, and in view of the controversy surrounding Gal 3.10, it is surprising that it has
not been addressed before. Is it possible, then, to define more precisely what it meant in
Deuteronomy to fail to live within all that the Lord had commanded Israel and thereby
fail to remain faithful to the covenant? ¥What did not doingall that the Lord
commanded mean? It is to these questions that this thesis is principally addressed as we
seek to demonstrate the connecting links in the flow of thought both between 3.10a and
3.10b and between 3.10 and 3.8.9¢ This thesis will demonstrate that the relationship
between the gospel of Jesus Christ in 3.8 and the curse of the law on those who fail to
remain within the law in 3.10 is crucial to Paul's train of thought both from 3.8 t0 3.10
and from 3.10a to 3.10b,

This thesis has several ancillary purposes. First, we will explore the crucial role
that the premise to bless the nations through Abraham's descendants played in Paul's
thought. The promise to Abraham in Genesis had three primary strands: land,
descendants, and blessing for the nations. Israel’s covenant and the law through which
she expressed loyalty to the Lord had formerly excluded gentiles from participation in the
life of the covenant people in order to protect the peaple of God from their corrupting
influence. Hence in Israel's history the law rightly inhibited the fulfillment of the third
strand of the promise. But the law itself also testified concerning the day when blessing
would be extended to the gentiles. In Paul's argument this promise plays an important

role in God's covenant purpose for his peaple. Gentiles who were formerly excluded are

99Much of the recent effort to understand Paul here has occurred within the
context of Judaism's concept of a covenant relationship with the Lord. However, several
have attempted to demonstrate that Paul was influenced by magical traditions. See Betz:
52-54, 144-146; and Dewey: 27-41.

96The former is typically the focus of recent scholarship, the latter has rarely
teen given proper weight in the interpretation of Gal 3.10.
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now included based on faith in Christ, not waorks of the law.97 This for Paul becomes the
primary basis upon which covenant loyalty is expressed in the churches he founded.

Second, the curse of the law in Gal 3.10 is often referred to in the context of the
punishment of sin, either on the individual or corporate level. However, this thesis will
argue that the primary role of the curse is to exclude polluting influences in order to
protect the community from harm, especially the danger posed by those who would lead
the people of God away from the Lord and into apostasy. This is true especially with
respect to an individual or a small group; the curse functions to separate the carrupting
influence from the community as a whole. But this function is also evident in the curse
of the exile in which the nation was sent into exile in order to purify it for the promised
restoration to the land.%% This protective function of the curse is rarely mentioned, and
we will explore its implications for the interpretation of Paul's use of Deuteronomy in
Galatians.

Third, another of the aims of this study is to allow Paul’s Jewish heritage tobe
appreciated more fully in the interpretation of Galatians. Although Paul's Damascus
road experience was cerfainly a crucial tuming point in his life, he remained
nevertheless a Jew who thought that his own ministry was an extension of the first

century Judaism of which he was a part.99 D. Boyarin has stressed this point:

..] would like to reclaim Paul a5 an important Jewish thinker. On my
reading of the Pauline corpus, Paul lived and died convinced that he was
8 Jew living out Judaism. He represents, then, one option which judaism
could take in the first century.100

970n the meaning of this phrase in Galatians, see pp. 181, n. § below.

981t may be significant that in the Babylonian exile the whole nation was not, in
fact, removed from the land, but rather the leadership, which led the nation into apostasy,
was sentinto exile. Thus even in the exile the corrupting influence was removed from
the land and from the majority who remained in the land.

99Ct. Kuschel: 78; Dunn 1993b: 36-41; and Segel: 6-7, 12. For a discussion of points
of continuity and discontinuity between Paul's gospel and his Jewish heritage, see Barclay
1988: 96-105; Gaventa: 156-159; and Dunn 1994: 367-388.

100Boyarin: 2.
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Whatever the relative strengths and weaknesses of Boyarin's work, he is certainly correct
an this point. This thesis will argue that Paul thought that in his ministry as an apostle
to the gentiles he remained a faithful Jew in continuity with his Jewish heritage.

And fourth, within the context of Paul's heritage as a Jew, one of the principal
contributions that the present study may make to the history of the interpretation of this
text and by extension of Paul's understanding of the law in his letter to the Galatians is
the importance of Jewish monotheism191 and its concomitant categories of expression
and its polemical edge for our understanding Paul's argument in Galatians. We will
argue that this foundation for Second Temple judaism supplies the basis for our
understanding Paul's argument in Gal 3.10 and that Paul's use of Deuteronomy in
particular points in this direction. We may thus ask if it is possible that the apostasy of
Deuteronomy, which is designated as failure to do all that the law requires, has
influenced Paul's argument in Galatians, especially with respect to those who preach

another gospel in Galatia (1.8-9) and those who are of works of the Law (3.10).

The thesis will be organized into three parts. Part One will seek to place Paul's
use of Gen 12.3/18.18 and Deut 27.26 into the context of the Jewish scripturel92 Chapter
two will be devoted to the examination of the promise to bless the nations through

Abraham’s seed which Paul cited in 3.8. Chapter three will examine the various terms

101gn the importance of Jewish monotheism, ¢f. Sanders 1992: 242-247; Dunn
1991b: 19-21; and Wright 1992b: 244-259. The central role monotheism played in Jewish
thought in this period is widely acknowledged. Many strands of evidence point to the
conclusion that some Jews in this period thought of themselves as guardians of their
monotheistic traditions.

1025ince the Jewish scripture functioned as the theological soil from which all
Jewish literature in this period grew, we will first trace the interpretive contexts of the
two texts Paul cited before we turn to examine how these biblical wraditions were employed
in the Second Temple period.
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for curse in the Jewish scripture, and we will argue that they are regularly linked with
idolatry and the failure to do all the law.

Part Two will focus on the use of the Gen 12.3/18.18 and Deut 27.26 in the various
strands of postbiblical Jewish literature.193 Chapter four will examine the third strand in
the promise to Abraham in the postbiblical literature. The various ways in which this
promise to Abraham is interpreted in the Second Temple period will be explored.
Chapter five will argue that the perspective traced in chapter three that the covenant
demands exclusive loyalty to the Lord alone and the curse of the covenant falls on
anyone who violates the covenant by tuming to other gods is widespread in the Second
Temple period.

Part Three will apply the results of the first two parts to an exegesis of Gal 3.8 and
3.10. Chapter six will examine Paul's use of Gen 12.3/18.18 in his argument in the letter
to the Galatians within the context traced above. Chapter seven will offer a similar
examination of Paul's use of Deut 27.26. Chapter eight will argue that the juxtaposition
of the motifs of the lack of faithfulness to Paul's gospel and the curse occur elsewhere in

Galatians and that these occurrences impact the interpretation of Gal 3.10.

103gur purpose is not to point to parallels with Paul's thought which possibly or
probvably influenced him, but rather to sketch the broad interpretive context within
which Paul lived. The promise to bless the nations through Abraham's descendants is well
represented in this period, but there are also several important omissions. ¥e will then
turn our attention 10 the Jewish literature of the postbiblical period which also provides
evidence that the curse of the covenant is understood within the framework of the
Deuteronomistic tradition. If this last task is successful, we will have demonstrated that a
Deuteronomistic understanding of the curse of the covenant which falls upon those who
do not remsin within everything written in the book of the law is widespread in the first
century of the common era. If a consistent pattern is discernable, then we will have a
useful historical context within which to compare and contrast Paul's use of scripture.




Part One
Blessing for the Nations and the Curse of the Covenant in the Jewish Scripture
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Chapter Two

Blessing for the Nations in Genesis and elsewhere in the Jewish Scripture.

1. Introduction

In the history of the interpretation of Paul's use of God's promise to bless! the
nations in Gal 38, scholars have thus far not fully appreciated the function of this
promise within the argument of the letter. It is the task of this chapter to examine the
scriptural context in which the promise to Abraham occurs.2 We will confinm what is
commonly recognized, that the promise contains three primary strands {i.e. land,
descendants, and blessing for the nations3) and that this third strand which promised
blessing for the nations is a key aspect of God's promise to Abraham in the patriarchal
nammative. We will also point to the significance of the rare occurrences of this third
strand outside the patriarchal narrative, especially with respect to its occurrence in
connection with messianic and restoration motifs. This brief examination will establish
the context within which any discussion of Paul's use of this scripture must function,
and it will fill out the common background against which every Jewish author in this

period who cited the third strand must be placed.

10n the history of “blessing” and its significance in the Jewish scripture, see
Westermann 1978; Vehmeier; and Mitchell.

2The various aspects of the promise in the Jewish scripture are consistently
presented as blessings from God, and are passed on 10 successive generations by means of
God's renewed promise. Cf Mitchell: 29-36.

3Cf. eg. Alexander: 9-10; Clements: 15; and Kuschel: 17-23.

40ther aspects of the promise to Abraham are that he would be a great nation {12.2;
18.18), that his name would be great (12.2), that he would receive blessing {12.2; 22.17),
that he would be a blessing (12.2-3), that he would father a multitude of nations (17 4-5),
that the Lord would be God to Abraham and his descendants (177, 22), and that his
descendants would possess the gates of their enemies (22.17). Moreover, aithough the
promise to be with Isaac (26.3, 24) and to be with and protect Jacob {28.15) are not part of

the promise to Abraham, they are clearly linked with it through the repetition of aspects
of that promise.




. The Promaise in the Pafriarchel Narretive

To make the observation that Paul cited Gen 12.3/18.18 in Gal 3.8 may be merely
to state the obvious.> However, the important place that the promisef' to bless the
nations through Abraham and his seed occupies within the Genesis narrative has not
been adequately traced and appreciated by modern scholars who have attempted to
follow Paul's argument in Gal 3.7  The present study thus will briefly survey the first
two strands of the promise to Abraham: the land and the multiplication of descendants.
Then the five occurrences in Genesis of the third strand of the promise that all nations

would be blessed through Abraham's descendants will be examined.

A. The Promise of Land and the Promise of Descendants in the Patriarchal Narrative

The promise of land® to Abraham is, of course, a dominant strand in the

patriarchal narrative?:

Within the covenantal context the Land promise may appear without
direct reference to the promises of special blessings and/or peoplehood.

Two monographs have been published recently which detail Paul's citation of
scripture, and they discuss Paul’s use of Genl12.3 in Gal 3.8. Cf. Koch: 162-163; and Stanley
1992: 236-238.

6The patriarchal narrative never employed the term ‘promise’. the regular term
which is often wransiated ‘promise’ is Y%, which the LXX wranslated with ouvvelv. Cr.

Davies 1974: 15; and Cosgrove: 94. On the theological significance of the promise, see
Westermann 1980: 119-163.

?Hansen 1989: 175-199 has recently traced Abrahamic traditions in Judsism, but his
work focuses more on texts which link Abraham with the observance of the lawand on
texts which demonstrate Abraham's rightecusness. Hansen devotes little attention to the
motif of the third strand. Cf. slso Vermes 1973 67-126.

80n the significance of the 1and in the patriarchal narrative in particular and in
Biblical theology in general, see Westermeann 1980; Davies 1974; idem 1982; Turner;
Boorer; Brueggemann: Kallai: Orlinsky; Perlitt; Wright 1990; Kuschel: 17-18; and
Halpern-Amaru: 8-12.

ICf. Westermann 1980: 143




Newver, however, is the patriamhal covenant presented without some
reference to the promise of the Land.19

This position of dominance continues throughout the Jewish scripture, especially in
Deuteronomy.!! In Gen 12.1-3 Abraham is told to gp to the land that the Lord would
show him, and in 127 it is this land (MRT IR TR/ Tryv v tavtmy) that the Lord
promised to his descendants (TD'ITL),&@ amepuati gov). In 13.14-17 this promise of the
land to Abraham's descendants is an eternal gift (13.15: DY ™IY/Ew Tov ataveg)i 2 and
is conjoined with the first explicit reference to the repeated image of Abraham's
descendants multiplied like the dust of the earth (13.16). In the context of the ratification
of the covenant in Gen 15, the promise of the land is repeated twice (15.7, 18).13 The
promise of the land (Y% TW/tn yrv) is especially prominent in Gen 17.8 within the
context of the establishment of the covenant of circumcision!4 and in the repetition of
the various strands of the promise to Isaac (26.3-4: NN NEIWTO TR/ Moy Ti YT
tavtmy)! 3 and to Jacob (28.13: Y8N/1 y1).16 The first strand of the promise to Abraham

10Haipern-Amaru: 9. This leads her to conclude that although the promise
contained “a triad of assurances” (ie. land, people, and blessing), "within the triad,
however, the Land holds a primary position.” Halpern-Amaru's thesis, however, fails to
account for one exception (Gen 18.18), in which the promise of descendants and blessing
for the nations are joined without explicit reference to the promise of land.

1idem: 13.

12In 13.17 Abraham is commanded to waik through the whole land because the
Lord would give it to him. On the promise to give the land, ¢f. also 12.7; 15.18; 178; 26.3-4;
and 28.13.

131n 15.7 the tand is further qualified as Abraham's possession or inheritance
(nnth':'hc?mpovouﬁum). Significantly, the statement in Gen 156 that Abraham believed
God and it was credited to him as righteousness, which Paul cited in Gal 3.6, is bracketed by
the promise of descendants (15.5) and the promise of the land (15.7).

14The fand is further qualified here as the land of Canaan. Itis important to
pbserve that the promise concludes with a statement of the eternal possession of the land
@MY S /elc xataoxeoy alaviov) and the nature of Israel’s covenant relationship

with Yahweh (@158% an® "0 /xal oo avtoig Seov).

151n 26 3 the promise is both to Issac and his descendants, but in 26 4 the promise
is to his descendants.

16Compare this verse with 28.15, in which the promise appears to be more the safe
return of Jacob to the land, rather than the promise of the land to him and his
descendants.
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is the promise of the land, and this strand is featured continually throughout the
patriarchal narrative.

The promise to Abraham that the Lord would multiply his descendants is
perhaps equally important to the biblical narrative.1? Indeed, the promise of land and
the promise of descendants are regularly juxtaposed, and they logically cohere. Thisis
clear from 12.7: DIRTA YIRATR TR TYUD/1Q omepuatl oo S0ow TIw 11y Tavtv.i8
The promise of descendants functions then as the second strand of the promise to
Abraham. The importance of the promise of descendants is clear from Gen 12.2, where
we read that the Lord would make Abraham into a great nation (9171 M5 W xal
nownow oe €l €6vog ueya). This element of the promise, which is greatly elaborated
elsewhere in the Genesis narrative,! 9 refers both to the incresse in number and
significance of Abraham's descendants.20 Gen 15 describes the covenant the Lord made
with Abraham, and this covenant is described exclusively in terms of descendants and
especially the land.2! The concern with the former is clear in 15.13-14, in which the Lord
assured Abraham that although his descendants (T¥71/t0 onepua gov) would be
mistreated for 400 years, the Lord would judge the nation that oppressed them and his
descendants would be very prosperous. The concern with the latter is clear in 15.18b-20,

in which the boundaries of the promised land are delineated. In various texts in the

1?%estermann 1980: 149 draws a distinction between the promise of a son, which
he thinks is primary, and the promise of the increase of descendants. For arecent attempt
1o trace the significance of the promise of nationhood which comes into focus in the
promise of an heir through this narrative, see Turner: 61-95. Cf. also Alexander: 10; and
Kuschel: 18-19.

18This statement is repeated with some variation in the precise wording in 13.15;
15.18; 17.8: 26.3-4; and 28. 13. On this ¢lause as formulaic, see Westermann 1980: 146.

19CF Gen 127, 13.16; 155; 17.4-6; 18.18; 22.17. 26. 4, 24; 28. 14. Itis important to note,
however, that the promise to increase Abraham's descendants is regularly linked with
blessing for the nations {¢f. 18.15; 22.17-18; 26.4; 28.14). Paul makes this same link in Gal 3.

20Sarna: 89. Gen 12.2 also states that the Lord will bless Abraham, and he will
increase or make great his name. Cf. also Westermann 1980: 152-153, who draws our
attention to the observation that the promise of increase of descendants is often linked
with the promise of blessing.

21Yestermann 1980: 143-144.




patriarchal narrative the promise of the increase of descendants is quite often compared
ta the vast number of stars (15.5; 22.17; and 26.4), the limitless grains of sand on the
seashore (22.17), or the countless dust of the earth (13.16; and 28.14).22 One text describes
the many descendants of Abraham as spreading out to the four comers of the earth
{28.14). The promise of many descendants is obviously a key feature of the promise to
Abraham, and this strand of the promise is often linked with another dominant strand:
the promise of the land., Together they function as two major strands of the promise in

the patriarchal narrative.

B. The Promise of Blessing for the Nations in the Patriarchal Narrative

The thind strand of the promise to Abrahiarn is that all the families (or nations) of

the earth will be blessed23 through Abraham.
1. Gen12.3b

This promise ta Abraham is first expressed in Gen 12.3b:
nTRA oRsw 93 7312730

"All the families of the earth will be blessed2¢ in you."

22idem: 151.

23The third strand is part of a larger motif of blessing, which is dominant iy
Genesis. Cf Mitchell: 29-78, 165-167.

2412712) may alternatively be translated 'will bless themselves.’ Thisis nota

crucial point for our investigation, however, because every ancient version in the Second
Temple period, including the LXX which Paul cited, took the verb as a passive. However,
even in Hebrew the niphal usually functions as the simple passive. See Weingreen: 100.
On this transiation issue in the text see Ellington; Alexander: 13; Mitchell: 31-33; Allis;
Turner: 55-57; Sarna: §9; Cassuto: 315; Thuruthumaly: 19-20; ¥estermann 1985: 151-152;
idem 1980: 157-159; and von Rad 1961: 155-156.
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The LXX translation is:
Kol EVEVAoYTENToVTaL £V 0oL TAsOL Al $uAal TIE 7L,

"And all the tribes of the earth will be blessed in you."

This promise follows the Lord's command that Abraham leave his homeland and go to
the land the Lord would show him. In Gen 12.1-3 it is perhaps the last expression, the
promise to bless the nations through Abraham's descendants, which is the dominant
concern of the narrative: blessing for others.2> To be sure, the promise of increased
posterity is an important part of the promise, but it will be given special emphasis and
will be further clarified later in the narrative. The promise of land, moreover, is only
implicit in the narrative,26 although it quickly becomes explicit in12.7. But as
important as the promise of the land and descendants is, the promise of blessing for all
the families of the earth is the dominant motif in Gen 12.1-3.27

The importance of this strand of the promise to Abraham is highlighted by the
two clauses which precede it. First, the Lord declares that Abraham will be a blessing.8
The assertion that Abram will be a blessing (1273 M°M) is translated in the LXX with a

predicate adjective (€oy) evhoyrrog) instead of a predicate nominative (Eoy) evhoyia).29

25Westermann 1980: 156; Kuschel: 20; and Alexander: 12.

26Scholars have noted that the text does not promise the land here, but merely
states that the Lord intended to show the land to Abraham. See the discussion in Turner:
58-60. On the significance of the expression “['3"‘[5 see Cassuto: 309-311. Itis significant
that although Abraham is commended to leave his homeland and his father’s house. the
text explicit}v states that these ‘promises’ will be the result of the effort of the Lord
(T IR /xon woinow oe), not Abraham. Alexander: 12-13, on the other hand, thinks that
the fulfillment of the promises are "...conditional upon Abraham'’s obedience.”

¢?Alexander: 13. However, blessing and the curse are firmly linked in this text.

280n Abraham as a source of blessing here, see Mitchell: 30.

29The LXX translation thus significantly shifts the focus from the statement that
Abrahem will be a blessing, presumably for others, to the statement that he will be blessed
or praised. Hence the LXX shifts the meaning of the text so that Abreham becomes the
object of blessing. The targums are divided on this translation issue. Tg. Neof hasa
reading similar to the MT ("you will be blessings”). Both Tg. Onq. and Tg. Ps.-]., however,
sgree with the LXX. Cf. McNamara: 86: Aberbach: 78; and Maher: 52. Translations in this
chapter are taken from these editions unless otherwise indicated. Although the targums




Some scholars understand this promise to refer to Abraham becoming the standard of
blessing30 or an example of blessing. 3! However, the most natural reading of this text
may be that because Abraham has been blessed (12.2: T213RY/evAoymow oe), he will
become a means of extending blessing to others.32 Second, the text states that blessing or
cursing from God is based on whether one blesses or curses Abraham {12.32).33 G.von
Rad nates that 7291 is singular and T°37130 is plural 3¢ The implication of this
observation is that the narrator may have expected that many would bless Abraham and
thus be blessed, but less prominently only few would curse him and be cursed.35 Thus
wan Rad writes that “"the thought of judgment...is here almost overarched by the words
of blessing” and that God is viewed "...as a sourre of universal blessing,” 36

It is therefore likely that the dominant pattern in the various elements of the

promise recorded in Gen 12.2-3 is blessing for others:

God's promises to Abram would then proceed in three stages from the
particular to the universal: a blessing on Abram personally, a blessing (or
curse) on those with whom he interacts, a blessing on the entire human
race. 37

were composed in their present form after the New Testament period, they are included in
the present survey for three reasons. First, the evidence from the targums provides us
with a c¢learer picture of the trajectories of these traditions. Second, many of the
interpretive traditions embedded within the targums may go back to the first centuwryC. E.
And third, Paul provides us with evidence that he may have known and used targumic
traditions of Genesis (e.g. Gal 4.21-31).

30Sarna: 89.

3lcassuto: 314.

3230 Vestermann 1985: 150; and von Rad 1961: 155-156.

33The first section of verse three receives extensive comment by the targums.
First, the harsh expression "I will curse” is softened by one targum to "will be cursed” (Tg.
Neof.), and thereby distances the Lord from actively cursing people. Second, this oath to
bless and curse is expanded to indicate that the priests are the prototype of blessing while
Balaam is the prototype of the wicked who are cursed (¢f. Tg. Ps.-Jand Tg. Neof' ).

3von Rad 1961: 155. On the significance of the difference of verbs here, see also
Sarna: 89. This dxstmcuon in number, however, is obscured by the LXX which translated

T55pn with 1ovg Katopwiévoug and 7371312 with toug evAOYOUVTOL.
$Mitchell: 31-32.
36von Rad 1961: 155. Such an interpretation, however, is denied by Cassuto: 315.
37Sarna: 89.




Most scholars, even those who argue for a reflexive translation of 12730, recognize the
uriversal impact of the Lord's promise to Abraham.3% It is important to note that in this
initial declaration of the Lord's intention concerning Abraham, the promise of land is
merely implicit in the imperative of verse one and the promise of many descendants is
referred to indirectly (5172 "11%). Only the promise of blessing for all the families of the
earth in or through Abraham is referred to directly. Moreover, the aspect of the promise
that receives the most detailed attention is the blessing of others (12.2d-3), not the
blessing of Abraham or his descendants. The other elements of the promise are treated
in a crisp manner which contrasts with the detailed attention given ta the blessing of
others motif found here. Hence it is crucial to note that the first formulation of the
promise to Abraham contains six elements,39 all of which focus on the term

“blessing” 40 The first three of these focus on promises which directly affect Abraham
and his descendants; the final three indicate that Abraham will have a positive affect an
others. Hence, "God's long range purpose for issuing the blessing promises was to bless
all people."4! Moreover, in Gen 12.3a a blessing for others is juxtaposed with a curse,
and bath blessing and curse are stated to be a result of one’s relationship to Abraham 42

In Gen 12.1-3, therefore, blessing for all the peoples of the earth is at the heart of God's

385y Westermann 1985: 152; von Rad 1961: 156; Cassuto: 315; and McComiskey: 55-
57.

3%r seven elements, if the promise to bless and to curse in v. 3ais divided into two
separate promises. Such adivision is followed by Cassuto: 312; and Sarna: 89. Westermann
1985: 149, however, states that the promise is divided into three parts.

40ct von Rad 1961: 155; and Westermann 1978: 30. For a philological study of T3
and a survey of i1s use in the Hebrew Scriptures, see Wehmeier: 67-226; and
Thuruthumaly: 13-27, 56-67.

41Mitchell: 30.

42This is a vital link for our study in Gen 12.3 because the same link is made in Gal
38-10.




promise to Abraham and thus is presented asa central concern for the Lord's covenant

purpose for his peaple,43 as this covenant relationship takes form in Gen 1544
2. Gen 18.18

In Gen. 18.18 the Lord repeats two of the elements of the promise as first recorded

in12.1-3:
TN ™1 5212 12720 s D e 1vn amaw

Abraham will surely be a great and mighty45 nation,
and all the nations of the earth will be blessed46 in him.

The LXX translation is:
APpaon Se Yivouevog €0TON €15 EOVOG METOL Kol TOAY, KAl EvEvAOYNBNooVTaL &V
QUTE TEVIO T EQVH) TIE TN

And Abraham will become a great and large nation, and all the nations of the
earth will be blessed in him.

Thus the elements of the promise from 12.1-3 concerning Abraham being a great nation
and blessing for the nations are repeated here. The text of 12.2 concerning the promise of
a great nation differs from 18.1847 most significantly with respect to the difference of
verbs chosen (M3 17/ nwvouevos Eotanin 18.18 for TWIRI/moinow in 12.2) and the

43Mann: 341-353 has recently argued that this promise forms the theological unity
of Genesis. Cf. also Crisemann: 73. On the importance of Gen 123 for the interpretation
of the entire Abraham narrative, see the bibliography in Alexander: 12. n9.

44For a discussion of the theological significance of the observation that the
ratification of the covenant between the Lord and Abraham in Gen 15 followed the
declaration of the promise in Gen 12, see McComiskey: 59-64.

4501231 may be transiated "mighty" or " “vast”, referring to the numerical

increase of Abraham's descendants, and the LXX clearly understood the text this way. See
Holladay 1971: 280.

460n the transiation of 127201, see n. 24 above.
470n the modifications of 12 2-3 here, see Wenham: 50.
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addition in 18.18 of the adjective 31¥¥/mokd. The change from the pronominal suffix or
personal pronoun (7/0e) to the personal name in 18.18 (QA7 2%/ Afpaaw) is due to the
shift from direct address in 12.2 to a statement sbout Abraharn in 18.18. The text of 12.3
concerning blessing for the nations differs from 18.18 most significantly with respect to
the change of the object of the blessing (in 12.3 NTRM DNBWN/ 1 dvdar Trg 17 to
TIRD M1/ €6vn T 7 in 18.18).

The juxtaposition of the multiplication of Abraham's descendants and the
blessing of the nations through them is a recurring motif in the patriarchal narrative.
Yet it is also crucial to note that in this text the Lord does not speak to Abraham, but
rather deliberates with himself. 4% Hence this text is not a declaration of promise to
Abraham, but rather is a statement of purpose concerning the Lord's intention on behalf
of Abraham and his family.49 And the Lord's purpose for Abraham is moving toward
the time when his descendants would be a great nation and the time when all nations
would be blessed through Abraham. Therefore, in the statement of the Lord's intention
for Abraham in Gen 18.18, only the strands of many descendants and blessing for all
nations are explicitly mentioned.

These two promises are grounded (*3/yap) in 18.19 on the knowledge that3¢
Abraham will command MY/ wwd§51)51 his sons and his household after him and

they will keep (171%"/ ¢uratouary) the way of the Lard (M® T17/tac ddoug wupiov),32

48yestermann 1965: 288 attributes this to a late stage in the history of the promise
in that this material is "...part of the traditional material which has travelled a long way
and is thought through in its various theological applications.” Cf. also von Rad, 1961: 204.

49%e will return to this observation in chapter six. For now we only note that it is
commonly recognized that Paul has conflated Gen 12.3 and 18.18, and these observations
may prove fruitful for our exegesis of Gal 3.8-10.

301t is possible, however, to translate TME 1°09T: "I have chosen him in order
that...". Cf. von Rad 1961: 204; Westermann 1985: 264; ¥enham: 34; and Sarna: 131.

315arna: 131 takes NS in the sense of ‘instruct.’ Similarly. von Rad 1961: 205
writes that "the reason for God's amazing intention is given particularity in v. 19:
Abraham has the position of teacher for his descendants, and the event at Sodom will
contain a special admonitory significance for all time.” See also Wenhain: 50.

32Both Tg. Onq. and Tg. Ps -] read: ".the ways that are right before the Lord."




so that they might do what is right and just (998 TPTE MEYY/moely Sucaroouviy
Kal Kpiaw), in order that the Lord might do what he has spoken to him (i.e. he might
keep his promise ta him). In this text the motif of covenant loyalty is linked clearly and
firrnly with the promise to Abraham. On the one hand, Abraham's faithfulness in the
instruction of his descendants so that they might remain faithful to the way of the Lord is
the ground of the Lord's choice of him.73 On the other hand, the continuation of
covenant loyalty on the part of Abraham's descendants results in the fulfillment of the
promised blessing to all nations. In this respect, Gen 18.18-19 expresses a covenant

perspective which it shares with Deuteronomy.

3. Gen 22,18

In Genesis 22.18 the Lord responds to Abraham's obedience to his commandment
concerning the sacrifice of Isaac94 by repeating the promise,?3 including the promise of

blessing for the nations:
YIRN ™1 93 5673713 5Ponanm

All the nations of the earth will be blessed in your descendants

The LXX translation is:

A » b -~ , - . v W ~ ~
KOl EVEVAOTNONOOVIAL EV TR ONEPRATL OOV TaVIQ TO €8vn) T Y%

53In Tg. Ps-]. Abrsham's piety is manifest before the Lord, and it is this piety that
is transmitted to his descendants that results in the Lord bringing upon him “.. the good
things he has promised him.”

¥The Agedah, or the "Binding (of Isaac),” which is described in Gen 22, has always
had an important place in Jewish thought. For aselect bibliography on the traditional
Jewish understanding of the Aqedah, see Maher: 77 n.1.

333arna: 154 thinks that the promises have been reaffirmed.

36According 1o Westermann 1985: 364, the difference between 773 here and 72
in 12.3 "..indicates that the concern is more for Israel and her meaning for the nations.”

3%0n the significance of the hithpael here, see Wenham: 112. Allis: 263-298 hes

argued that both the niphal and hithpael vert forms should be undetstood as passive
forms. The targums reflect a future passive translation here.




And all the nations of the earth will be blessed in your descendants.

In this context the promise to bless the nations is only one part of the promise. In 22.16
the statement of the promise is preceded by the Lord's oath which is grounded on
Abraham's obedience to the Lord. In 22.17 the promise is that the Lord will certainly
bless Abraham, that the Lord will certainly expand his descendants like the stars in the
sky and the sand on the seashore, and and that Abraham's descendants will possess or
inherit ($1™/xAnpavounae) the gate8 of their enemies. (22.17). In 22.18 the statement
of the third strand completes the promise to Abraham in this context. Once again the
promise of many descendants is conjoined with the promise to bless all nations, while
the promise of the land is only implicit, perhaps in the statement of the possession of the
the enemies’ gate.”9 Gen 22.16-18 is the final instance of the promise to Abraham
himself, and thus this text "...forms a frame or inclusio with Abraham's call in 12.1-3 and
sa brings to a conclusion the main section of the Abraham narrative.” 60

The promise in this text is grounded on Abraham's cbedience to the Lord
(5‘:*,::3 AWM/ wnrovaag TT) €uTg dwvrg) in his willingness to sacrifice of his son,
Isaac.b! One of the targums understood the obedience of Isaac in submitting to death in

terms of circumcision.52 In this tradition, Ishmael and Isaac dispute the matter of whao

58The LXX translated T3¢ with Tog MOAELL.

29This perhaps explains the L¥X translation in which the inheritance of cities
would more explicitly refer to the promise of land.

60A1exander: 18.

b1 Abraham's obedience to the Lord thus forms an inclusio, enclosing the various
aspects of the promise. Cf. Sarna: 154; Vestermann 1985: 364; Wenham: 111; and
especially von Rad 1961: 239-240. Alexsnder: 18 argues that Abrahag's obedience in Gen
22 functions to demonstrate that he has fulfilled the condition in 17.1 in that his
obedience shows "._his willingness to walk before God and be blameless.”

bace, Tg. Ps.-]. Although this targum probably reached its final form in the
seventh century C.E., it probably contains many traditions which date to the first
century. See Hayward 1991: 215-246; and idem 1989: 77-93. This long addition in Tg. Ps-]..
unique among the Targums, functions 1o explain why God should have "tested Abraham,”
as the biblical text states. According to Tg. Ps.-]., Isaac’s declaration of his readiness to
offer his whole body to the Lord led to God's commandment to Abraham to offer Isasc asa
sacrifice.
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should be their father's heir. During the course of this dispute, Isaac states that although
he was too young to concur with his own circumcision, he would gladly surrender his
whole body to the Lord, if so asked.03 When the Lord heard this statement, he tested
Abraham. Isaac’s devotion to the Lord is thus stressed because although he himself did
not voluntarily submit to circumcision, he would gladly surrender his whole body to the

Lord, if asked.

4, Gen 264

After Abraham’s death, the promise of blessing for the nations is confirmed to

Isaac in Gen 26.4:64
YIRA ™1 93 ¥Ir3 137230Mm

"And I will bless all the nations of the earth in your descendants.”

The LXX translation is:

- . s~ . . . a _—
KOl EVEVAOTNONTOVIQL €V T{ OMEPLOTL TOV TAVIQL TX E8VT] T 11

"And all the nations of the earth will be blessed in your descendants.”

Sama writes that

the well-being of humanity at large is intertwined with the destiny and
fate of Israel. This is one of the major themes of Genesis, and it is

repeated to each of the patriarchs in tumn.65

83The text states that Issac answered and said, "Behold, today I am thirty seven
vears old, and if the Holy One, blessed be He, were to ask all my members I would not
refuse” (Tg. Ps.-]. 22.1.).

b49estermann 1985: 424 writes: "The purpose of this elaboration is obviousiy to
join Iseac to the Abraham tradition by means of a theological clamp.”

63Sarna: 183.




In this context the three strands are present:f'f’ the land®7? {26, 3-4 [2x]), many
descendantsb8 (26.4), and blessing for the nations through his descendants (26.4). Hence
Gen 26.3-4 is the restatement of the promise to Abraham, and it points to the significance
of the three strands of land, descendants, and blessing for the nations. The continuation
of these promises is based in 26.5 upon Abraham's prior obedience to the Lord and his
loyalty to the covenant stipulations.f"i' Blessing for the nations?0 thus is based in this text
on Abraham's faithful cbedience to the Lord and his requirements, and this blessing is
once again in context with the multiplication of his descendants. However, in 26.3-4 the

twice repeated promise of the land brackets the other twa strands of the promise.

5. Gen 2814

After Jacob had been blessed by Isaac?! and while he was on his way out of
Canaan,?2 he had his famous dream of & stairway into heaven, during which the Lord

himself confirmed the promise made to Jacob's fathers.?3 In Gen 28.14 the promise

66gther elements of the promise here in 26.3 are the promise of the Lord's
presence and blessing for Isaac.

67Sarna: 183 notes the unusual plural for the land in 26.3. The LYX, however,
refers to the singular.

68These descendants will be as numerous as the stars of heaven.

6901 the possible link between Gen 26.5 and Deuteronomy, see Westermann 1985:
424-425. ¥enham: 190, however, argues that this language is more typical of priestly
texts. Wenham further argues for the significance of the fact that in spite of the fact that
Gen 26.4-5 is a virtual citation of Gen 22.17-18s, it is Abraham s obedience that is
mentioned as the ground for the promise, not Isaac’s willingness to be sacrificed.

7045 also the promise of 1and and descendants.

?1Cf. 26 3-4. The elements of this blessing are God's blessing, many descendants,
and the blessing of Abraham to him and his descendants, which is the land. On the
significance of the identification of the "blessing of Abraham” with the land, see
Halpern-Amaru: 11.

?20f. Wenham: 223: “the promises were first made to Abraham as he wes settling in
the land, but they are reaffirmed to Jacob as he is fleeing from it.”

73¢f. 28.13. The LXX appends um ¢oPod. Cf. Sarna: 198




given to Abraham that all the nations would be blessed through his descendants is

stated;7¢
?ymm PRI ﬁnﬂﬂiﬂ'bﬂ ‘[3 1279aN
"And in you all the families of the earth will be hlessed,
and in your descendants.”
The LXX translation is:

Y -, . . - ¢ . -~ -

Kal evevhoyrgnoovial ev go maoal ai dukal TG 1TE,
A A

KOl €V T() OMEPLOTL OOV

"And in you all the tribes of the earth will be blessed,
and in your descendants.”

I this context the promise to Jacob also includes land (28.13), God's presence and
protection (28.15}, and the safe return to the land (28.15). Gen 28.14 expands the text
found in Gen 13.14-17,75 with the addition of the promise to bless all the families of the
earth through Abraham's descendants. For Jacob is told that his descendants will be like
the dust of the earth, and they will spread out to the west and to the east and to the north
and to the south.?6 In its final form, Gen 28.14 is probably intended to refer back to 13.14,
but two important modifications have occurred. First, Gen 28.14 envisages a time when
the descendants of Abraham would spread out to the four comers of the earth. And
second the promise to bless all the tribes of the earth through Abraham's descendants has

been included. The order of these may provide the foundation for a theme, which in

74This passage is most often linked back to Gen 13.14-16 {e.g. Wenham: 222-223:
and Sarna: 198). The key addition to the promise it Gen 28 which is not found in Gen 13 s,
of course, blessing for the nations.
_ "3Both the MT and the LXX have different verbs in the two texts, while the LXX has
1) Quueg in 28.14 and Ty Qunovin 13.16.

?bWestermann 1985: 455 argues that this mention of the four corners of the earth
refers back to0 13.14.
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chapter four we will argue is common in the postbiblical period, in which the ubiquitous

presence of diaspora Jews is the means of fulfillment for the promise to bless all nations.

6. Summary

The third strand to bless the nations through Abraham's descendants is a key
aspect of the promise in Genesis. It is the focal point of the original formulation of that
promise, is always associated with the multiplication of Abraham's descendants, and is
explicitly stated to all three patriarchs. Moreover, in Gen 18.18, a text that Paul has
conflated with Gen 12.3, only the strands concerning descendants and blessing for the
nations are present, and these are presented in the form of a declarative statement from
the Lord which details his intention for Abraham.

The promise to bless all families (or nations) of the earth is therefore a
fundamental part of the covenant God made with Abraham,?? and as such it functions
as ane of three primary strands of the promise to Abraham. The Lord may express other
aspects and dimensions of the promise to Abraham,?®but the three strands of the land,
descendants, and blessing for the nations are repeated throughout the narrative both to
Abraham himself and to his descendants, [saac and Jacob.?? The Lord's covenant
relationship with Abraham and his descendants and his covenant purpose for them
from the start is centered on the promise of land, descendants, and blessing for the
nations. But it is especially the promise of blessing for the nations which is highlighted
first in Gen 12.1-3 and which is repeated in Gen 18.18.

. The promise to bless the nations elsewhere in the Jewish Scripture.

??Cf. Kuschel: 22-23.
78See n. 4 above.
79Clements: 15.
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Most of the references to Abraham in the Jewish scripture are focused on Israel’s
covenant relationship with the Lord.#¢ The promise to Abraham to bless the nations in
his seed®! is relatively rare in the Jewish scripture,82 but is referred to at least two times
outside of Genesis.83 In Ps 72.17 this promise is connected with messianic motifs. In Jer
4.2 the promise occurs in the context of a discussion of the restoration of Israel.8¢ We

will suggest, further, that the promise is alluded to®3 in Zech 8.13 in connection with

80Ct Hansen 1989: 178-179.

810n the significance of the promise of 1and and the promise of descendants
elsewhere in the Jewish scripture, see n. 8 above. The ¢lose relationship between the
promised land and the people who would inhabit that land is the frequent theme of
Deuteronomy and the Dewteroniomistic history. The relationship between the land and the
people in the restoration is a frequent topic of the prophetic literature.

82The third strand is absent from Deuteronomy and the Deuteronomic history. Cf
Mitchell: 36-37. "The covenantal blessings do not develop the patriarchal theme of Israel
teing a mediator of blessing. Instead, they emphasize that the reason God blesses is to
give Israel Jominion over other nations.” He does not think that this reflects conflicting
theologies, but rather Israel “. could only mediate blessing when they themselves enjoyed
abundant blessings and were in a position of authority over those to whom they mediated
blessing "

8350 Mitchell: 186. Hansen 1989: 178-179 does not discuss any of these texts in his
survey of Abraham in 014 Testament because the proper name is not presentin anyof _
them. Thg key term in the promise in the LXX is perhaps the future passive of évevlcwew
or evhoye :1v. Only the latter occurs outside of Genesis. In several texts the future passive
of e{a}l.oyew is employed in contexts which speak of blessing for Israel, and it is unclear if
this is intended as an echo of the promise to Abraham. If so, it has been significantly
interpreted within the Biblical text. See Gen 48.20 in which this <lause is applied to the
blessing of Israel. In 11 Sam 7 29 (LXX=11 Kgs 7.29). within the context of a key messianic
text, David prayed that his house be blessed by God forever. In Ps 49 (LXX 48).19 the verb is
used once for the rich man who has been blessed in life, but twice it is used with
reference to thase who fear the Lord (Ps. 112 [LXX 111]2; and Ps. 128 [LXX 127]4.)

84 According to Mitchell: 52 blessing in the prophetic literture " . results from God's
dramatic intervention in the course of history.”

850ther possible allusions to the third strand of the promise include Isa 19.24-25;
Ps 479 and Mal 3.12. However, in Isa 19.24-25. Israel is referred to as a blessing in the
earth (YIRN 3703 N33 /evhormueve; v 1) 1{). Moreover, both Egypt and Assyria are
blessed and Mitchell: 166 thinks that this means that they both share a covenant
relationship with God which is similar to Isreel’s. This is a possitle, perhapseven a
probable, allusion to the third strand, but there is no explicit mention of all the nations in
this text. In Ps 4710 the MT juxtaposes the statements that the princes of the earth have
gathered (YOOR) DY 3°T)) and the people of the God of Abraham (BNT3N 1SR DY)
without making clear the connection between them. The LXX (=46.10) understands the
relationship between these two statements to be the preposition peta, which vocalises the
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restoration motifs and in Isa, 65.16 in connection with blessing for those who are faithful

to the Lord and the covenant, while those who are apostates are under a curse.
A. Psalm 7217

The third strand of the Abrahamic promise is mentioned in connection with king
Solomon.#6 This psalm is a prayer of the peaple of Israel for the king so that he might
reign righteously. In the MT of 17a the psalm declares the hope that both Solomon's
reputation would endure forever (09195 1M 77 and that it would increase as well
(W 7 W —105). The LXX (71.174) translated £otw 10 Gvouo citou evACTTEVOV €1
toug aivag and Tpo Tov Tlou dlauevel to ovoua autod respectively.8? The LXX
explicitly incorporstes the verb evhoyeivinto its translation of 174, probably under the

influence of 176,88

In 17b we encounter the reference to the third strand of the promise:

Mg 0711793 13 19730

"And they will be blessed in him,

consonantal Hebrew QY differently from the MT. Hence the LXX perhaps understands that

the princes of the nations are not ¢considered 1o be included in the people of God, but
rather are merely gathered with the God of Abraham. perhaps even in judgement (Cf. vv.
3,8). In Mal 3.12 we read that if Israel would obey the Lord, the land would be blessed, and
then all the nations would ¢all her blessed. Although the MT clearly refers to "all the

nations” {@”AN"93), it uses a different verd from the third strand of the promise (1R
apiel stem verd). The LYX likewise employs the same noun (movea Ta € évn)buta

different verd (umcapwﬁaw}. Hence the difference in terminology makes a possible

allusion less clear. Mitchell: 166, however, thinks this is an allusion to the promise to
Abraham.

860n this text as a citation or allusion to the promise, see Mitchell: 103; and
Westermann 1980: 158-159.

8?This language may echo the promise to Abraham of a great name in Gen 122, If
this language is an echo of the patriarchal promise of a great name, perhaps the last
clause in Gen 12.2 has been conflated into the echo: N273 MPM/x@ ecrn ev?mrmm;

8811 is especially striking that the same vert form occurs in the LX¥ of Gen 12.3
and Ps 72.17a.




and all nations will bless him."

In verse seventeen we thus find a reference to the promise to Abraham which is applied
to the king of Israel: 12 12720, The explicit mention of the subject of the plursl verb
137120 is withheld until the last line of verse seventeen: TMIERT D223, All the
nations are thus envisioned as blessed in or through the righteous king of Israel®% and
consequently they call him blessed.

The LXX translation clarified the relationship between Ps 72.17 (LXX=71.17) and
Gen 12.3/18.18:

K eUAOTIBNOOVIQL €Y QUTE TaoaL &l gUALL TTg 7T,
! ! : o
MQVIC TQ E6VN LOKOPLOVOLY CUTOV.

"And all the tribes of the earth will be blessed in him,
all the nations will bless him.”

The LXX understood the hithpael verb form 12730790 a5 a future passive
{(evhoyn@noovran) and furthermore it made explicit the subject of this verb: naoa ol
guAal t7g 1. The combination of this subject with navia ta €6vnin the followingline
of the poetic structure would be unmistakable for the reader who was well acquainted
with the Genesis namative, especially with the future passive form evAoynénoovial. The
resulting text is thus clearly intended to echo the language of the promise to Abraham in
Genesis 12.3, 18.18, etc. This psalm, therefore, links the fulfillment of the promise to
Abraham to the king of Israel, who mediates the Lord's blessing to the nations. This link
in Ps 72.17 (LXX=71.17) between the promise to Abraham and the king of Israel perhaps

gives this psalm a messianic connotation.

B. Jerd.2

890n the king as the one who mediates blessing, see Westermann 1978: 9, 30-32;
and Mitchell: 103,

90Mitchell: 103 takes this as a clear reference to the patriarchal promise.
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The third strand of the Abrahamic promise is also mentioned in Jeremiah 4.1-2.
Jeremiah called for unfaithful Israel to retumn to the Lord (4.1-2a), and in 4.2b referred to
this event as the time when the promise to Abraham to bless the nations would be

fulfilled 91:

195001 121 @M1 13 1310

"And the nations will be blessed in him
and in him they will glory.“

The LXX translation is:

h,cu eu?ucrmaouow Ev owtq: eévn
KO €V QUT(Q QLVETOVaLY Tip Beq ev lepovaainud?

" And nations will bless in him
and in him they will praise God in Jerusalem.”

The MT text of Jer 4.2b is a clear reference to the third strand of the promise to Abraham
{0™32 13 12720M).%3 Thus in this text Israel's return from her idolatrous practice and a
return to faithfulness to the Lord is the condition for the promised blessing for the

nations to occur. Israel's role as mediator%4 of the covenant blessings to the nations thus

911n context, faithless Israel is ¢alled to return to the Lord, after which Israel will
be multiplied and incresased in the land (3.16) and Jerusalem will be ¢alled the Throne of
the Lord and all the nations (017" 23/mavea ta e6vn) will be gathered to it (3.17). ¥hen
Jeremiah discussed the restoration: of Isrsel, he brought together the three strands of the
promise. Although blessing for the nations is implicit in this context, it becomes explicit
in 42 Cf Mitchell: 56.

92The LYX inserts év lepovoadnu into its transiation, perhaps under the influence
of Jer 3.17.

93Cf. Westermann 1985: 151. Since the Genesis narrative used either the niphal
form (12.3; 18.18; 28.14) or the hithpael form (22.18; 26.4), the choice of the hithpael form
here may not have much significance. Mitchell: 55-56 points out that Jer 42 isnotan
exact citation of any of the passages in the patriarchal narrative.

%4There is some ambiguity, however, concerning the antecedent for the phrase 13;
it could refer either to the Lord or to Isreel. This ambiguity is retained in the LXX,
although the phrase ttp 8e@ was inserted into the following line of the poetic couplet, an




is dependent upon her covenant faithfulness, as prescribed especially in Deuteronomy. It
is curious that the LXX, which consistently translated either Hebrew form with the future
passive in Genesis, chose the future active in Jeremiah (i.e. evhoynoovaw). Since the
targum of this text understood the verb to be a future passive,93 this curious reading
found in the LXX maybe due to a mistranslation. It may, on the other hand, reflect a
perspective of the translator in which the promise of blessing for the nations has been

transposed into a promise that the nations would bless Israel.

E. Zech 813

The promise to bless the nations through Abraham's descendants is alluded to in
Zech 8.13b:
M272 OO DonR Youhw 13
Thus [ will deliver you and you will be a blessing,
The LXX translation is:
VT S10Wow VLOL Kol E0e0E EV EVAOTLE

Thus [ will save you and you will be in blessing

In this context, Israel's covenant failure to remain loyal to the Lord led to her exile from
the land, which Zechariah terms a curse among the nations (0°112 i'l?—'z?iﬁ NN/ e ev

Katapg v 1015 €6veowy). This historical reslity provides Zechariah with the occasion to
contrast it with the Lord's intention to deliver Israel from captivity and to use this act of

deliverance as the opportunity to fulfill the promise to Abraham that the nations would

addition which may indicate that the antecedent of ev aﬁt@ was understood to be Israel,
by whom the nations glorify God. The targum of Jeremiah cleared up any possible
ambiguity; the blessing comes through Isreel. See Hayward 1987:58.

955ee the translation in Hayward 1987.




be blessed through his descendants. For just as Israel had been a curse among the nations
{13/ ovtwg), she would also be a means of blessing among the nations (N372 O™/ Ko
€geobe ev eudoyia).9¢ Zechariah does not quote the promise in Genesis, but clearly
alludes to it. In the parallelism between 13a and 13b, the phrase B*113/¢ev toig €bvemvis
implied in the second line of the poetic structure. The resulting clause clearly points to
the Abrshamic promise corcerning blessing for the nations (™13 N272 an M/ £0€00e
£v eVAOYLQ £v 101 €Bvedty). This mediated blessing to the nations would occur after
Israel's salvation (DINR YR/ 1aowow vndg). In Zech 8.13 Israel's deliverance from
the curse thus would result in blessing being extended to the nations. Hence this text

alludes to the third strand of the promise.
D. Isa 6516

An allusion to the promise to bless the nations through Abrsham's descendants

may occur in [sa 65.16, especially in the LXX translation:
TR 120N W

"The one who is blessed (or blesses himself) in the land."
The LXX translation is:
© evhoyndnoetal el T NG
"The one who will be blessed in the land."

In Isa 65 the repeated theme is that those who are idolators will be judged and those who
remain faithful to the Lord will not be punished with the guilty. The MT employed a
text which echoed Gen 22.18; and 26.4 in the use of the Hithpael form of T73. The LXX

may have understood this as a reference to the pmmise to Abraham and used the future

96Mitchell: 59-60, however, takes this to mean that Israel will become a proverbial
blessing among the nations.
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passive form in its translation,?? This blessing refers back to the new name for the
servants of Israel (65.15b), who have remained faithful to the Lord. Thisblessingis
contrasted with the curse on those who are apostates (65.13-154).98 Thus in Isa 65.16,
those who would be blessed are those whao remain faithful ta the Lord, and those cursed
are those who turn to other gods. And ifboth the MT and the LXX have indeed echoed
the language of the promise in Genesis, this is a significant interpretation of the promise
to bless all nations through Abraham's descendants because those who are blessed are
not the nations but ethnic Israel.39 It maybe argued that Isa 65.16 has echoed the
language of blessing and curse in Deuteronomy, esp. Deut 28-32. But Deuteronomy

never employs the future passive of evkoyely, so at least in the LXX this is hardly clear.

E. Summary

Although the third strand does not accupy a dominant place elsewhere in the
Jewish scripture, it is significantly restated in connection with the king of Israel, perhaps
giving it a messianic connetation (Ps 72.17), and with Israel's restoration from exile (Jer
4.2). Moreover, the curse is conjoined with blessing in Zech 8. Furthermore, it is
perhaps alluded to in Isa 65.16 in a context which detailed the respective response from
the Lord on those who turn to idols, who are under a curse, and those who remain

faithful to the Lord, who are blessed.

IV. Conclusion

97The verb in the next clause (JI% 2R T1IM). which is the seme stem in the
MT, is transiated with the future active in the LXX (eﬁ?.,cr'mooww vap Tov Beov Tov

adndivov). Hence, rather than the 'true God' or the ‘God of truth' as the sgent of blessing,
the LXX transforms the sense so that he is the object of blessing.

98 esp. 15a. The cursed name of the apostates thus is juxtaposed with the new
name, which is blessed, of the servants.

99CF. Mitchell: 53.
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The promise ta Abraham involves three primary elements: land, descendanis,
and blessing for the nations through Abraham's descendants; and the third strand of the
promise to bless the nations through Abraham's descendants is an important part of that
promise. It is featured in the first formulation of the promise in Gen 12.1-3, is repeated
throughout the patriarchal narrative, and is restated to both Isaac and Jacob. In the
statement of the promise in Gen 18.18 it occurs only with the promise of increase of
descendants; and in Gen 26.3-5 the promise of these three elements is based on
Abraham's faithfulness to the Lord's commandments, in which typically
deuteronomistic language is employed. The third strand of the promise therefore
functions as a integral part of the three-fold promise to Abraham of land, descendants,
and blessing for the nations.

Although the promise to bless the nations is relatively rare outside of the
patriarchal narrative, it does occur in several texts in the context of messianic and
restoration themes. On the one hand, the promise and its fulfillment is identified with
the king of Israel; on the ather hand, another text envisages the day when Israel would
be restored to the land and would return to the Lord in faithfulness to him, and at that

time the promise of the third strand would be realized.
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Chapter Three
The Curse in Deuteronomy and elsewhere in the [ewish Scripture,

1. Introduction

Several recent attempts to trace Paul's argument in Gal 3.10 and his use of
scripture there have pointed to the significance of the context of Deuteronomy for our
understanding Paul's intention.! The purpose of this chapter is to explore the use of the
various terms for curse in Deuteronomy and in several texts in the Jewish scripture.
First, our study in Deuteronomy will indicate that curse functions as a motif in
Deuteronomy which is conjoined with its dominant concern for loyalty to the covenant
in order to stress repeatedly that the curse of the covenant comes upon those who
abandon the Lord and turn to other gods. Second, our study of several texts from the
Deuteronomistic history and from Israel's prophetic literature will demonstrate this

same covenant perspective,
II. The Curse in Deuteronomy
Deutemnomy uses four different terms to refer to the curse: nﬁbp, noR, TR,

and 8777, which are translated in the LXX with xatapa, apo, emxatapato, and avadepa

respectively.3 Although the four terms are used several dozen times in Deuteronomy,

1cr. Noth 1966; Thielman 1969; idem 1994; Scott 19938 idem 1993b; Wright 1992a;
and Dunn 1993a.

2 For a recent study which details the importance of the covenant in several

important strands of Second Temple Judaism and the implications of covenant for the
people of God. see Christiansen.

3For a general study of the terms ‘curse’ in the Hebrew Bible, and an attempt to
delimit the precise semanti¢ nuances of each term, see Brichto. For a collection of

parallels between the curses in the Hebrew Bible and Ancient Near Eastern treaties, see
Hillers 1964: 43-79.
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they tend to occur in clusters, focused especially on Deut 7; 11; 13;and 27-30. The term
n590/xarapa is used in 236 in the context of the transformation of Balaam's curse into
a blessing for Isrsel. In 235 the verb N99D is translated with xorapdodan. The term
O/ avaBena is used in 20.17. In 2.34; 3.6; and 7.2 DN is used, but it is not translated by
the LXX.

A. The use of H':"?P ,z_‘lcm&ga in Deutemnomg.

The terms N27% and kerapo are used three times in Deut. 11, a chapter in which
the results of obedience (N2723) and disobedience (.'155*'3) are repeated frequently.ﬁ The
motivation for obedience is both God's redemptive action in the past and his continued
blessing of the people in the future.b The first section of this chapter (11.1-15) details the
blessings for those who love the Lord and always keep the law. In 11.1 the admonition is
to keep the commandments throughout one's lifetime (@70 23/ndoog Tog HUEPCS),
and in 118 it is to keep every commandment (M9 TW/maoag Tag Eviohag
avtou).” In 11.22blessing in the land is conditional upon chedience to "all these
commandments” (RN MINN O3 T/ maoag tog evohag tavtag).® This blessing is
presented primarily in terms of prosperity and long life in the land (11.9-12, 14,21). The
second section of this chapter details the curse for those whose hearts? are deceived and

who have turned to other gods (11.16: DMk NN/ Be oic etepoig). The curse is

4For a comprehensive survey of this term in the Hebrew Bible, ¢f. Brichto: 118-199.
He argues that in the passages from Deuteronomy discussed below, there is no reason for

translating it " by any term which possesses more than the general force of misfortune,
harm, disaster . (idem: 186).

IBrichto: 182-183.

601s0n: 58.

?The LXX of 11.8 adds atutovu to its translation.

8Here the LYY adds crﬁuepov, which links this text with 11.8, but the translation
omits the relative pronoun after moweLv.

9The L¥X transiates the second masculine piurs 03335 in 11.16 with the singular
1 xapdia oo, but retains the plural with the verb forms.




presented primarily in terms of the desolation of the land and death which results from
the lack of production from the land {11.17). The focus of the chapter, at least in terms of
the space devoted to the topic, is on the blessing in the land which stems from obedience
to the commandments, especially exclusive devotion to the Lord.10 The three
occurrences of the term .'IE"?P, and its translation in the LXX with xetapa, are in the
final section of Deut 11. First, Deut 11.26 states that the blessing and curse (nb‘:m 273/
evhoyiay kol xarapay) were bath placed equally before Israel. Second, in Deut 11.28
Israel would receive the curses, if she did not obey the Lord's commandments!! and
instead turned from the way (TN} @GN0/ mhavndree ano 11 0bou) she had been
instructed. Third, in 11.29 the blessing is pronounced from Mount Gerizim and the curse
from Mount Ebal. The specific way in which this fundamental covenant failure would
accur is through devotion to other gods (11.28: 0™ DNOR/Ge0y; ereporg). This
covenant failure is consistently presented within the framework of the obligation to keep
all the law.12 In 11.32 when Israel entered the land, she must keep all the
commandments and ordinances (DWDUNNTIN QPN NR/MaVTo T& TPOTTATUATT,
autou kal tag kploey, toutag).l3 In Deut 11, therefore, the connection between the
obligation to do all of the law, the curse for failure to de so, and devotion to other gods is
firmly established.

The terms .'I':J':’p and xatapa are used in Deut 27.13 and 28.15, 45. In Deut 27-28
the recitation of the covenant blessings and curses are described in which the blessings
for obedience are pronounced from Mount Gerizim and the curses for disobedience from
Mount Ebal (27.11-13). This covenant ceremony is prefaced in Deut 27.1 with the
command to the people of Israel to keep "all these commandments® (M ST/

10This is the converse of the commonly noted point that the curse receives
disproportionate attention in Deut 28. Cf e.g. Noth 1966: 120.

1101 the other hand, in Deut 11.27 Israel would receive the blessing, if she obeyed
the Lord’s commandments.

12¢0f Otsen:59.
130f also 118,22




nogog tag eveoras toutag). The entire covenant structure thus is set within the
framework of keeping all the commandments. Moreover, the covenant ceremony on
Mount Gerizim and Mount Ebal is clearly in view in Deut 11.29 and its structure is
detailed in Deut 27-28. This literary parallel indicates that the major motif of Deut 11
may also be a major strand of Deut 27-28, a conclusion which an examination of Deut 28
bears out.

Moses' address in Deut 28.1ff. is an exhortation to the Israelites which is based on
the covenant renewal ceremony of Deut 27,14 Within this hortatory address, we read of
the specific way in which the Israelites would fail to keep all the commandments
contained in the book of the law!3 {Deut 28.14): Israel would turn aside! 9 from all of the
words of the law (@317 22N/ dno naviwy tav Aorev)!? and would tum to the service
of other gods (0™NR D NOR/0ev etepn). The penalty for going after other gods is that
all these curses (MORN M5 23/naom ol xatapo adtan) would come upon them
{28.15). These curses would come because Israel failed to obey the Lord (28.15), and this
failure is presented in 28.15 as the negative counterpart of Israel’s positive obligation to
obey all the commandments (11pM 13T S Mgy’ S/ puhaooey kol
molely magag tag evichag autou).l® Deut 28.14-15, therefore, functions as the pivot
upon which the blessings (28.1-14) and the curses (28.15-68) turn.19 Blessings would

come upon Israel because she was careful to do all the commandments; the curses

ld4yeinfeld: 147 argues that the anathemas of Deut 27 focus on excommunication
and the curses of Deut 28 focus on the threat of physical calamity. Itis not clear that these
are mutually exclusive categories, however.

15Hillers 1964: 32 writes that "the reference to stipulations written in a ‘book " is
normal treaty terminology.”

16The issue is transgression (1N ¥ /0v mapapnoy).

1?The expression 2INN I (LXX: 8efiax oide apotepar) indicates that Israel
was 10 walk on asingular path of devotion to the Lord alone.

13[:1‘ also 28.1: P DI MYS 1D/ ulagoery Ko moLElY Tagag T
EVIOAL QUTOV.

19For a discussion of the various ways in which the curse is described in these

verses and for possible influence by other Ancient Near Eastern treaties, see Weinfeld:
116-129.



because she did not do all the commandments and statutes of the Lord. It is crucial to
niote that the specific way in which Israel obeyed all of the Lord's commandments was in
her avoidance of idols and her faithfulness to Yahweh (v. 14).2% If Israel did this, she
would be blessed. However, if Israel abandoned the service of Yahweh to follow other
gods, she would be cursed 21

The terms 199D and xatapa are used in Deut 29.26 in connection with with the
clause NN 1902 N2NIN/ tag yeypauuevar v T Pl tou vouou tovtou.22 In 29.23
N3/ mdvia ta E9vrwould ask why Israel had been exiled from the land. Itis
important to note that the curse is often focused on RN YIRI/em vy y1v exelviy
(29.26),23 one of the central aspects of the promise to Abraham. These curses came
because Israel had tumned to other gods (Deut 29.25: @™ B7/Seoi; evepoig).24 This
verse thus describes the punishment promised in Deut 29.24 to fall on those who have
forsaken the covenant of the Lord (MN® 012 M/t Sadmpeny xuploud?), Covenant

unfaithfulness is the primary transgression in Deuteronomy on which the curse would

201n Deuteronomy the curse of the covenant would fall upon an idolatrous nation.
The effort required from Israel to Keep all of the law, therefore, had nothing to do with
striving for perfection or attempting to be justified by legalistic means, but rather it
negatively involved the avoidance of idolatry and positively involved faithfulness to
Yahweh. The curse fell on those who abandoned covenant relationship with Yahweh by
neglecting all the things written in the book of the law inﬂorder to serve other gods.

211n 28.45 "all these curses” (MPRN M59PN 93/maom ol korapa abral) would
come upon Israel because she had not obeyed the Lord must also be understood in this
light, even though idolatry is not explicitly mentioned here. However, the mention that
the curses would come upon Israel because she had not served the Lord her God with joy
and a glad heart (v. 47) and the indication that Israeel would serve other gods in exile (v.
36, 64) both indicate that idolatry is still the issue.

22Note the addition of Tou vopou. This same phenomenon occurs in Deut 29.19 (LXX
v.20).

23The curse meant not only removal from the land, but the land itself also wes the
object of the curse. This connection between the curse and the land promised 1o Abraham
is also explicitly stated in Deut 30.15-20, where we read that faithfulness to do all the
commandments would result in blessing in the land, while failure to listen and
participation in idolatry would result in removal from the land and the curse.

24Cf. von Rad 1966: 180: When the nations inquired into the reason for Israel’s
punishment, .. they will discover that Yahweh himself has cursed his idol-worshipping
people.”

2577 is modified by BNIR VR and Kuplou bY ToU BE0T TEV TATEPWY CUTHY.
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fall. Israel would experience the curse of the covenant because she had abandoned the
covenant and had not done all the words of this law. The specific failure of Isrsel's
covenant obligation is devotion to other gods.26 Deut 29.28 also states Israel's covenant
obligation to do "all the words of this law" (RN NMNNN 13T 93 NR/mavea ta pruata
1ou vouou toutoy), Therefore, in Deut 29 the curse which resulted in Israel's exile is due
to her failure to maintain covenant loyalty by turning to other gods,27 and this failure is
the negative corollary to the obligation to do all the commandments written in the book
of the law.

The terrns N5 and xarapo are used in Deut 30.1, 19 in conjunction with the
term blessing to indicate the choice (M99 N312N/1 evhoria xal 1) xotape) which
Moses laid before Israel. Deut 30 details the restoration promised Israel after she had
been exiled among the nations. More specifically, it outlines the choice to remain
faithful to the Lord which leads to life and blessing and the choice to abandon the Lord
and turn to ather gods which leads to death and the curse.2® At the time of Israel's
restoration the Lord would retum Israel to the land (30.5) and would circumcise their
heart and the heart of their descendants (30.6).29 The purpose of this circumcision is to
produce the love for the Lord which is the goal of the law {cf. Deut 6.5). The result would
be that all the curses would be on Israel's enemies (30.7) and Israel would do all the
commandments (30.8: 1PM¥S271R MR/ ko Towgel tag eviohag autou)3t and
the things written in the book of the law (30.10: AT AMNN 1202 N3N/ tag

26CT also 29.14-21. von Rad 1966: 180 states that here the writer ".. considered this
curse on disobedience to be the real purport of Deuteronomy.”

27For a discussion of parallels between Deut 29 and Ancient Near Eastern treaties
which describe rebellion against the king, see Weinfeld: 100-116.

281n 30.19 the blessing and the curse were DN/t Luny and M /tov Savarov
respectively. Cf. Buchanan: 131; and Thuruthumally: 59. )
29Note that the LXX translates the verb 111 with the vert nepicodopilery. Hence,

it interprets the significance of this expression. rather than merely using the Greek vert
MEPLTEUVELV.

30Note the curious sbsence of mag in the LY.




Yevpauuevas £v T PLPrig tou vouou touton). This obedience is focused on love for the
Lard (30.6b),5! which would be produced when the Lord circumcised the heart of his
people and their offspring (30.6a). Obedience was not toe difficult (30.11-14), and
consequently the [sraelites are exhorted ta choose life by keeping the Lord's
commandments (30.15-16). They are warned in 30.17-18b, however, that if they do not
obey and are drawn away to worship other gods (O onorb/ Beoic E’tépcm;), they
would surely perish (NTIRN TR/ omwhelq amorerode). Apostasy from the Lord
through the worship of idels thus means naot keeping all the commandments of the Lord
or not remaining within the things written in the baok of the law. Stated positively, the
message of Deuteronomy is that the Lord requires covenant faithfulness from his people,
a faithfulness which in Deut 28-29 is expressed in terms of keeping all the

commandments which are written in the book of the law,

B. The use of H5R£ &gc't in Deuteronomy.

In Deuteronomy the terms A9N32/ dpot are used exlusively in Deut 29, the only
exception occuring in Deut 30.7, where we read that all these curses (n‘:'nn moRT 5 Nv/
1af apag toutog) would be placed upon Israel's enemies after her restoration from
exile.33 In two instances the sense appears to be that of an "eath’, which indicates a
positive usage in light of its explicit connection with that which had been spoken to the
patriarchs. In 29.11 the reference is to the entrance into the Lord's covenant and his oath

(INRI TR TN P22/ év 1 S1a87KD KupLov ToU B0 0oV KAL €V TAIC GPaC

31CT. Baltzer: 35 writes that “unconditional loyalty renders it impossible to worship
foreign gods.”

32For a comprehensive survey of this term in the Hebrew Bible, ¢f. Brichto: 22-71.
33Again, the LXX does not translate 23
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avtou).3¢ This covenant and oath are the establishment of Israel as the people of God as
he had promised to the patriarchs (29.12). Four times in Deut 29 these terms are used
with reference to the curse on those who turn to the worship of other gods. Deut 29.18
refers to the words of this curse (TWRTN NORM MAT TR/ 1a prwata T dpag),33 which
the one who turns from the Lord to the geds of the nations (29.17: @0 0N TORTIR/
To1; Be0l; Tiov EOvirv exelvav) hears, but who falsely thinks that he would walk in peace
(29.19). Deut 29.19-20 states the punishment from the Lord on the one who turns from
him ta serve these other gods, a punishment which is summarized in 29.19 as

N1 1903 N21020 Y853, The LXX inserts "of this covenant' (meoay o apat vrg
Sradreng TauTrg ol Yeypouueval v T PifAly tou vouou toutou) 3 The terms

PR/ apa then are used in the context of the apostasy to the gods of the nations. 37

C. The use of 1/ enwarapatag in Deuteroriomy.

The terms VIR38/emxatapatoc are used twelve times in Deut 27.15-26 and six
times in 28.16-19. Its usage follows a fixed form, in which the Qal passive participle

{MIR) is employed to prenounce a curse on an individual 3% This is especially clear in

34The statement of the establishment of the covenant and the oath in 29.11 is
repeated in 29.13. However, see Brichto: 28-31, who argues that the language in Deut 29.11
and 29.13 refers not to a covenant and an oath, but rather to a "curse-enforced covenant.”

35Compare with 29.14. Since the terms NPR/apa sre translated ‘'oath’ in the
preceding context, it may be preferable to render them similarly here. without the
pejorative sense of ‘curse.’ This may enhance our understanding of 29.18-19, atextin
which one has falsely placed his confidence in the covenant and its ‘oath’ in spite of the
Eallct that he has turned from the Lord to serve other gods. However, See Brichto 1963: 28-
a1,

36This is probably under the influence of the text of 29.20, which includes this
phrase.

37For the motif of failure to do all the law in Deut 29, see pp. 54-55 above.

38%For a comprehensive survey of this term in the Hebrew Bible, ¢f. Brichto: 77-115.

39Brichto: 114-115 concludes that 1R “..in both its verbal and nominal
occurrences has the force of ‘curse’ only in the operative sense of the word. As such, its
basic sense is best rendered by spell.’ Brichto distinguishes between an “{imprecation”,
which anyone has the power 10 pronounce, and "...the power to bind with aspell or to
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27.15-26, but is equally so in 28.16-19, which the singular form demonstrates. The LXX
consistently uses the adjective emxatapara;, with an implied form of the verb elvau,
Within the chain of curse statements in 27.15-26, with respect both to the Hebrew and the
Greek text, 27.26 functions as a summary statement of those who are under the curse and
27.15 perhaps functions as the principle cause for the curse.49 In 28.16-19, the curse
functions both to remain on the individual#! and to apply to the entirety of life in the
land.42 It is especially clear in Deut 28 that the principal cause for the curse on an
individual is apostasy, when one turns from the Lord to the service of other gods, 3 but
the literary relationship between Deut 27 and Deut 11 makes this implicit also in Deut
27.15-26.44

D. The use of D/ avadeua in Deuteronomy.

The terms 07N and avadeua are used two times in Deut 7.26.47 These twa
occurrences are at the end of an extended section in which the danger of gentile contact
in the promised land (7.1 -5),4¢ the election of Israel to be the peaple of God (7.6-11) and
the promise of the Lord to give the land to Israel are stressed (7.12-26). A repeated theme

impose a ban...", which is not a power given 1o everyone, but rather is a power reserved
for the adeity. Brichto grounds this assertion by the observation that " the subject of the
active verd ‘rr is always the Deity or an agency endowed by God..." (idem: 115).

40The LXX includes the indefinite pronoun o0TiC in its translation of this verse,
thus introducing a conditional element into the text.

41The forms are consistently singular in 28.16 and 28.19 both in the MT and the
LiX.

42The curse extends from daily sustenance (28.17) to descendants {28.18a) and 10
wealth from the land (28.18b). Cf. Brichto: 78-79.

430n this point, see pp. 53-54 above.

445ee pp. 51-53 above.

43The expression QMR 2N 0NN is used in 7.2, but is translated by the LXX with
HAVLOUG XPXVIEL, CUTOVE.

46%ith respect to the gentile nations in the land, the Israelites were commanded to

destroy them, to make no covenant with them, to show nio favor 10 them, and not to
intermarry with them.




in this chapter is the destruction of the gentiles in the land so that they might not entice
the Israelites to turn to other gods (7.1-5, 16, 20, 22-26). 1t is this particular concern which
is the immediate context for 7.26, In 7.25 the Israelites are commanded to bum the idols
of those gentile nations (@MPNR/Tav Be@v aitiiv) because they are an abomination to
the Lord. According to 7.26 it is such abominations which are under the ban (87 0771/
avanua eatwy). The Israelites are warned not to take them into their houses and so also
come under the ban (1712 Q1 DM/ xon eop avadnua wonep toute). Deut 7.26,
therefore, refers to the curse which come upon those who take idols into their houses.7
Deut 13 contains a threefold waming to the community which concerns those
wha attempt to seduce God's people away from loyalty to him4¢ The chapter thus
| divides into three major sections4?: 13.2-6 addresses the prophet (%?23/mpogmrg) who
seduces the people, 13.7-12 the relative or close friend (7°TW/0 ddehdoc oov) who is the
seducer, and 13.13-18 the small group (‘9}1’53"’13 oW/ &vﬁpeg napcivou o1} which
entices a whole community to turn to other gods.?® The two uses of the terrns D and
avaBena both occur in the last section, in 13.16 and 13.18. The three sections of Deut 13
follow a pattern. First, each section begins with a conditional statement,?! Second, each
states that the enticement is to tum to other gods.?2 Third, each apodosis states the

proper response for the faithful in the given situation.?3 And fourth, each section details

47Deut 7.26 does not mention keeping the whole law, however. In 7.11 we read the
exhortation to do the commandments, statutes and judgments, which is similar 10 Deut
27.26, especially in its use of the final infinitive to summarize the covenant obligation.

48For parallels between Deut 13 and covenant documents in the Ancient Near East
which describe political treason, see Weinfeld: 91-100.

49The versification followed here is that found in BHS and Rshifs, which both
agree against the versification found in standard English translations.

50Hence the first situstion concerns an individual who seduces members of the
community, the second concerns an individual who seduces another individual. and the
third addresses a group which seduces a whole <ity.

51The MT reads *3, which the LXX transiates eav. Cf. 13.2, 7. and 13.

52The MT reads DWW D75R, which the LXX translates 8eoig evepoig. Cf. 13.3,7,
and 14.

33The proper response is focused on rejecting the enticement and thus remaining
faithful to the Lord. Cf 134. 9, and 15.
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the punishment for the crime of apostasy. For the prophet or the dreamer whao
seduces’4 the people of god to tumn to other gods, the penalty is death, whose purpose is
the protection of the community from idolatry {13.6: 7371 YN MY/ ka1 apaviel
Tov novnpov €5 unav autev). The relative or close friend suffers the same fate (13.10-
11),35 whose purpose is to inhibit future infractions and elicit faithfulness to the Lord
(13.12). If the report concerning the worthless men proves true and they have indeed
seduced an entire city to abandon the Lord for other gods, then that city would be under
the curse (13.16: DN 271/ ovavenatt avadenanierte; and 13.18: DAAN/ane tov
avoBep o). 26

Deut 13, therefore, exhibits a threefold structure in which similar crimes are
punished by death, a punishment which culminates in the curse in 13.16 and 13.18. The
crime in each instance is the asbandonment of the Lord for other gods.?7 It is significant
for the present study to observe that both Deut 13.1 and 13.19 positively prescribe Israel’s
covenant obligation, which is contrasted with the three instances of apostasy in Deut
13.2-18. In Deut 13.1 we read that Israel must do "all the words” (127052 M/nay pruc)
that the Lord commanded. And in Deut 13.19 we read that Israel's obligation by which
she would avoid the curse discussed in Deut 13 is obedience to all the Lord's

commandments (1"M SN D3 T/maoag tag eviohar avto). Thus the commandment

MWeinfeld 1972: 99 writes that the use of MY ™27 in 136 " appearstobe an
expression taken from the political vocabulary of the period.

55The LXX translates 177 with avayyelAay, thus softening the penalty from death
to a report 1o the authorities. This translation is curious in light of the translation of
13.11, which prescribes the death penalty. On the common tendency in scholarship o
amend the MT to sgree with the LXX, see Weinfeld: 94-95. For a recent defense of the
reading of the MT and its harsh punishment, see Levinson.

36The curse is clearly a death sentence, as the context of 13.16-18 makes clear.

37In light of the parallels with Ancient Near Eastern treaties, Weinfeld: 100 argues
that “..although the passage in Deut. 13 seems to be concerned only with religious loyalty
to the God of Israel, the laws actually served to guarantee the political-national allegisnce
of the people no less than their religious allegiance-a fact exemplified by the law of the
rebellious city.” Weinfeld thus argues that Q71 originally functioned as a socio-political
restraint, rather than areligious one
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ta do all the law forms an inclusio for the threefold structure traced above in Deut 13, in
which the curse based on devotion to other gods forms the negative counterpart to the

positive commandment to keep the whole law.

E. Summary.

The theme of covenant has occupied much attention recently, and the
investigation into the influence of Ancient Near Eastern treaties on the biblical
covenants has borme much fruit. A congistent feature of the covenant between the Lord
and Israel in Deuteronomy, which it shares in common with other Ancient Near Eastern
treaties, is that the covenant requires exclusive loyalty to the Lord alone.>® This
requirement is often juxtaposed with the requirement to keep all the commandments.
Moreover, the failure to remain loyal to the Lord through the worship and service of
other gods is referred ta as the failure to do all the commandments of the law, 3% and it is
this failure with which the curse of the covenant is associated. These three themes,
therefore, are integral to the way in which Israel would fail in her covenant relationship
with the Lord: the failure to do all that the law requires, the service of other gods which
violates the central requirement of the covenant, and the curse of the covenant for that

covenant failure,

. The Curse elsewhere in the Jewish Scripture.

58Cf Weinfeld: 51-51; Baltzer: 12-13, 35; Hillers 1969: 62-63; McCarthy 1978: 160-
16Z; von Rad 1953: 71; Oison: 49-61; and Kline: 14-15.

591t is also referred to as failure to do all this law and failure o do all things
written in the book of the law.




A comprehensive study of the motif of curse in the Jewish scriptures is not
possible within the confines of the present study.8? However, we will examine several
texts within the record of Israel's history®! which are especially clear examples of the
connection between the service of other gods, the failure to do all that the law required

and the resultant curse of the covenant.

A. The Deuteroniomistic History
1. Josh 23-24

In Josh 23 Joshua addresses the Israelites before his death and in 23.6 he
cornmands them to obey & 0710 1903 N7 23 TR (LXX: maveo T YETpaunev €v
i PufAly tov vouou Muvor), a clause which provides a direct link with Deuteronomy.52
This link between Josh 23.6 and the text of Deuteronomy is confirmed by the expression
WA P 1IN0 "N929.63 The result of obedience ta all things written in the
book of the law of Moses would be separation from the nations which were in the land of

Canaan (23.7) and the preservation of loyalty to the Lord. In 23.7 the way Israel would fail

60For such studies of curse in the Jewish scripture, see Brichto; Hillers 1964;
Schottroff; and Morland.

b1The connection between failure to remsin within all that the law required, the
worship of other gods. and the curse of the covenant is a motif which is featured in the
Deuteronomistic history, modern scholarship’s designation for the section of the Hebrew
canon from Joshua to II Kings because it displays a thematic unity both as a literary unit
and in connection with the text of Deuteronomy. This connection is especially prominent
in the record of Israel’s monarchy. See Lowery: 31; and Ackrovyd: 74-75. The classic
presentation and defense of the designation Deuteronomistic History' is Noth 1981. For an
overview of ¢ritical issues involved in date and place of origin for the Deuteronomistic
History see Ackroyd: 62-73. A recent attempt to suggest a revision of Noth's theory is
M<cKenzie. For an attempt to argue for two editions of the Deuteronomistic history, one
Josianic and the other exilic, see Friedman: 1-43.

6241though here it is identified as I NN,
83LYX. Tva um exxhivipe eig Sefiav 1) evavwna. Cf. also Deut 5.32; 17.11, 20; 28.14.
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to do all that is written in the book of the law is the service of other gcds.ﬁ‘* Four
prohibitions are mentioned in the MT of 23.7: do not mention the name of their gods
!.'_'l'l"Dm'ﬁ‘? anPnYR OWAY), do not swear in their name (137380 3 ), do not serve them
(@1T39N0 &51), and do not worship them (D.'I‘? hinie g R‘?‘\). The LXX includes only
three: xo Ta OVOLOTE TV DEQY CUTWV OUK OVOLOTSNTETOL £V VILY, OUDE U1
mpooxyvRoTe autols , and oude un hatpevanre avroig.b3 In this passage we find the
clause MM 1NN 1903 21NIN™93 Mt used as a positive exhortation to Israel within the
context of the danger of idolatry, and thus loyalty to the Lord which meant love for him
to the exclusion of devotion to other gods is at the heart of the meaning of the clause
M 0N 1903 23097792 Nk Mzy™ S .66 This farewell address by Joshua is
followed by the renewal of the covenant in chapter 24.87 Baltzer writes that 24.14 is the
focal point of this covenant: "The point is absolute loyalty toward Yahweh. This loyalty
presupposes rejection of the service (i.e.the cult) of ‘foreign gods.'" %8 And although
none of the terms for curse traced above are used in Josh 24, the curse is implicit here in

the statement in 24.20 that the Lord would do the Israelites harm and consume them,%9

b4Cf Baltzer: 12-13, 64.
65The iatter two are in inverse order of the MT.

66The exhortation not to associate with the nations in the land clearly reflects the
concern of Deuteronomy that such contact would lead to the worship of other gods. Cf.
Deut. 7.1-5, 16; 8.19-20; 12.1-4, 29-32; 20.17-18. Cf. Boling:523-524. and Butler: 253-257.
However, Josh 23 16aintroduces a prophetic element into the text in which Joshua
predicts that Israel would, in fact, fail to remain faithful to the Lord and would transgress
the covenant by serving other gods. Hence, the service and worship of other gods is the
explicit occasion for the transgression of the covenant. In fact, verse sixteen is the
rhetorical climax of this passage. Cf. Boling: 524-525. Moreover, in this context {¢f. Josh
236-7), transgression of the covenant is the failure to do all that is written in the book of
the law of Moses. and both are connected explicitly with the worship of other gods.

$?Baltzer: 19-27; and Hillers 1978: 58-65. McCarthy 1978: 234-242, however, rightly
draws attention to several important divergences from the covenant form; and thus we
refer 10 Josh 24 as following the pattern of a covenant ¢ceremony, rather than the fixed
form of such a ceremony. Nevertheless, he does coniclude that the purpose of Josh 24 was
to issue to the Israelites "...a summons to make a firm choice between Yahweh and other
gods. If one is to be a Yahwist, one must give Him unswerving devotion...this dedication
was expressed in the stipulations demanding total fidelity.” (idem: 235).

68Baltzer: 21. On this basic point, see also Hillers 1969: 58-65.

9Baltzer: 25.
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if they abandon the Lord and serve other gods (2] "R/ Be oG Etépnm, Cf. also 23.16:
DR DPNON/Beoig enepog). The term blessing is also implicit in this text, as the clause
029 MWW IR/ av8” G e emoinoey Vudg in 24.20 indicates.”® The important
point here is the juxtaposition of the curse motif with idolatry, an idolatry which is the

failure to do all the things written in the book of the law of Moses.

2. 1Kgs9

InIKgs 94 the Lord appears to Solomon and restates the conditions of the
covenant, which are that he walk with the Lord,?! that he do all the commandments
(TIME WR D32/xara navie & everethauny cut?2), and that he obey the Lord's
statutes and ordinances. Hence Solomon's obligation before the Lord is clearly that he do
all the commandments. The Lond promises that if he walks before the Lord as David did,

Solomon's throne would be established forever.?3 However, in I Kgs 9.6 we read that the

"00n the Deuteronomistic nature of this language, see McCarthy 1978: 229-230.

?15olomon is commanded to walk with the Lord as his father David had done. Cf. I
Kgs 155, where David is described as one who did not turn aside from all God's
commandments throughout his whole life. In [ Kgs 15.1-7 the conduct of Abijam, king of
Judsah, iz contrasted with that of David. Abijam followed the conduct of his father,
Rehoboam, in that he provoked the Lord to jealousy and worshipped other gods (I Kgs
14 21-24). This disloyalty to the Lord is contrasted with David who did what was right
before the Lord. Itis striking that the narrator could state that David did not turn aside
from anything that the Lord had commanded throughout his entire life, even though he
had sinned in the matter of Uriah the Hittite {c¢f. II Sam 11.1-27}. The LXX omits a
reference to this in its translation, and thus it sharpens the contrast between David and
Abijam. The twice repeated ‘?'.'ancu; indicates clearly that David did not have 1o be sinless

in order for the narrator to state that he had done all the commandments during his whole
lifetime. Instead, this statement in context meant that David remained loyal to the Lord
and demonstrated this loyalty by refraining from the worship of other gods.

?2The LXX translates the second person singular suffix with the the third parson
personal pronoun. Perhaps this refiects a tendency 10 connect explicitly the
commandments that Solomon was expected to keep with the received Mosaic tradition.
Indeed, this appears to be the case even more clearly in verse six where the LXX includes
Mwvorg in its transiation.

7301 afso also I Kgs 11.38. After Solomon had failed, this covenant requirement
was repeated o Jeroboam, but he too failed to remain faithful to the Lord. Cf. I Kgs 14.8b-
Q.

b4




the Lord wafns him that if he or his sons do not, but turn from them, do not keep the

commandments and ordinances, and serve other gods (@R o/ Secig eteporg), 7
then he and his descendants would be cut off from the land (9.7). Thus the admonition
to Soloman to do all the commandments is set against the failure to do so, which is the

worship of other gods.?>

3. HKgs17

When the kingdom of Israel was sent into exile through the hand of the
Assyrians, the text states several times that the reason this happened was due to the
fact that Isreel failed to remain within the whole law when she worshipped other gods.
For example, in I Kgs 17.13 the Lord exhorts his people to turn from their evil ways and
to remain faithful to the whole law (n'nnn‘ﬁ:v maveae tov vouov). The Deuteronomist
states that the reason for exile into Assyria was due to Israel's idolatry (17.7-11, 15-1 7).76
Israel is repeatedly warned to remain faithful to the Lord (17.13), and [I Kgs 17.16
explicitly states how Israel failed to observe the entire Law: they had forsaken all the
commandments (M%7 93 TR/1ag eviohag??) through devotion to other gods. The
specific way in which Israel had forsaken all the commandrments of the Lord was

through her manufacture and worship of other gods.?®

?4The resson given in verse nine for the curse which would fall on Israel wes that
they abandoned God and worshipped other gods (@R DONOR/Oetv alhot pLuv).

75t DeVries: 127.

?6Cf 11 Kgs 18.12. On the link between this verse and 11 Kgs 17.7-23, see Hobbs: 234.

??The LXX omits the adjective nog.

7801 the connection here between keeping the law and the covenant and the
worship of other gods, see also 11 Kgs 17.37-38. In the midst of the narrative concerning
the nations that the Assyrians settled in Samaria after Israel had been sent into exile,
Israel’s covenant relationship with Yahweh is described. This covenant stipulates that

Israel's everlasting obligation is to remain faithful to the covenant. The specific wayin
which she would fail to do 30 is through the worship of other gods.
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4 I Kgs2l

During the course of listing the multiple offenses of Manasseh in which he
extended the worship of other gods in Judah, the narrator repeats the Lord’s warning that
they must do all the Lord's commandments (21.8: 2™ Wit 932/mavea, doa
evetethauryy ), and that they must do all the law (21.8: NN kata naooy T
eveohy). But I Kgs 21.9 records that Israel did not obey and Manasseh led them astray
into idolatry. 79 Manasseh even placed the image of Asherah in the house of the Lord
(21.7-8). Israel would have dwelt in peace and security (21.8), if they had kept the basic
covenant stipulation:80 remain faithful to the Lord to do all the commandments and
the whole law. Israel failed to cbey, however, and continued in the worship of other

gods, and thereby they did not do all the commandments.

5. I Kgs 22-23

This text records the series of events during the reign of Josiah which tock place
shortly before the destruction of Jerusalem. During the repair of the temple which Josiah
had ordered, the book of the law was discovered.#l In Il Kgs 22.13 the connection
between that which was written in the beok of the law (NN KX DON M5/ nepl

79Cf. Lowery: 170; and Hobbs: 306. Lowery: 171, 182-185 argues that the catalogue
of Manasseh's cultic sins is closely related both to Deut 18 and 2 Kgs 17, and thus he
highlights the Deuteronomistic character of this passage.

800n the link between the promise to Israel of rest in the land and her obedience
ta the commandments, see Habbs: 306.

815cholars usually associate this law book with some form of the book of
Deuteronomy. Cf Hobbs: 325. According to Baltzer: 52-54. the attempted reform, however,
iz not centered on the repairs of the temple, but rather " is directed more to the purging
of shrines of Canaanite religious practices.” Cf. also Lowery: 203-208, who argues that
Josiah purged elements of idolatrous worship which were both of Palestinian and
Assyrian origin. This reform resulted in a kingdom of Judah in which imperial
conistraints had been thrown off for the first time in a century. Thus Josiah's purge of
foreign deities had nationalistic consequences.
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v Aoy Tou fafhioy tou evpedevio; Toutow) and the impending wrath of the Lord
(P B 01T/ ueyahn 1 opyn kuplov) is clear. Equally clear is the ground for this
wrath, because Israel did not obey the words of this book (A7 990N M127/tav Adyer tou
pphiou Toutou), to do all that was written in it 029 212752/maveo ta yeypauneva
xa®  nuav). Thisbook of the law, then, detailed the impending exile for the people of
Judah because of their failure to do everything written in it. Il Kgs 22.17 records that the
specific way in which the people of God had failed to do all of the Law was their
abandonment of the Lord for the worship of other gods (@MW R/ %eoic etepog) 82
This covenant failure resulted in the rapid approach of the wrath of the Lard®3 which is
designated the curse (22.19: .‘I'?’DP‘?L" £i¢ xarapay). This prophetic oracle 84 indicates that
the apostasy of the people resulted in the curses of Deuteronomy because they had failed
to do all the law.

E. Israel's Prophetic Literature

1. leremiah

82This connection between doing all that the law required and idolatry is also made
explicit in IIKgs 23.24-25 in connection with Josiah's faithfulness to the covenant when
he removed the idols from the temple. This action meant that Josiah confirmed the words
written in the book of the law and that he was faithful to the whole law of Moses

(M 0N S22/xata mavea tov vouov Monom). Josiah's faithfulness to the covenant
with the Lord thus focuses on his removal of every element of idol worship, and he
thereby confirms (D"‘Pﬂfﬂt‘ﬁﬂ"ﬂ} the law. This concern with the elimination of the gods of
Cansanite religion is stressed in the Deuteronomistic History. See Ackroyd: 41.

830n the ranslation of MN¥) to refer either 0 impending or existing judgment see

Baltzer: 53-54. If the verdb refers to an impending judgment, as Baltzer prefers, then it

" _.provides the explanation for what would otherwise be inexplicable disaster.” (64).
84Hobbs: 327 notes the link between this oracle in 22.16 and the oracle given 10

Manasseh in 21.12. Manasseh's idolatrous behavior results in divine punishment because

he led the people astray into idolatry (21.1-18) and they did not do the all the law (21 8).

Moreover, according to Hobbs the style of this text is in the pattern of Deut 27-28.
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Jeremiah is perhaps the most comnmonly cited example of the link
betweern: the Deuteronomistic tradition and Israel's prophets.85 Nowhere is this
link more evident than in Jeremiah's use of Deut. 27.26 in Jer 11.1-17.86 Jer

11.3b-4 is a citation of Deut 27.26:

DN DP730 M2 e 8D e R MO

D121 101 BTN OMRTRIEIN D172 DPMIRTR NS R
030 MER R 922 oM o “pa e e’

oo 0o e 2o 2v® 5 oM

Cursed is the one who does not cbey the words of this covenant,

which I commanded your fathers on the day [ brought them out

from the land of Egypt, from the iron furnace,

saying, chey my voice and do them, according to all that | command you.
And you will be my pecple, and I will be your God.

The MT is clearly a citation of Deut 27.26. The slight modifications in Jer 11.3b-4
are, first, the inclusion of the noun WR7; second, the use of the verb Y
instead of D°P%; third, the reference to NRTN M*72N instead of MIRTTAMNINN; and
fourth, the citation of MR MY in verse four, which provides Jer 114 with a
link back to the citation of Deut 27.26 in 11.3,

The LXX translation is:

en urampam; 0 owepwno;, o crur:. mc'crucrexm uw lcr'(uw g 6m6rm<:ng tcmtnt;
nr; EVETEL?a,auqv TO, MATPOTLY VLGV EV TIEPY, T CVITYYOV QUTOUC €K TG
Avrumcm EIC KQUIVOY T mfé-'qpou;

\r:'(wv cuccmuate m; ¢wq; Hov xei nmflcme ncm:a oo ecw

EVIELAWILQL VLY, KL EOETPE LOL £1¢ ACOV, KL €10 ECOUEL VLY €1 Beay

Cursed is the one who does not cbey the words of this covenant
which [ commanded your fathers in the day which [ led them up from
the land of Egypt, from the furmace of iron,

saying, obey my voice and do all the things. whatever I command you,

85Lowery: 29.

86Fgr the Deuteronomistic character of Jer 11.2-5, see Craigie 1991: 168; and
Holladay 1986: 350.
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and you will be my people, and [ will be your God.

The Greek translation of Jer 11.3b-4 thus evidences a close correspondence to the Hebrew
text of Jeremiah. Furthermore, when the Greek text of Jeremiah diverges from Deut.
27.26, it does so in correlation with the Hebrew text of Jeremiah. For example, the verb
axouoetal corresponds to the verb YUY in Jer 11.3, rather than either term found in
Deut 27.26 (D°pP3/ enuevel). Moreover, the Greek translation of Jer 11.3 refers to Ty
hoywy T Sra@neng tavtrg, which corresponds to NRTA {°130 *137T TR, rather than the
text of Deuteronomy (DRTN"DIAN 13T T/ To1; Aoyois Tou vouoy tovtoy). The Greek
text of Jer 11.3, therefore, depends on the Hebrew text of Jeremiah, rather than either the
Hebrew or Greek text of Deuteronomy. There is no evidence to suggest that the LXX
madified its translation with Deut 27.26 in view.

The clause DMK DMWY/ nownoate mavea links the content of verse four to
the citation in 11.3, because this clause corresponds to that part of Deut 27,26 which is
omitted in Jer 11.3. This canclusion is strengthened by the observation that the verb
Ve axovewv is repeated in verse four ("P3 1908/ axovoare T ¢wvrg wov). Thus
the resumptive nature of verse four is clear in which the citation from Deuteronomy is
further explained. Those wha are cursed are those who do not do "all that [ commanded
you" (QINR MERTWR DI/ mavia, doa edv eveelhouon wuiv). Even though the
adjective ©3 is absent from the MT of Deut 27.26, it is present in both the MT and LXX of
Jer 11.4. This is significant for the present study in light of Israel's specific sin and its
covenant implications.#? The curse in Jer 11.3b-4 thus is applied to those wha fail to do

all the commandments.$% Yet Israel did not obey the terms of the covenant, but instead

87 leremiah's response in verse five corresponds to the proper response of the
people to the pronouncement of cursing on disobedienc<e to the terms of the covenant. Cr.
Deut 27 .26. This response is due after each of the twelve curses recorded in Deut 27.15-26.

88For other passages in Jeremiah which either in the immediate or in the wider
context link failure to obey the Lord with Israel's idolatry see 2.8, 29; 313, 25, 417, 54-7;
7.23-24, 28, 30-31:88-9;9.13-14; 16 11.: 229, 21: 24 6-8; 26 4-6, 13; 32.23, 29-35; 33 8. 35.14-15;
4410, 23
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they stubbornly walked with an evil heart (11.8). In 11.10 we read that Israel went after
other gods (O™ BN/ O v TAATTPLOV), Idolatry is the specific way in which Israel
broke the covenant (11.9-13),%9 and this idolatry is termed "a conspiracy” (P) against
the Lord. This term elsewhere designates political treason.90 In jeremiah it is employed
in reference to the peaple of Israel who have abandoned Yahweh for other gods, and thus

have rebelled against him.9%!
2. Hosea

The prophet Hosea functioned as the messenger of the Lord ta the kingdom of
Israel in the eighth century B.C.E.,% and his message was evidently influenced by the
Deuteronomistic school.93 In 8.1b, an oracle in which Isrsel's impending destruction is

announced, the prophet declared the impending judgment:
10D *mm‘%:m M3 AN TB"

...because they have transgressed my covenant,
and rebelled against my law

: > ¥ . N Lt . . -
avl wv noapefnooy Ty SLa8env KoV KAl KOTQ TOV VOUOU OV

89The structure of Jer 11.1-15 clearly indicates that idolatry is the specific means
by which Israel broke the covenant. See Craigie 1991: 169. In Jeremish, idolatry thus is
designated as failure 10 keep all of the commandments.

90Craigie 1991: 170-171. The political dimension of Israel's apostasy may be
emphasized in Jer 17 5-8. where the curse is pronounced on those who trustin man. This
trust may refer either to political treaties and alliances, especially with Egypt, or to ones
own personal strength. Cf Craigie 1991: 226; and Holladay 1986: 469-493.

91Holladay 1986: 35¢. Compare also Jer 17.5 which states that the one who trusts in
man and whose heart turns awsy from the Lord is cursed {NIR/emcat apatog). This

contrasts with 17.7 which pronounces a blessing on the one who trusts in the Lord. In
32.23 (=LXX 39.23) Jeremiah prays and states that Israel failed to do all that God commanded
them. The specific way in 32.29-35 (=LXX 39.29-35) that they had failed is idolatry {(cf. esp.
v.29).

925tart: 9.
9lidem: 6-8; and Weinfeld: 366-370. One of the dominant metaphors with which
Hosea characterized the sin of Israel is "to prostitute” (M), on which see Stuart: 16,
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Because they have transgressed my covenant and my law,

The transgression of the covenant in Hosea's day involved the conscious and willful
disobedience to the law of Yahweh,9%¢ and Israel thereby abandoned the covenant, which
"..is tantamount to forgetting it and its sponsor God."95 The specific way in which Israel
transgressed the covenant is idolatry (8.4-6, 11).96 This violation of the covenant is
described as the violation of thousands of commandments of the law (8: 12

N 127/nA80g ke 1 vouua). This passage does not employ the term 22 in
reference to Israel's discbedience of the law, but the neglect of "ten thousand”
commandments may be the functional equivalent to this Deuteronomistic expression.
Although the term curse is not used here, the consequences of Israel's idolatrous
behavior in verse seven and eight is described within the framework of the curse of
Deuteronomy.%? Hosea thus announced that because Israel transgressed the covenant
and broken the law through the worship of other gods, they would fall under the curse of

the coveniant,98
C. Summary

Based on our survey of several passages from the Deuteronomistic History, one of

its consistent features is the association of the failure to do all that the law required and

94Cf 6.7. The transgression of the covenant is tantamount 1o tresson against
Yahweh. See also Stuart: 131.

Weinfeld: 367.

9635tuart: 13t rightly notes that Isreel's arrogating to themselves the right to
install or depose kings is also condemned (8.4a). Israel thus is condemned for assuming
the God's role in the governance of the kingdom. This, however, is not the focal point of
the oracle; Israel’s idolatry is.

9%dem: 133-134.

98Ct. also Hos 4.1-19, where these three motifs are again combined in an
indictment of Israel. In connection with this passage, ¢f. Stuart: 85-86.
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transgression of the covenant with the worship of other gods.99 Throughout the record
of these kings of Israel and Judah, we read of the consistent failure of the majority of
those kings to remain faithful to the covenant because they consistently worshipped
other gods,1 90 and thereby failed to to all that the law required.1%! Thus the
Deuteronomistic history is focused on the question of whether the kings of Israel will
remain faithful to Yahweh and thereby remain faithful to the covenant. Furthermore,
the curse of the covenant is the result of this covenant violation both for Israel (Il Kgs 17)
and for Judah (Il Kgs 22-23). The worship of other gods is the primary cause for the curse
which fell upon those who viclated the covenant, and this viclation of the covenant,
which consistently involved idolatry as the focus of attention, is often designated as
failure ta da everything that the Lord commanded. The Deuteronomistic histary,
therefore, presents a view of Israel’s history in which her unfaithfulness to the covenant
with Yahweh through the sin of idolatry is typically designated as failure to do all the
commandments of the law of Moses. Moreover, Jer 11.3b-4 is the only place in the
Jewish scripture where the language of Deut 27.26 occurs. It is significant that the context
for the citation of the failure to do all that the Lord commanded is [srael's idolatry and

covenant unfaithfulness.
IV. Conclusion

Our study began with an examination of Deutemnomy in aorder to determine the
meaning of the curse which fell on those who failed to do everything in the law, We
discovered that s strikingly consistent pattern emerged from Deuteronomy; when the

curse and failure to do the whole law are juxtaposed, the worship of other gods is often

9Cr. Ackrovd: 65.

100Furthermore, many of the kings of Israel were seid said to have walked in the
ways of Jeroboam and thereby perpetuated his idolatrous behavior {¢f. I Kgs 1526, 34; 163,
713,19, 25-26, 30-33; 21 .22-26; 22 52-53; I1 Kgs 13.2-3, 11: 14.24; 159, 18, 24, 28; 17.22).

101+on Rad 1953: 75-76.
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the focus of attention. Although the law certainly contains many ather commandments,
the breach of the covenant that is idolatry is consistently stated as the ground for the
curse of the covenant in Deuteronomy. Covenant loyalty, not sinless perfection, is the
primary and fundamental issue in Deuteronomy. We thus concluded that failure to do
the whole law functions in Deuteronomy as an idiomatic expression which means to
abandon the covenant with Yahweh and to serve other gods. This conclusion was
confirmed by our examination of several texts from the Deuteronomistic history and
from the prophetic literature. Since we have found such a consistent link in this
literature between the curse, failure to keep the commandments, and devotion to other
gods, we are compelled to examine Paul's letter to the Galatians to see what light this

motif in Deuteronomy sheds on Gal 3.10. This task will be taken up in Part Three.



Part Tweo

Blessing for the Nations and the Curse of the Covenant

in the Litersture of Postbiblical Judaism
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Chapter Four:

Blessing for the Nations in the Literature of Posthiblical [udaism.

[. Introduction

It is important for the present study to understand as fully as possible the
significance of the promise to bless the nations through Abraham's descendants in the
iiterature of Second Temple Judaism. It is the task of this chapter ta locate the various
piaces in the postbiblical literature which pick up and develop this third strand of the
promise. On the one hand, a significant number of documents in this period include the
third strand, both in connection with the citation and interpretation of the patriarchal
narrative and also in connection with expansions of the text inta which the third strand
has been inseried. On the other hand, we have several important witnesses in this
period which are silent with respect to the third strand of the promise, and the

implications of this silence for our study must be explored.

. The Apocrypha

4. Ben Sin

The promise to bless the nations through Abraham's descendants is not a
commaon theme in the Apocryph&;l however, it does occurin a signiﬁcant passage in the

Wisdom of Ben Sim, and is perhaps alluded in Tobit. Ben Sira 44.1-50.24 is known as

1. Hansen 1989: 168, with reference to the apocrypha and pseudepigrapha: "Only
in Sirach 44 .21 is any hope extended to the Gentiles on the basis of the Abrahamic
covenant.” Hansen is correct with respect to the former corpus, butis incorrect with
respect 10 the latter. Seen. 1] below.
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“The Praise of Farnous Men," and within this section the third strand of the promise is
mentioned (44.19-23).2 The statement of the promise is prefaced by Abraham's obedience
ta the law and his covenant relationship with the Lord.? Hence, the promise is based on
Abraham's cbedience and the covenant (cf. 44.21: 312 t1outo). Ben Sira highlights four
aspects of the promise which the Lord has sworn? to do for Abraham because he hasbeen
faithful to the Lord: the nations would be blessed in his seed {eveuhoyndnvay €6vn ev
cmépucm autou), his offspring would be multiplied like the dust of the earth, they would
be exalted as the stars (ko wg dotpa vwyedaL To anepia avtow), and they would
inherit (ko xotakknpovounoal avtouc) from sea to sea and from the river to the end of
the earth. Hence Ben Sira drew together the three strands of the promise to Abraham:
blessing for the nations, many descendants, and the land. It is significant that the
promise of the land has been universalized to the ends of the earth, perhaps under the

influence of Gen 28.14.5

iFisewhere in Ben Sira blessing is ¢losely associated with the fear of the Lord and
with wisdom. In 34.13-17 those who fear the Lord (3x) will live ( (;'l‘]UETm) will be saved (1)
Tap eMmig ovtav em tov gwlovia autoug), and are blessed (paprapia T yurn).
According to Skehan 1987: 410, Ben Sira has drawn on strands from the Jewish scripture
which include Gen 15 and Ps 121 in order to illustrate the blessing from the Lord on those
who fear him. In verse 17 the Lord gives 1o those who fear him health (iaouv), life
{Lwrpv), and blessing (E'!h»O“{iEL\'). Hence, in Ben 5ira 34.13-17 blessing, stated in a variety
of forms, is juxtaposed with the fear of the Lord, and it is this fear which is the
precondition for blessing. Cf also 40.27 and 1.13. Blessing is also associated with wisdom
{4.13; and 37.24), the knowledge of God (36.10-13), and the reign of Solomon (4'? 15).

3For Ben Sira Abraham was a great father of many nations {44.19: ueTou; m:m]p
rﬁmﬁwg eﬁvm- aman who had more glory than any other person {44.19: oL ovy
EUpEd oumog R Snf;n) a persotl who kept 1aw of the Lord and was in <covenant with
him (44.20: O CUVETTIPNOEY VOULCY YWLOTOU KL EYEVETO €V S1a0MKCN LET owtol), the
person in whose flesh the covenant wes established, a reference to circumcision {44.20:
£V oopKl cwwu EU’EﬂUE'\-‘ Sta&qwrp.-) and a person who was found faithful when tested
(44.20: KQ €V TELpaOU( eVpedr matec). On Abraham's obedience 1o the covenant as the
presupposition for this text, see Kuschel: 33; and Lihrmeant: 57. \

4Ben Sira stated that the Lord confirmed these things to Abraham by an cath: $1a
TOUTO EV 5pl¢(p Emnaev QT (}3 This expression is an echo of Gen 22.16, and Gen 22.16-18
appears to have been the source of Ben Sira's statements here. Cf. Skehan: 505.

%0n the sources for these expressions, however, see Skehan: 505.
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Ben Sira continues his discussion of famous men with Abraham's son, Isaac and
his grandson, Jacob (44.22-23). The Lord established for Isaac the same sworn oath as his
father, Abraham.® Ben Sira mentions two aspects of this oath, one of which was not
explicit in the preceding context (44.23: wo Srafmerw). It is striking that of the four
elements listed previously, the one element of the promise that is repeated is the blessing
of all people (44.23: evhoylav mavrwv cvpuanav), Through Isasc the promise came to
rest on the head of Jacob,? Abraham's seed (44.23: kotenauaey eml kedohy loocwp).
Jacob thus becomes the focus both of the blessing and of the covenant.

Several observations concerning Ben Sira's understanding of the promise to
Abraham maybe offered.® First, Ben Sira has cited the three strands of the promise to
&braham, and he has apparently done so from Gen 22.16-18. Second, the blessing for the
nations is obviously of impartance for the author of Ben Sira, since he places it at the
head of the list of God's promises to Abraham, an inversion of the order in Gen 22.16-18,
and thereby places it in a position of emphasis (44.21). Thisblessing, however, is founded
on Abraham's prier obedience to the law and the covenant made with him. Third, the
promise of the land has been universalized to include the whole earth (44.21). The
connection between blessing for the nations and Israel's role as inheritor of the whole
earth is left unstated, however. It maybe that as Israel fills the whole earth, this presence
is the blessing for the nations. Fourth, the blessing of all people and the covenant are
closely connected. and it is the promise of blessing for the nations that is repeated in Ben
Sira's brief account of the continuation of the covenant with Isaac. This repetition
thereby suggests its importance for him (44.22). And fifth, the inheritance is given to
Jacab through whom it is passed to the twelve tribes of Israel (44.23).

8Ben Sira states that the Lord did this for the sake of Abraham his father (44.22: 31
Appoiou TOV TQTEPT QUTOU).
_ ?Ben Sira states that the Lord gave Jacob an inheritance {44.23: KoL ESWKEY a{mﬁ
£v Khnpovouiy) which he divided among his twelve sons.

30n Ben Sira's interpretive method, see Stadelmann.




B. Tohit

Although Ben Sira is the only document in the apocrypha which contains a clear
citation of the third strand of the promise to Abraham, & text from Tobit perhaps also is
intended a5 a reference to the promise with a significantly different application. Tobit
instructs his son on the need to marry a Jewish woman, and as part of his argument he
refers to the blessing which came to those who had done so in the past, specifically the
patriarchs Noah, Abraham, Isaac, and Jacob (4.12).9 From the very beginning (dno tou
aicveg) Jewish men always married from their own race (0t1 autol maveeg EAapov
FuvIKag €k Tav adehpav autwy), the result of which for the patriarchs was that
FUACTIENOOY £V TOIL TEXVOL iy and 1O OMERUE cUty KATpovounge ynv. Tobit
thus clearly refers to the first two strands of the promise: descendants (1o cmépua) and
the land (T'Frs'). And in this context, with the mention of Abraham and his sons which
preceded, the use of the future passive of evkoyelv with the preposition évwould almost
certainly alert the reader familiar with the Genesis narrative to the third strand of the
promise.1® However, in Tobit those who are blessed are the patriachs in their children
and by extension faithful Jewish men in the Second Temple period who married Jewish

women in order to protect their jewish heritage.

II. The Pseudepigrapha

9'1'01:-11 refers to the Jewizh people as 1ol npotmtm' and to the patriarchs as o
nmepeg 'r;umv

10Tobit also may refer w the third strand in 13.11-14 where we read that many
nations (€8vr nohha) would come to worship the Lord and offer him gifts. These nations
would be cursed if they hated the Lord {en ucatccpatog nconeg m uwcuvceg Ue) but
blessed 11‘ the'f loved the Lord \e*vlnrmuwm Egovian m:wceg ol nwnmo.meg oe eu; Tov

ALOVOL HOKapLOL oL mrommeg) On this text and its relationship with Deuteronomy,
see Weitzman.
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A, Intraduction

The promise to Abraham to bless the nations through Abraham's descendants is
featured in several documents of the pseudepigrapha. This is especially the case in
documents which attempt to reproduce the patriarchal narrative, in part or in whole.!!
Attention will be devoted to three such texts: Jubilees, Pseudo-Philo, and the Ladder of

Jacob.

B. Jubilees

The book of Jubilees. which dates to the middle of the second century B.L.E.,12
claims to be the revelation to Moses at Sinai of "...the primeval histary of mankind and
the subsequent history of God's chosen people until the time of Moses.”!3 The author of
jubilees, moreaver, adapted the text and inserted new material into it!4 in order to

express his viewpoint, which was that

.Israel was holy, and that sanctity was to find expression in both an
uncompmmising adherence to God's Law and in strict separation from

the nations.13

In spite of Jubilees’ concern for a strict separation from gentiles, the text at times betrays

an interest in the promise to bless the nations through Abraham's descendants both in

11 pace Hansen 1989: 188, who concludes that the promise to bless the nations is
present only in Ben Sira 44.21.

12Nickelsburg 1984: 101--103; idem 1981: 78-79; Wintermute: 43-44; Schurer 1986:
311-313; VanderKam 1985: 115-116; and Endres: 13.

13Wintermute: 35. See also Nickelsburg 1984: 97-104; idem 1981: 73; VanderKam
1985: 111; and Delcor: 432-436.

14Endres: 2-7, 15-17; and VanderKam 1985 113.
15VanderKam 1985: 113.
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its account of the Abraham story and in other sections of the narnative. Our survey of
Jubilees thus will divide into two parts. First, we will consider how Jubilees handled the
Abrahamic narrative concerning the promise to bless the nations through him or his
descendants,1® looking especially at those places where the promise narrative is modified
and at the significance of these modifications.!? Second, we will identify the places
where the third strand of the promise is woven into the literary fabric of other sections of
Jubilees, and we will evaluate how this motif is used there.

Jub 12.22-23 contains the rewritten record of Gen 12.2-3. The context before
Abrsham's call as recorded in Gen 12.1-3 is significantly expanded in Jubilees. The
central thrust of this expansion is the elaboration of Abraham's piety and his singular
devotion to the Lord (Jub 11.16-17;12.2-5, 12, 19-20). Abraham thus is presented as a man
who was not ensnared by the idolatry which was so prevalent in his day.1% In Jubilees
the divine promise to Abraham thus is preceded by a narrative in which Abraham is
parirayed as a man who is faithful to the Lord alone and the Lord’s promise which

follows comes in response to Abraham's piety:1 9

..and I shall establish you as a great and numerous people. And I shall
bless you and I shall make your name great, and you will be blessed in the

16gn the promise of 1land and descendants in Jubilees, ¢f. Halpern-Amaru: 25-55;
and Mendels: 57-88.

1? jubilees contains a translation and modification of Gen 12.1-3; 22.18; 26.4; and
26.14. However, the promise of blessing for the nations found in Gen 18.18 is partof a
section of the Jewish Scriptures (Gen 18.16-19.20) which is highly condensed by Jubilees
(16.5-6) and thus is omitted from the translation. The significance of the omission of this
section of the Genesis text may lie in the observation that this mention of God's promise to
Abraham is embedded within a narrative that Jubilees chose to condense. Thus its
omission is due to an editorial decision concerning the narrative as a whole, rather than
an intention 1o ignore or omit the promise 1o bless the nations through Atraham’s
descendants. This conclusion is strengthened by the observation that a similar decision to
shorten the Genesis narrative occurs in Jub 19.10-14 resulted in the omission of the
promise of descendants and the land in Gen 24.7.

18Halpern-Amary: 31 argues that Abraham is presented as the spiritual protege of
Nosh.

19ibid.
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land and all the nations of the earth will bless themselves20 by you. And
whoever blesses you I shall bless and whoever curses you [ shall curse.

{12.22-23)
Sewveral significant modifications maybe noted. First, the promise that o1 M5 TR
is translated "I shall establish you as great and numerous people.”2! Second, 0373 M
15 rendered "you will be blessed in; the land.” While other ancient versions also read
"you will be blessed” rather than "you will be a blessing," 22 the most significant
modification is that the blessing to Abraham and the land are bound tightly togetherin a
manner which is foreign te the original text.23 Third, the promise of blessing for the
nations is transposed before the promise of blessing or cursing based on one's response to
Abraham. And fourth, the Hebrew term NBWH is translated "nations”. Jubilees
expands this promise to include a staternent of the Lord's special relationship with
Abrsham and his descendants, and it thereby extends the promise fo unending
generations of Israelites (12.24).

Jubilees highlights Abraham's faithfulness in testing, especially his faithfulness in

offering Isaac as the Lord commmanded.2% Thus Jubilees renders Gen 22.18:

a0t is uncertain if a reflexive translation is required here or if the ambiguity of
the Hetrew vert form has rather been translated with a passive. The translation of
Jutilees in Chatles consistently translates each of the four occurrences of the promise
with the future passive.

Z1This aspect of the promise to Abraham has been modified in three ways. First,
the verb '['tm!m is translated "I shall establish you.” Second, the insertion of the adjective
“humerous” may be intended to recall Gen 18.18, a passage which is omitted by Jubilees.
And third, the noun M) is translated "people.”

2201 LXX, Tg.Onq.and Tg. Ps-]..

23Cf. Halpern-Amaru: 32 argues that this change functions to strengthen the
election aspect of the covenant which is so important 10 the author of Jubilees. Her thesis
is that the author's central con<erns are Israel’s election 0 a special relationship with the
Lord and the retrojection of the allocation of the land into the rewritten version of Gen 1-
11 {idem: 25-30).

24This test came when Mastema questioned whether Abraham was faithful in

evervthing (Jub 17.16). The Lord, however, knew Abraham's faithfulness to him (Jub
17.15, 17-18). See also 23.10.
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And all of the nations of the earth will bless themselwves byyour seed
because you obeyed my word, (Jub 18.164)23

The modifications of this text and other aspects of the promise to Abraham in its context
in Jubilees are slight. First, Jubilees inserts a reference to "your firstborn son, whom you
love" (Jub 18.15).26 Second, Abraham's descendants will inherit the cities of their
enemies.2?

The promise of God to Abraham found in Gen 26.4 and other aspects of the

promise in its context are translated in Jubilees with only minor modification 28

And all the nations of the earth will bless themselves by your seed
because your father obeyed me and observed my restrictions and my
commandments and my laws and my ordinances and my covenant. And
now, obey my voice, and dwell in this land. (Jub24.11)

First, Jubilees refers to the singular “land” rather than the plural (jub 24 10).29 Second,
the list of divine imperatives to which Abraham was obedient is expanded te include his
obedience to “my covenant” (Jub 24.11). Through this subtle addition ta the text Jubilees
is thus able to make covenant faithfulness a vital part of God's promise to the patriarch,
And third, Jubilees repeats the divine imperative of 26.3 to remain in the land (Jub
24.11) 30

The promise of God to bless the nations found in Gen 28.14 is recorded in Jubilees:

25hbreham’s obedience is stressed in 18.16b.

26MT: TTTTON TIITW; LEX: Tou vioy 00U ToU QyarTeon.

Z7MT: 195K IV N Jubilees and the LXX share the same plural reading.

28Endres: 66. . R o

29MT: RN NEIRTTDI; Jub.: all of this land; and the LXX: maooy Tny {1y taTny.

30Endres: 66 refers to the linkage of obedience and dwelling in the landas "..a
characteristic addition” on the part of the author of Jubilees. In this way " Jubilees
reinforces the notion that Isaac’s encounter involved adherence to the covenant, and that

this functions az a prerequisite for continued habitation of the land.” Cf. also Halpern-
Amaru: 35
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And your seed shall be like the sand of the earth. And you shall increase
in the West and the East and North and South. And all the peoples of
the nations will be blessed in you and in your seed. (Jub 27.23)

First, the change in Jubilees from “earth” (MR 11 y7g) to “nations” is the one
significant modification3! in this verse, and it appears to make the text refer more
directly to gentiles.32 Second, the only other change in the other aspects of the promise
in this context appears to be the insertion of “...and I shall bring you back into this land in
peace...” (Jub 27.24).33 This concern for peace in the promised land may reflect a time in
the Second Century B.C.E. when peace in the land of Palestine was an ideal to which the
pious Israelite aspired.

Although we must note that Jubilees provides evidence of the posthiblical Jewish
motif that the descendants of Abraham would inherit the earth and rule the nations, 3
the promise of blessing for the nations through the descendants of Abraham is evident

in seversl passages where it is not present in the Jewish Scriptures.3? Indeed, as early as

31Endres: 99 states that “the oracle thus shows some evidence of retouching, but
notof significant rewriting.”

32ibiqd.

33cE. ibid. This expression .. may have been a characteristic second century
eXpression.”

3er Jub 22.14; and 32.16-19.

35In one significant text in which the promise to bless the nations might have
been expected, Jubilees instead mentions the promise of the land (Jub 25.16b-17). In this
text Rebekah pronounces a blessing upon Jacob, the holy seed of Abraham, and her
blessing makes an explicit connection between Jacob, his descendants, and the land. Itis
very important, however, to note the language that Jubilees piaces into her mouth by
which she requesteqd that the sons of Jacob "be more numerous and greater than the stars
of heaven; and more than the sand of the sea.” Although Genesis uses several metaphors
in describing the extent of the growth of Abraham’s offspring (e g. "the dust of the earth”
and “the stars of the heaven."), the precise expression used in Jub. 25.16 occurs only once
in the Genesis narrative (¢f. Gen 22.17-18). The combined metaphor of stars and sand led
the Biblical text into the promise of blessing for the nations; however, for Jubilees this
same metaphor trought 10 mind the promise of the land given to Abraham's seed. We may
therefore suggest that for the author of Jubilees the language of the Biblical text, in this
text at least, brought 10 mind the promises of land and seed, to the exclusion of the promise
10 bless the nations. It is not necessary to speculate that this was a conscious decision to
ignore the promise 10 bless the nations. What we are suggesting is that the perspective of
Jubilees was shaped by its nomistic environment. Consequently, the imagery which the
Biblical texts brought together with the promise of blessing for the nations in Jubilees led
1o a connection with God's promise of land snd the seed. To be sure, the third strand is

-
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the flood narrative, Jubilees indicates that Noah would be a blessing on the earth (Jub
£.5).5% Moreaver, when Abraham was about to die, Jubilees records a speech to his
children in which he exhorts them to guard the way of the Lord (Jub 20.2-3),37 which
meant, in effect, to avoid fornication and idolatry and to worship the Most High God
alone (Jub 20.6-9). If Abraham's children listen ta this instruction, they

..will become a blessing upon the earth, and all of the nations of the
earth will desire you, and the'y will bless your sons in my name, so that

they might be blessed just as [ am. (Jub 20.10)

Obedience to the Lord's commandments by Abraham's children thus results in a blessing
for those who dwell upon the earth. It is significant that this motif occurs in the midst of
a section in which the author of Jubilees expanded the Biblical text.3%

Furthermore, the blessing for the nations that is envisioned by Jubilees comes

into focus most clearly in the person of Jacob:39

And he {Abraham) said to her (Rebecca), "My daughter, guard my son
Jacob because he will be in place of me upon the earth and for a blessing

in the midst of the sons of men and a glory to all the seed of Shem... (Jub
19.17)

Abraham is concerned for [acob's welfare because although Isaac loves Esau, Abraham
knows that the chosen people will come from Jacob and that he will be a blessing upon

the earth (Jub 19.20). Although the text of Jubilees does not indicate the nature of this

faithfully wranslated when it occurs in the text and the concept of Israel being a blessing
in the world is mentioned in several places, with significant modification. Halpern-
Amaru: 39-41 argues that the author s concern for the land here represents an expansion
of the original promise to include the inheritance of the whole earth.

38t Helpern-Amsru: 28-29.

3?This involves living a just lifestyle, circumcision, obedience 1o all the Lord's
commands, rejection of idolatry, and separation from fornication and impurity. Hence
this tradition which iz not found in the biblical text reflects concerns directed at a second
century Jewish audience. Cf Endres: 28.

38ibid.

391n one text the blessing comes through Levi and Judah (31.7). In another text
the blessing comes through Isaac and his descendants (21 24-25).




blessing, it is possible the author understood that the ubiquitous presence of the
descendants of Abraham would mediate blessing for the nations (Jub 19.21b-24a). The
statements in this text concerning Abraham's descendants being as numerous as the sand
of the earth and the blessing of Abraham's name are clear references to aspects of the
promise to Abraham. Jacob is important for Jubilees because it is only through Jacob that
the promised blessing for the sons of men comes, and this blessing may be realized
through the ubiquitous presence of Israelites as they inherit the earth in fulfillment of
God's promise 40

Jubilees, therefore, consistently cites the promise to bless the nations in its
rewritten narrative. The expansion of the text which precedes the patriarchal narrative
clearly places the promise within the context of Abraham's prior response of faith in the
Lord, the rejection of idalatry, and obedience to the commandments. Moreover, the
third strand of the promise is regularly cited, but it never is elaborated or expanded in
connection with its citation in the patriarchal narrative as other elements of the promise
are (e.g. the land in 12.23, and 27.24). The motif of the third strand is woven into the text
elsewhere in Jubilees in connection with its fulfillment in the children of Abraham, and
especially Jacob. Moreaver, in the cccurrences of this motif elsewhere in Jubilees,
blessing for gentiles may be subsumed under the motif of the expansion of Abraham's

descendants throughout the whole world.

C. Pseude-Fhilo

Pseudo-Philo’s Biblical Antiguities is a rewriting of the history of Israel from
Adam to David which dates to the first half of the first century CE41 In this rewriting

40Halpern-Amaru: 37 suggests that this is an expansion of the promise of the land.

41Harrington 1985a: 8; idem 1985b: 297, 299; and Murphy: 6. See, however.
Hickelsburg 1984: 109 who dates Pseudo-Philo to the late first century of the common era.
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the author sumimarized, deleted, paraphrased, quoted, and interpolated new material
into his narrative 42 The message of Pseudo-Philo is located primarily in the speeches

which the author attributed to his central characters:

The content of the many speeches put on the lips of the leaders of Israel
functions as a kind of kerygma: Israel is God's chosen people, chosen
already before creation; therefore, even when their very existence is

threatened, God's covenant fidelity will deliver them 43

The Lord's faithfulness to his chosen people thus is a central feature of Pseudo-Philo 44
The narrative in Pseudo-Fhilo concerming Abraham is quite brief.45 The
Abraham story (Ps.-Philo 8.1-3) and the Isaac story (Ps.-Philo 8.4) are quickly passed over

so that the narrative might focus on the descendants of Jacob and their arrival in Egypt.
Pseudo-Phile thus summarizes the entire story of Gen 12-50 in the space of ane short
u:‘mq:;ter,‘16 Three aspects of the Genesis narrative are stressed in Ps.-Thilo §.1-3: God's
provision of a child, 7 Abraham's separation from the nations, and the covenant
between the Lord and Abraham 4% Thus the brief narrative which is concerned with the

story of Abraham stresses the second strand of the promise (i.e. many descendants)

See also idem 1981: 267-268; and James: 59. Schurer 1986: 326-329 dates Pseudo-Philo to
the first centuryCE.

42Nickelsburg 19681: 265-266; idem 1964: 107, and Murphy: 13, 20-25.

43Nickelsburg 1984: 108-109. Cf. also Harrington 1985&: 7.

44CS also Halpern-Amaru: 69-70.

431n fact, Pseudo-Philo devotes more space to the legend of Abraham in the
furnace {Ps. Philo 6.1-18) than to the entire Abrahamic narrative of the Hebrew Bible.
Halpern-Amaru: 70-71 notes that elements of the promise to Abraham firstoccur in 4.11.
in which Abraham is "the father of nations,” the recipient of an unbroken covenant, and
promized many descendants.

46}ames: 45-46 thinks that this brevity is due 10 Ps -Philo's awareness of Jubilees
and his intentional avoidance of Juplicating material. However, Halpern-Amaru: 69-70 is
certainly correct to note the different emphsses in the t%o works. Cf. also Murphy: 50.

47Halpern-Amaru: 72 argues that Ps -Philo is " primarily concerned with the
promise of peoplehood and numbers, and that the Land is significant insofar as it is
necessary to the fulfillment of that promise. "

48ibid.
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within the context of Israel's covenant relationship with the Lord which very much
centered on separation from gentiles.

Although Pseudo-Philo never explicitly quotes or alludes to the promise to bless
the nations, there are several hints in the text which suggest that this promise of a
blessing for the gentiles may not be completely obscured. First, in 11.1 the Lord provides
a light for the world and establishes a covenant with Israel which places her in a special
relationship with the Lord and exalts her above all nations.#9 Hence, in this text blessing
for the nations may be implicit, but both Israel's covenant with the Lord and her unique
position in the world are explicit. Anyblessingin this text for the nations is mediated
through the Torah.?® Thus the Torah, not Abraham's descendants, is the mediator of
light to all peaple. Second, in 21.5b we read that the Lord's faithfulness to his covenant
peopie in providing a leader to follow Joshua would have as its result that the nations
learn of the Lord’s eternal nature. Although the term blessing is not used here, it maybe
implied in that the nations would have the possibility, at least, to give up their devotion
to other gods and worship the one true god. Third, in 23.12 the motif of a blessing for the
nations may lie in the role assigned to Israel as a model of rightecusness which would
attract the attention and the envy of the gentiles. Faithful Israel wasintended tobe a
special nation placed in the midst of all peoples and consequently was intended to be the
object of desire for these nations because of Israel's special relationship with the Lord.5!
Andd fourth, in the narrative of the birth of Sarmuel, Eli states that Sarnuel's birth would

have the result that .. you might provide advantage for the peaples...” (51.2). This clause

49Murphy: 65 thinks that the author here has interpreted Ex 195 ("then vou shall
te My own possession among all the peoples) to refer 1o Israel's glorification above all
naticns.

30Murphy: 65. In commenting on Ps.-Philo 9.8, Murphy (idem: 58) writes: "The
point of the text is that Moses is God's ultimate mediator and judge. Before the Flood, God's
spirit was available to all humanity,. but now one ¢an approach God only through Moses
and the Torah.”

J1Cf Murphy: 112; and Halpern-Amaru: 79.



may refer to other nations, rather than the people of Israel. But this is not very clear.72
& more clearly defined role for Israel in terms of blessing for other nations occurs in
Hannah's prayer (51 2-4),23 Hannah's call to all nations indicates that her hymn has
significance not anly for Israel, but also for all people.’* Her statement that the Lord
would show the nations the statutes?3 points toward the Torah as the means by which
the nations are enlightened. And especially her statement that all will find the truth
points toward a universalism which corresponds to the motif of blessing for the
nations.3¢ For the author, then, a blessing for the nations comes through knowledge of
the Torah. Mareover, the carrespondence between these elements and the motif of
blessing for the nations is more clearly seen when we remember that this blessing is
mediated through the leader of Israel, Samuel.

In the text of Psendo-Philo, therefore, the promise to Abraham is omitted from
the brief account of the patriarchal narrative precisely because most of that narrative had
been condensed. The few instances in which the third strand may be alluded to
elsewhere in the text place the blessing for the nations within the context of Israel's
covenant with the Lord, especially in connection with the blessing the gentiles would
receive which was mediated through the Torah. Hence, for Pseude-Phile, gentiles would
be blessed when they learmed who the Lord truly was and learned to obey him as was

detailed in the Torah.

52Harrington 1985b: 365 suggests that “"this may refer to the gentiles, but the
parallelism of the next line suggests that the peoples of Israel are being discussed.
However, Murphy: 191 argues that a universal reference may be intended: . the
parallelism need not be synonymous, and Hannah's song seems to ¢laim that Samuel will
make Torah known to the Gentiles.” The fact that in this context the fear that the promise
to Abraham might be broken ig explicit (49. 1-8) may suggest that other elements of the
patriarchal narrative are in view.

33Pseudo-Philo hes significantly recest Hannah's prayer of thanksgiving for the
birth of Samuel {I Sam 2.1-10). Cf. Murphy: 191.

HMidem: 192.

ILit. "boundaries,” ¢f. 15.6.

FMurphy: 192.
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D. The Ladder of Jacob

The first century C. E. work entitled the Ladder of Jacob is an elaboration of Jacob's
dream at Bethel (Gen 28.11-22). The Lord's promise to Abraham which is repeated to

Jacab is recorded in the Ladder of Jacob with significant modification:

And he said to me, "The land on which you are sleeping, to you will [
give it, and to your seed after you. And [ will multiply your seed as the
stars of heaven and the sand of the sea. And through your seed all the
earth and those living on it in the last times of the years of completion
shall be blessed. My blessing with which [ have blessed you shall flow
from you unto the last generation; the East and the West all shall be full
of your tribe." (1.9-12)

The blessing for the nations is here understood as a blessing for all those living on the
earth at the end of the age (i.e. "the last times of the years of completion...unto the last
generation”).2? This blessing is mediated by Jacob's offspring (*through your seed”;
“shall flow from you"} and the blessing itself is Israel's blessing flowing to the
inhabitants of the earth. The whole world will be filled with Jacob's tribe and this
ubiquitous presence may be the author's implicit suggestion concerning the form in

which this blessing for all the earth is realized. Israel's expansion to fill the earth may

therefore he the blessing ih view.

3?When the dream is interpreted by the angel Sariel, the blessing for all who are
living on the earth is not discussed, but rather the interpretation focuses on the coming
judgment of Israel’s enemies, the nations (6.1-9). Israel’s salvation in the end of the age is
accomplished through the judgment of her enemies and her presence among the nations
i3 pictured as a means of divine judgment. Hence, it is not entirely clear that this
discussion of a blessing for the nations is in a positive context. Although chapter seven
contains images of bilessing for the nations (¢f. 7.14. esp. 33-3¢: "And all ¢creation will bow
to him who was wounded, and many will trust in him. And he will become known
everywhere in all lands"), it is commonly acknowledged 10 be alater Christian polemic
against Judaism and thus is of little walue for our study.




E, Summag,:

The thind strand of the promise occurs in those documents which attempt to
rewrite [srael's history, and especially that history which pertains to the patriarchs. This
promise is faithfully included in Jubilees's record of the divine promises?® and is woven
into the literary fabric of other sections of Jubilees. In these sections, Jubilees stresses that
blessing for the nations is mediated through Jacob and suggests that this blessing comes
through the ubiquitous presence of his descendants throughout the whole earth. This
blessing which comes from the presence of the descendants of Abraham in the whole
world is also featured in The Ladder of Jacob, but this document also clearly envisaged a
day when the gentiles who had oppressed Israel would be destroyed by the restored sons
of Abraham. Moreover, although Pseudo-Philo’s narmative involving Abraham is very
brief and thus the promise ta bless the nations is never explicitly stated, several texts

allude to a blessing for the nations which is mediated through the Terah.

IV. The Cumran Literature

The promise to bless the nations is never cited in the Qumran literature.?9
Abraham is presented as the model for those who enter into the covenant with respect to
his obedience to the law of Moses.b0 The members of the community are the true heirs

of the Abrahamic covenant, and thus the promises apply directly to them %! The

38With the exception of Gen 15.18 which is part of a broader section of Genesis that
is condensed in Jubilees.

395cott 1995: 47-48 has argued that 40252 2 6-7 is an exception, inn which the
blessing of Gen 9.26-27 applies to all three sons of Noali, not just Japheth. According ta
Scott, this is based on the interpretation of Gen 9.27 in light of Gen 12.1-3. This is a very
obscure reference, however. Andeven if it is an obscure reference 1o the promise 10
bless all nations, it is one which evidently did not have a wider impact elsewhere in the
(Jumran literature.

60Hansen 1989: 185-189.

61jdem: 189.
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dominant concern with respect to gentiles is separation from them in order to preserve
purity and the destruction of them by the righteous remnant. as is especially clear in the
War Scroll. Thus the third strand of the promise to Abraham that the gentiles would be
blessed in his descendants evidently is not a concern for the community or communities
which produced the Qumran literature. This may simply be due to the fact that the
interpretation of Genesis® is evidently not as important ta the Qumran community as

the interpretation of Deuteronomy and other parts of the Jewish Scripture.

V. Philo

Philo of Alexandria lived and wrate at the turn of the eras.b3 Itis especially
important for the present work to make the observation that Phila devotes much
attention to the interpretation of the Pentateuch,% and in particular to Genesis; indeed,
his exposition of the five books of Moses is the focal paint of his extant works.%3 Phila
thus provides an important example of the way in which a first century Jew understood
Genesis.5¢ Philo cites Gen 12.3 in Migr. 1, 118; Gen 26.4 in Heres 8 and Qu. Gen. [V 183;

and Gen £8.14 in Som. [.3, Philo never cites or discusses Gen 18.18 in any of his extant

62The only text which is concerned primarily with the Genesis narrative (The
Genesis Apocryphon) is fragmentary, and thus does not contain a reference to the third
str?nd. It does, however, refer to the promise of land and of descendants {1Q0apGen 21 .12-
13 )

6301 the life and literary works of Philo. see Borgen: 233-282; Sandmel: 3-46;
Schurer 1987: 813-826; and Seland 1995: 75-82.

84For a discussion of Philo's exegetical method, see Mack: 227-271; and Borgen:
£39-264. For a recent study on Philo's interpretive method in historical context, see
Dawszon.

85In the ten volume LCL the first five volumes along with most of the sixth contain
Philo’s interpretation of Genesis. Cf. Schiirer 1987: 826.

86This is not to say that Philo’s interpretation of Genesis is normative for the
whole of Judaism at this time, but rather his writings offer scholarship an insight into the
interpretive method and exegetical fruit of one Jewish writer of this period. In fact,
Philo’s record of the Abrahamic narrative iz influenced greatly by hellenism. Cf. Hansen
1989: 190-192; and Kuschel: 40-44.
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works, even though he discusses Abraham's entertaining angelic visitors (Abr, 107-
146=Gen 18) and comments extensively on this passage elsewhere (Qu. Gen. IV. 1-
29=(en 18); and he never cites or discusses Gen 22.18 in any of his extant works, even

though he discusses the sacrifice of Isaac (Abr, 167-207=Gen 22).

A, Migri=Gen12.3

Philo began this work with a citation of the LXX of Gen 12.1 -357 in which he cites,

of course, the third strand of the promise to Abraham:
Kol evevioyndnooveal £v ool maoal ol guhal TTg TG

And all the tribes of the earth will be blessed in you.

In his exposition of verse three, 58 Philo notes that the Lord blesses and curses based on
the intention of a person. Balaam provides a negative example in that although he
blessed Israel, he was judged by God because his intention was ta curse her (Migr. 115).89
Philo thus concludes that the intention to bless or curse Abraham is the criterion upon
which blessing and cursing would come to other people. Furthermore, the promise

which followed (Migr. 118: evevhoynfnoovian év ool oo ol dukar T 11g) is highly

. 8?Philo’s text differs from the LXX only in Philo’s reading of anerde in place of
eteABe in verse one.

63During the course of his exposition, Philo notes that Gen 12.1-3 refers to a future
blessing (Migr. 43). which he deduced from the intentional use of the future tense
(3e18w). Philo is able, therefore, to demonstrate that faith is the natural response to the
divine promise. Philo strengthens this conclusion by another reference to Abraham’s
response 10 God's promise: emiotevaey ~APpoau T Geq; (Migr. 44.) Two points of
significance emerge for the present study. First, Philo links faith and promise in the
<ontext of his discussion of Gen 12.1-3. Second. Philo drew together Gen 12.1-3 and Gen
156 {Cf. also Philo’s extended discussion of this statement in Abr. 262-276) in his
exposition of God's promise to Abraham. These two points may indicate that when Paul
made these same two exegetical points in his letter to the Galatians, he was aware of and
drew upon an established interpretive tradition.

59C0nversehf, Philo indicated that one may seemn 1o intend 10 do harim, but the
intention is to bestow blessing (Migr. 115).
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significant (Migr. 119}, This promise, on the one hand. refers to the well-ordered mind
of the individual (Migr. 119).70 On the other hand, it refers to the righteous man who is
the foundation upon which humanity rests (Migr. 121: t@ yap vl Eperouct Tou Yevoug
Ty avBpun v oty 0 Sikaro;). Everything the righteous has he brings for the common
good and his abundant gifts benefit all. Whatever he does not possess, the righteous
petitions God on behalf of the community. This results in the opening of the treasures
of heaven, which pour down every good thing on all. The Lord always answers the
prayer of the righteous and he is anxious to bestow all good things in response {Migr.
122). The promise to bless all the tribes of the earth in Abraham thus refers to the
blessings which come from the presence of the righteous man whose character and
intercessory prayers are the foundation upon which this blessing is based. Moses (Migr.
122)71 and Noah (Migr. 125) provide examples of this blessing for the nations. Phile's
hope is that the individual’'s mind might remain sound like the central pillar which
holds up a house (Migr. 124: tov ag ev olklg otvhov vouv uev ev yux) and thatina
similar manner that the righteous man might remain in the community (Migr. 124:
avBpw oy SE €V Tip YEVEL TEV vdpumwy Tov dikaiov diauévery). Philo, therefore,
interprets the third strand of the promise to refer to a mediated blessing for the
community, especially a gentile community, that comes through the actions of a

righteous person within that community.

B. Heres 8=Gen 26.4

?0Philo offers a similar interpretation in Qu. Gen. IV. 183, in which he discusses
the allegorical interpretation of Gen 26. 4¢.

lIn fact, in Migr. 122 the Lord's gracious response to Moses intercessory prayer
on behalf of Israel (Num 14.11-19) is equated with the third strand of the promise. Moses
interceded on behalf of Israel when the people rebelled against Moses' leadership. Hence
Philo thought, in this text at least, that the promise to bless the nations might have
application to Israel.




Philo mentions the third strand of the promise in this work when he quotes Gen

2b.3-5 in suppart of his assertion that Abraham was loyal in his service to God:
KOl EVEuAoynONOoVIOL €V TQ OTEPLOTL TOV TAVTO. TO. €6vT) TTE 1T

and [ will bless all the nations of the earth through your descendants.

Since Philo cites this text to support his assertion that Abraham was a loyal servant of
the Lord, his attention is focused on verse five. He thus never expounds his thoughts
on the third stand of the promise here.?2 However, it is very significant that of the
various elements of the promise in Gen 26.3-5,73 Phile chose to cite both the promise to
give the land to Abraham's descendants (300w oL Kal TQ ONEPULATL TOV TAOQV TAY YTV

tmiwfv} and the promise to bless the nations through them.

C. Som. 1.3=Gen 28.14

Philo refers to the third strand twice in this work in which he discusses Jacob's
dream of the ladder at Bethel. The first occurrence of the promise to bless the nations is
located within Philo’s quotation of the LXX of Gen 28.1 3-1574 at the beginning of his

treatise, which includes the citation of the third strand:

T . ¥ N -~ < - -~ -~ *~ 3 -~ ks ’
KOl EVEVAOTTONOOVOLTRL €V OOl TATOL Ol GUAQL TTE 1T KL €V T{ OMEPUOTL TOV.

?2Philo does discuss the interpretation of this verse in Qu. Gen. I¥. 183, in which
he applies this promise to the well ordered mind of the individual by which he is able to
restrain his passions. This interpretation is similar to ones offered in Migr. 119 and Som.
[.175a.

730n the various elements of the promise in Gen 26.3-5, see pp. 38-39 above.

?4The only differences between the LYY and the text that Philo cites in Som 1. 3 are
minor. Thev are first the change in Philo from e*fm mpw; to E"{(.-J Ewl but this reading is
uncertain {Cf. the note in LCL V. 294). second Philo’s omission of em cum‘;c third his
omission of the preposnmn Em before AP, foppav and avatodag, his change of the
relative pronoun from o to 'q in nrder m sgree with its antecedent aoBo;) and his change
of the conditional particle from ecvio ov.
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And all the tribes of the earth will be blessed through you and through your
descendants.

¥hen he later explains verse fourteen, Phile declares this promise means that the
Jewish race is a beneficial influence on the world. He argues this first by the application
of the language of Abraham's descendants being multiplied like the sand of the sarth
both to their increase in number and to their moral influence on the world (Som. 1. 175).
The text in Genesis indicates that Abraham's descendants would become numerous, but
the reference to the restraining of sin by wisdom's race is Philo's interpretation of the
significance of the statement of the increase of Abraham's descendants. Moreover, Phile
continues that this moral influence is part of God's promise (xata tag Seiag
unooyeoels), that it extended to the boundaries of the universe (dypL Twv Tepatwy ToU
novrog evpuveran), and that those whe possess this promise are inheritors of the four
comers of the world (twv Tov xoouou kknpovouov uepwv). Thus, according to Philo such
8 man is a benefit to all humanity because he diffuses goed things over all peoplein a
manner similar to the commeon good supplied by the sun (Sem. 1. 176). Philo supports
these claims in this text by a citation of the promise of blessing (évevhoynémaovion yap
év oou) for all tribes (maoay o1 ¢ukai). This promise to bless all tribes has application to
the society in which the Jewish race lives in connection with the morslity and
improvement of character that are brought into the community (Som. 1. 177b-1 78).73
Phile, therefore, understood the promise to Abraham tobless all the nations in his seed

to refer to the positive effect that the righteous had in the community in which he lived.

D. Summary

7545 in Migr. 119, Philo also interprets this statement with reference 1o the
individual in relation to the proper ordering of mind and body (Som. I. 177a).
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Phile of Alexandria explicitly refers to God's promise to bless the nations through
Abraham's seed in four separate documents. For Philo this promise has two principal
applications. First, in relation to the individual, he applies it to the well ordering of the
mind and body. Second, in relation to the community and indeed to the whole world,
he applies it to the beneficial impact that the presence of the righteous haveina
cormnmunity and the positive result for others of his understanding that wisdom's race
would inherit the earth. Hence, for Philo the Jewish presence in the diaspora had a
beneficial impact on others, and this was a fulfillment of the promise ta bless all nations

through Abraham’s descendants.
V1. Josephus

Josephus, the Palestinian Jew who lived in the second half of the first century of
the common ers, wrote extensively on the history of the Jewish people.?® In the course
of his writing, he included the patriarchal narrative,?7 with material frequently both
omitted and added.?® We will examine Josephus' account of the patriarchal narrative??
in order to determine how he understood the third strand of the promise to bless the

nations through Abraham's descendants, 80

760 the tife and literary works of Josephus, see Attridge 1984: 185-232; Feldman
1984: 763-862; Rajak; Cohen: 181-242; and Bohrmann: 119-281. For a discussion of the
various attemapts to link Josephus with one or more of the strands of sectarian Judeizm in
the Second Temple period, see Attridge 1976: 6-16.

?70n Josephus' treatment of the promise of land and descendants, see Halpern-
Amary: 95-115.

?8Cohen: 39: “In short, Josephus' paraphrase of the Bible, in spite of his
protestations of unsurpassable fidelity, is freer than his version of 4réistear”

?Twice Josephus omits any discussion of the promise to Abraham. Josephus omits
any mention or discussion of the third strand of the promise in Gen 18.18. The same i
true of Jubilees. Cf Jub 18.16-19.20 Josephus condenses Gen 26.1-35 into the space of a
few lines which focus on Issac’s relationship with Abimelech (Ant. 1263-264). Thus the
promises which are repeated o Isaac in this text are omitted, including the promise to
bless the nations through his descendants.

800n Josephus’ use of written and oral sources for his history of the Jewish people,
zee Attridoe 1976: 26-38. He concludes that .. Josephus apparently drew on a variety of
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A, Ant. 1.154=Gen 12.1-3

In his account of the call of Abraham, Josephus notes that God commanded him
ta go ta Canaan, but later he writes that although Abraham left his homeland “..at the
will and with the aid of God" (Ant. 1.157: xota Povdnow kol Poreray Tou Beon), he in
fact decided to emigrate because of pressure exerted upon him by the Chaldeans who did
not appreciate his monotheistic discoveries (Ant. 1.157).81 Josephus' account of the call
of Abraham bears little resemblance to the text of the Jewish Scriptures: Abraham left his
homeland at the age of seventy-five, he did this based on God's command to settle there,
and he left the land to his descendants. Josephus thus omits any discussion of the
premise to Abraham found in Gen 12.1-3, with the exception of the brief comment about
the land and descendants. Josephus thus may have conflated the land and the seed
elements of the promise found in Gen 12.7 and thereby combined this text with the
narrative concerning Abraham's call, but he excluded the third element concerning

blessing for the nations from the discussion.

B. Ant. 1.234-235=Gen 22.16-18

Josephus devotes an extended srnount of space to the Agedah.®2 In this

discussion he highlights both Abraham's piety®3 and his son's.8¢ The divine

traditions and used them all with some flexibility” (37). Hence distinctive elements and
elaborations in Josephus' history may be attributed to his own interpretive activity, and
niot merely to dependence upon literary sources. Cf. also Cohen: 35-42.

81Cf. also Ant. 1281, which expresses a similar thought.
820n the Aqedah, see p. 36, n. 54 above.

83 Josephus states that this was a test of Abraham's piety toward God {Ant. 1.223) and
his obedience to the Lord's command (Ant. 1.233).

841n Ant. 1.222 when Josephus sets the background for the offering of Issac found
in Gen 22, he remarks that Isaac endearad himself to his parents because he practised
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prormises?? found in Gen 22.16-18 in the Jewish Scriptures are freely paraphrased and
expanded by Josephus in Ant. 1.234-235: Abraham is promised that he would never fail
ta pravide the most tender care both for himself and for his descendants QU
UTTEPNOELY QUTOV 0EL TOOTE EMLERELAE Kol To yeveg adiouvea), 3 that his son should
live a long and praper life (Egeofal te Tov v10v UTOV TOAMZPOVITOTOV Kl Prosavia
evdawavo), that he should leave a large dominion to his children (tawowv ayado kan
oo s? nopaduoery ueyahny nyencviay), 88 that his descendants would become
many nations (poednhou e to YEvor 1o autav el €8vn morra),89 that he might have
great wealth (ol mhoutov emdwaeiv), 30 that he might be remembered forever (kai
wynuTv aleviay vty égeadan Toy yevapyxaig),! that his descendants might possess
the land (v te Xavavaiay omhow kataxtnoauevoug),?2 and that he be envied by all
men {Lrpotoug éaeodon maaty avdpunow). Hence, Josephus appears to have drawn on a
number of aspects of the promise, most of which do not appear in Gen 22.17-18, and to
have supplemented this list with several interpretive additions. It is significant,

however, that Josephus does not cite the third strand of the promise. On the other hand,

every virtue {em mﬁevm naocty apetayy), he was faithful to the service of God (ol T7g
TE TWV ncnepuw Bepomemg e;(ouem;} and he was indeed zealous for the worship of God

(ko TWEPL 1TV TOV Seon Bp'qcme v eanovdaxug). Hence, Isaac is presented to the reader
as faithful to the Lord.

85 Josephus refers to these as Towwtwy ayodwy enayredlog (Ant. 1.236)
35Thzs may refer to the promise that the Lord would bless Abraham (Gen 22.17
[LXX} ) uny evdoywv evhoynow Oe).

87 josephus' use of this term apparently is intended to emphasize that the promise
is to ethnic Israel.

£8This statement does not appear to correspond directly to any aspect of the
promise to Abraham, but rather may be Josephus' interpretive summary of the
significance of the promise for the descendants of Abrahafn.

#9This may be a reference to the LXX resding of Gen 28.3: xal EO"[] €lg mwcrrwrm:
efviy. Cf. also Tg. Neof .

ilthough Abraham scquires wealth in the Scriptural narrative {(e.g. Gen 12.16),

this is not an explicit part of the promise 10 him. O the other hand, it may refer to Gen
15.14.

317This statement probably refers to the promise that the Lord would make
Abraham’s name great (Cf. Gen 12.2)

92 Josephus may have Get: 15.18-21 in mind.
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Josephus' last statement may be a reference to the third strand of the promise and, if this
iz the case, it has been interpreted in a significant manner. For if the clause {rjlwroug
£geadon naawy avdpwnol is an oblique reference to the Lond's promise to Abraham to
bless the nations, then Josephus understood it to mean that the Jewish nation would be

the object of gentile envy.g 3

L. Ant. 1.280-283=Cen 28.13-15

¥When Josephus narrates Jacob's dream of a stairway which reached heaven, he
explicitly states, omits, and significantly modifies several aspects of the promise found in
the Jewish scripture (Gen 28.1 3-15).%4 Josephus focuses on the promise of descendants
and the land, but excludes the promise to bless the nations through Abraham's
descendants. In Ant.1.282-283 we read that Jacob would marry, he would have good
children (ka1 yevngovian oo nades ayador),97 his descendants would be beyond
number (10 8¢ TANPoc cuty apduo kperttoy éotan)?® and leave the land to an even
greater number of sons (ue1foowv viow autwy katohunavoveer),?? to whom the Lord

would give dominion in the land {0i¢ ey To Tavtrg Kpato; g ¥ 318wut). These

93Ct. Jub 20.10 and Ps. Philo 23.12. However, it is also possible to translate this
clause "{they) will be zealous toward all people,” thereby pointing toward the idea that the
kingdom of Israel would extend (forcibly?) to the whole world.

94 Josephus' account includes two statements which are sdditions to the text. First,
we read that Abraham will be greatly blessed by God (Ant. 1.281). The Lord’s promise to
bless Abraham and his descendasnts greatly is found in severasl texts in the Jewish
Scriptures (e.g. Gen 12.2: 22.17: 26.3), but not in Gen 28.13-15. In Gen 28.3-4 Isaac blessed
Jacob and twice requested blessing for his son (v.3: blessing: v. 4: the blessing of
Abrahsam). Perhaps Josephus has conflated the words of Isaac into the Lord's
pronouncement to Jacob inn Ant. 1281, And second, we read that Jacob is ensured of the
same proportion of inheritance as Isaac and Abraham {Ant 1 281). In this text the Lord
promised Jacob the same portion of prosperity that was promised to Abraham and Isaac.

95This is Josephus' addition o the text.

36This appesats to allude to Gen 28 148,

9?This also appears to be Josephus' addition, but its precise nature is uncertain due
1o a doubtful text.
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descendants would fill the entire earth (ol moum toig ctaw, 98 ot mMAnpuoouay ooy
AL, 0pg kel v ke Sahaoany.99) and be assured of God's presence to protect them
forever. Josephus' account of this story, which mentions or alludes to every other aspect
of the promise! 00 and significantly expands the text in several places, 101 is only
concerned with the seed and land strands of the promise. Thus Josephus again ignores

the pmmise ta bless all the nations thmugh Abrahar's descendants.

D. Summary

Josephus wrote, in part, to detail the history of the Jewish people for a gentile
audience. As a part of that history, he recounts the patriarchal narrative in the Jewish
scripture. However. he never directly cites the promise to Abraham to bless the nations
through Abraham's descendants. Once he may allude to this promise (Ant. 1.235). Even
though Abraham himself is endowed with virtues which would be attractive to a
hellenized audience,!92 the promise to bless the nations is never explicitly cited. It
seems odd indeed that Josephus, who was attempting to defend Judaism and was writing
for a gentile audience in the wake of the Jewish war with Rome in 70 C. E..193 omitted
any discussion of a part of Judaism which was vitally concerned with blessing for

gentiles.1 % On the one hand, perhaps Josephus wanted to avoid any suggestion to his

98This appesrs 1o correspond to Gen 28.13.b.
99This is a reference to Gen 28.14b.
100Moreover, Gen 28.13a may be reflected in Ant. 1.281.

101These additions highlight the promise to increase Jacob's offspring and their
inheritance of the land.

102Hansen 1989: 193-194.

103Concerning Josephus' apologetic purposes, Cohen: 38 writes: "A frequent theme
in 4] is the refutation of the charges of exclusiveness and hatred of foreigners, often
made against the Jews.." Cf. also Attridge 1976: 17-26; and Schurer 1986: 545.

104Cohen: 37 notes that Josephus “...omits whatever he does not need,” including
embarrassing and difficult incidents, extravagant miracles, technical material, and
uninteresting details. Some material he appears to have simply forgotten. Thus any
attempt to speculate concerning Josephus' motives for omitting the promise of blessing
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Rorman audience of Jewish superiority, which blessing mediated by Jews might imply,
especially since Rome had recently put down the rebellion of the Jewish nation. On the
other hand, it might be that Josephus did intend to highlight aspects of the promise that
suggested Jewish superiority. He clearly stresses the importance of the promise to
Abraham of descendants and the gift of the land to thern. This stress on the importance
of descendants and land, if intended to imply Jewish superiority, suggests that for
Josephus the promise to Abraham of blessing for all nations might not have connoted
any ethnic superiority, and thus this third strand of the promise might not have been of

much interest to him in his narrative of Abraham.

VII. Conclusion

In the postbiblical literature the third strand of the promise is commonly cited in
texts which attempted to interpret or rewrite the Genesis narrative, and it is interpreted
in these texts as stressing the importance of Israel as the mediator of blessing through her
occupation of the whole world and the positive influence obtained by gentile
communities through the presence of the righteous in their midst. The third strand thus
is understood as a blessing which the nations would share with Israel because the nations
came into contact with and were influenced by the righteous behavior of Jews. This
blessing would further be the result of the fact that Jews and gentiles lived in the same
communities and that the nations would also benefit from the prosperity experienced by
righteous Jews. The third strand of the promise is ignored in at least two major literary

strands of the postbiblical period {Josephus and the Qumran literature).

for the nations must remain tentative, at best. It is curious, however, that an element
which would appear to fit so nicely with his apologetic aim would be omitted. On the other
hand, Kuschel: 45-46 notes that Josephus consistently .. eliminated exclusively Jewish
features from his picture of Abreham
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Chapter Five

The Curse in the Literature of Postbiblical Judaism

I. Introduction

Thus far in our investigation we have argued in chapter three that failure to do
all that the law requires designates a chief focus of Deuteronomy, which is concerned
with covenant loyalty and its principal failure through the worship of other gods. We
then examined several texts in the Deuteronomistic history and in the prophetic
literature which also reflect this perspective. Our attention now turns to how this motif
of failure to remain within all that is written in the book of the law through the worship
of other gods was understood and employed in the various literature of the Second
Temple period. The purpose of this chapter is to explore the function of curse in the
postbiblical literature. Deuteronomy exerted a massive influence on a considerable
number of Jewish decuments in Second Temple Judaism, and the motif of curse
continued to function in a way similar to its use in Deuteronomy: the curse came upon

those who were disloyal to the covenant and thus were disloyal to the Lord.

II. The Apocrypha

A. The Wisdom of Solomon

The Wisdom of Solomon! is an exhortation written by an Alexandrian Jew who

probably lived in the first half of the first century CE.2 Aclear example of the curse on

1According to Winston 1979: 4-9, this document is easily divided into three parts-
Wisdom's gift of immortality (1-6.21); the nature and Power of ¥isdom and Solomon s quest
for her (6.22-10.21); and Divine Wisdom or Justice in the Exodus {11-19). ¥ithin these
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those who worship other gods occurs in 14.8: 10 xeiponoimrov 3¢, EMKaTapatov QUTO
xal o novoog awto. Both the idol itself and the one who made it thus are cursed.3 The
reference to an idol "made with hands” {14.10) is perhaps a reference to Deut 27.1 5,% and
if this is so, then the author intended to place the discussion within the context of the
curses of Deuteronomy. Divine judgment {(ev xtiouary Beov) would fall upon the idols
of the gentiles (év e1whoi; eBviov) because they are a stumbling block and a snare
{14.11).> Hence, the focus of the pessage is on the "idols of the nations," on whom a
divine judgment would come. Israel, however, is protected from idolatry:% and hence
from the curse on idolatry pronounced in 14.8.

This polemic continues with the claim that idolatry leads to the sin of fornication

(14.12: apym yap nopvelog emivola e1dwhan).? Sexual sin thus has its roots in idolatry.®

three major sections there are two excursuses: one on divine mercy (11.15-12.22) and
another on idolatry (13-15).

2The date of the Wisd Sol. is very much debated and is not a settled issue. For
surveys of the proposed date for Wisd Sol , see Reider: 12-14; and Winston: 20-22. The
terminus & Juo 1S commonly placed at 200 B.C E. because of Wisd Sol.’s use of some books in
the LY. Cf.Clarke: 1-2; Reider: 14; and Schirer 1986: 572. The Jermirus &d guen: is
probably 50 £ E. because of probable aliusions to the rule of Caligula. Cf. Winston: 20-24;
Oesterley: 207-209; Nickelsburg 1981: 184. And these scholars argue that ¥isd Sol. was
composed by the middle of the first century C E, and most likely either during or shoriy
after Caligula’s reign. Others reach the same Fermirus & guem on the basis of Visd.Sol.’s
lack of knowledge of Philo. Cf. Oesterley: 207; Reider: 14; andClarke: 2. But these scholars
tend to prefer a date more broadly within the Roman period. Schurer 1986: 572-573 also
prefers a date within the Roman period. On the issue of authorship, see ¥inston: 1-2, 12-
14, 20-25; Oesterley: 197-209; Nickelsburg 1981: 175-185; and Delcor: 478-486.

3Simﬂarly, in 14.9-10 both the godless person (o acepma} and his godlessness (1)
aoeﬁe 1o outou) would be pumshed The ungodlv (3.10: ov cweﬁeug) and those who have
forsaken the Lord (3.10: [o1] tou lcupwu amogtavee) are cursed: em.lcutapcm:n; 'q
“(evem.g avturv (3. 12) Accordmg to the author the inhabitants of the land of Canaan are
cursed: omepuc '(cr.p 'r[v KQTTIPaU EVOV an’ ap;(n; {12.11).

4¥inston: 267.

3Winston: 267 draws attention to Josh 23.13, in which the nations which dwelt in
the land would be a stumbling block to Israel.

Wisd Sol. 15.1-6. See esp. v 4-5.

The next clause asserts that the the discovery of idols resulted in the corruption of
tife (14.12: e'upecu; $€ ouTow $Sopa «‘;wq;) The preservation of life and its prosperity are
at the heart of the covenant blessing in Deuteronomy.

8For a concise discussion of this common link in Jewish literature see Winston:
2N-272.
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But the heart of the danger of idolatry? is the association of the divine name with a
waoden or stone object (14.21).19 This gross ignorance of God (to mhavaoda mept Try
tov 8eov yvow) which is at the heart of all idol worship inevitably leads to moral
corruption (14.22-26);11 hence, every form of evil is linked to idolatry (14.27).12 Those
who are devoted to idols have placed their trust in them (14.29: nen o80teC e whow),
and consequently are deceived (14.28-30). To devote oneself to idols thus is to think evil
about God (14.30: waucux, eppovroary mepl ®eou mpooexovier e1dwoic). Moreover,
idolatry is the trespass of the unrighteous (14.31: tnv 1@v adikwv napapaowy). Idolatry,
therefore, is the sin of ungodly gentiles, and it is the source of fornication and every
other form of evil in the world.

It is significant that this idol polemic does not mention failure to keep all the law.
This is almost certainly due to the fact that Wisdom's palemic is directed at gentile
idolatry, not the abandonment of the Lord by his covenant people to serve idols. The
Wisdom of Solomon thus testifies to the close connection between the curse, idolatry,
and sin, but not the failure of God's people to remain faithful to the covenant. There is
no mention of failure to do the whole law because the objects of this polemic are gentiles

who are not in covenant relationship with the Lord and thus are not under the law 13

9This danger is that people serve the idols that they worship (14.21: Sou?;eﬁoaweg
ccvlpumon).

10Nickelsburg 1981: 182-183 argues that Wisd.Sol. 13-15 is structured in a chiastic
manner in which the focus is 14.21, which ... identifies the heart of the problem.”

Hompare the vice list of Wisd.Sol. 14.25-26 with Paul's in Gal 5.19-21. In Wisd. Sol.,
this vice list results from idolatry, while in Galatians the vice list is attributed to Ta epya
g oagwog. Cf. Winston: 280.

1211 is especially striking that in this passage idolatry is the root of all evil (ncmbl;
K:UJCO:G). From the perspective of the Wisdom of Solomon, idolatry functions as the source
{(apym. the ground {aitie), and the purpose (nepag) of all sin.

13However, Garlington 1991: 84 rightly argues that “the tirade against Egyptian
idol-worship is intended 1o evoke as much disgust with the practice as possible and so pwt
off any believers who might be tempted to succumb to it.” Moreover, Nickelsburg 1981:

183 rightly notes that this section has many parallels with the polemic against idolatry
both in the prophetic tradition in scripture and in other literature of the postbiblical

104



And even though the text states explicitly and repeatedly that all other sins stem from
idolatry, the curse is mentioned only in connection with the one who makes idols and
the idol itself. Thus the curse is on the idolater. This sin of idolatry is designated

napapaoiy, however, which may carry covenant overtones.
B. I Esdras

I Esdras, which probably was written in the second century BCE. 14is "..a
divergent account of events which are related in several canonical books of the Old
Testament."13 The Greek text of I Esdras is not based on the MT or LXX, but rather is
evidently dependent on another source.1 [ Esd 8.7 cites Ezra 7.10.17 1 Esd 8.7b is an
account similar to the LXX of Ezra 7.10b,18 but I Esd 8.7a reflects significant variation .19
For the present study, there are two significant variations. First, the clause €ig to urpev
TOPUALTELY TRV €K TOU VOILOY KUPLOY Kal €K Tav evioiav reflects the Deuteronomistic
perspective outlined above. According to I Esdras, the result20 of Ezra's vast knowledge
(modArv emotriny) is that he did not neglect one thing from the law, which is most

period. For asummary of the terminology used in the biblical polemic sgainst idolatry.,
see Weltman: 26-113.

14Metzger: 12; Oesterley: 141; Schiirer 1987 713; and Eissfeldt: 576. This date is not
certain, but the terminus ad guem for composition is Josephus' use of 1 Esdras at the end
of the first century C.E. For a more cautious approach to the date of 1 Esdras, <f. Myers: 8-
15.

15Metzger: 11.

16idem: 11-12; and Oesterley: 138-10.

1745 is commonly recognized, I Esd. 8.1-7 is based on Ezra 7.1-10. Cf. Myers: 51;
Oesterley: 136; and Metzger: 17.

181 Esd8.7b (3 ﬁagal_, TOV HaVia lopand navia to'. S uca atg KOl TO KPLIOTQ
= E2ra 7.10b (ko TOLELY KO S1baoxeLy £V I ml nma:mma r;m Egiuatcc)

191E54 8.7a (o Tup Eobpag nollm emmnuﬂv mEPLELYEV €l 10 u‘DBev nagc()tméiv
tmrv evc 10V vmcm CUPLOY Karl €K T(V Eviohav) = Ezra 7.10a (oty Egbpag edwkev ev xapdig
outou {enoo Tov VOuOy ov).

200n the use of €1¢ Toand the infinitive to express result, see Brooks: 135; Burton
1976: 161; and Dana: 286.
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likely intended to be the positive counterpart to Israel’s failure to do all the the law
required. Second, the author twice inserts nag into his narrative to state that Ezra taught
all Israel all of the law. The narmative to which the author's comment refers centers on
the rebuilt temple in jerusalem and the proper worship of the Lord there (6.7-7.15).2!

And although this text does not conjoin the curse with failure to do all the law, it may not
be expected in such a positive statement and is certainly present in the broader context of

I Esdras.22 The author of | Esdras, therefore, modified his citation of scripture to
communicate clearly that Ezra was faithful to everything in the law and that this
faithfulness was centered on covenant loyalty to the Lord, which was intended to

distinguish Israel from other nations.

C._I Maccabees

The book of I Maccabees tells the story of the 2nd B.C E.23 conflict between

210n the significance of the temple for I Esdras, see Garlington 1991: 229-230.
Garlington argues that in its final form I Esdras may have been intended "_..to address a
circumstance in which once again the temple was suffering at the hands of
compromising Jews..." (idem: 230), in which Jews were in danger of repeating the sin of
Zedekiah during the time of Antiochus Epiphanes. In both instances the sin is 1d01atrv

22Cf. 1 Esd 6.31 where anyone who transgresses the law (oocn, eav notpupwow) isto
be hung upon a tree from his own house (111@911\»&1 gﬂlﬂ'\’ €KX TAV 151wV mrccm) perhaps
reflecting influence from Deut 21 23. The repeated refrain of Mwuoeas Bipagp (5.48; and
7.6, 9) <learly places these texts within the context of Deuteronomy, Compare also I Esd
821 where evervthmg in the law is to be done d111gentl'§r (ncwm T KOTo TOV Tou Beou

VOOV EMTEAEOONTW EMUERX) S0 that wrath(Evexey ToU U Teveodal opyTv) might not
come to the king and his sons. According to 8.24, transgression meant punishment which
may take several forms.

23The text of I Maccabees probably reached its final form during the first half of
the first century before the common era. This is indicated by the determination of its
terminus & Juo, which is due to the fact that the final form of the document narrates the
death of John Hyrcanus (104/3 BCE.), and its sermsinus ad guem which is due to the fact
that there is no hint of the capture of Jerusalem by Pompey {63 BCE.). Cf. Goldstein 1976:
62-63; Schiurer 19686: 181; and Oesterley: 301. However, Zeiltin: 27-33 argues that ¢h. 1-13
were written early in the reign of John Hyrcanus and re-edited after 70 CE., to which ¢h.
14-16 were attached during the first decade sfter the destruction of the Second Temple.
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Hellenism and Judaism,24 and its chief purpose is to narrate and defend the rise of the
Hasmonean dynasty.25 The crisis narrated by I Maccabees describes, from a
Deuteronomistic perspective, the events surrounding the desecration of the Jerusalem
temple by Antiochus.2® As D. Garlington has argued, this crisis for Israel's monotheistic
faith and her covenant fidelity is the one to which much of the literature of this period
responded and against which it must be read.2? In I Maccabees, as in much of the
literature of the Second Temple pericd, the danger of apostasy through idolatry is the
primary background for Deuteronomistic language employed to warn of the
consequences of disloyalty to the covenant.

I Maccabees begins with the crisis in which Antiochus defiled the temple and
compelled Jews to worship other gods. Four strands of evidence suggest that
Deuteronomy has informed this narrative. First, Antiochus’ attempt to change the
religion of the Jews included the destruction of the books of the law (1.56: ta fifiia tov
vouou) and the persecution of those caught in possession of the book of the covenant
(157: pubAiov Sra8rerg). Second, Mattathias exhorted the Jews to walk in the covenant
of their fathers (2.20: mopevooueda v dradricy matepwy TR@Y) and not ta forsake the law
(2.21: xorahmely vouov), to go either to the right or the left (2.22: 3efiav 1 opLotepay).
These expressions recall Israel's covenant obligation before the Lord, and the last passage
is an especially clear echo of Deuteronomy.28 Third, Mattathias also exhorted the Jews

who were zealous for the law (2.27: wac o InAav T voup)29 to maintain the covenant

24Cf Efron: and Bar-Kochva.

2%Cf. Goldstein 1976: 4-26; idem 1989: 292-351; Oesterley: 306-307; Nickelsburg
1981: 114; Delcor: 457-463; Bickerman: 17-21; Schurer 1986: 180-181; Zeitlin: 25; and
Garlington 1991:90-91.

26Cf. Habicht: 341-350. He correctly notes that the events which 1ed to the
desecration of the temple were initiated in large part by certain Jews (e.g. Jason and
Menelaus).

2?Garlington 1991: 90.

28Cf Deut 5.32; 17.11, 20; and 28.14.

29Zeal for the law is a dominant motif in this narrative {(cf. also 2.24: ka1
elnAwoey: and 2.26: kal elnhwoev T voup). Phineas is the model to which the author




(2.27: otiv Sro@nkr), Isreel’'s fundamental covenant obligation according to
Deuteronomy.3% And fourih, the narrative begins with an allusion to Deut 13,3 in
which the danger posed by false prophets who attempt to draw Israel away from the Lord
to other gods is stressed.32 Hence the danger posed to Judaism by Antiochus is cast
within the Deuteronomistic tradition inherited from the Scriptures.33

This danger is the apostasy of God's people (1.15: aneotnoov ano dra8nkrg
ayiag:3¢ 2,15: trv anogtoolay), and the abandonment of the law (1.42; eycaraimely
EKQOTOV T vouula ovtoy; 152 nag o eycarahreinay tov vouovd3), The focal point of
this apostasy is sacrifice to idols36 (1.43, 44-47, 54-55, 59; 2.15, 25),37 even though the
neglect of the Sabbath (1.43, 45), the consumption of unclean food (1.62-63), and the
neglect of circumcision also are important aspects of it (1.48, 60-61). The purpose of this

compared Mattathias's actions. Goldstem 1976. 232 draws attention to the simitarity of the
language between 1 Macc 2.24 (ko eldev Mattgfog ko elmhwoev) and Deut 32.19 (xal
elbev xuprog kol eXnhwoey). Cf. also Nickelsburg 1981: 115: ~._the author implies that
Mattathias’ action has stayed God’s wrath against Isreel's apostas?

30Ct McCarthy 1963: 81.

31ct. Garlington 1991: 92; and Goldstein 1976: 200. The allusion in 1.11 appears to
be specifically to Deut 13.14, which described the danger of certain lawless men who
seduced an entire town to 8postasy. The use of the term napcwou oL points 1o the LXX of
Deut 13.14, and the form Aeyovteg occurs onlyin 13.14 (in 133 and 137 the form is Aetav).
If the atlusion is to Dewt 13.14, then 8La9umeea BLaOMCTY UETA TWY EQVQV TWV KUKAQ
Qv has replaced Aatpeuogwney B0 ETEPOL.

32Bjckerman: 84 remarks that the persecution in Jerusalem was aimed at
abolishing particularism. He states further that “this still refiects the biblical concept of
history. according to which every national disaster is the result of an act of apostasy.”
This apostasy was the removal of the boundary between Judsism and the nations and this
drives to the heart of the matter because “to a Jew loyal to the law, his particularism

appeared natural and necessary as a protective wall against the foolish vanity of
Idolatry.” {idem: 85).

33Ct. Goldstein 1976: 199.

34This apostasy involved the removal of the mark of circumcision, so that
assimilation might be accommodated. See Bickermen: 85.

35The emphasis here is on the ‘'many’ who joined in the sacrifices to idols. See
Bickerman: 90.

36Bickerman: 69-71, 78 rightly argues that the desecration involved sacrifice, not
the placement of an image in the temple. However, with the significance of the renamed
temple in view (see idem: 62-68), the sacrifices, from a Jewish perspective, would have
been to a pagan God.

3%t Garlington 1991: 105-108.
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attempt to change Israel’s religion is that they might forget the law and change all the
ordinences (149: wote emAadeodol Tou vouoy Kol cdAabal Tavie T dikoouoto).
Thus this attempt to cause Ged's people to apostatize,38 which focused on the rejection
of the Lord for other gods, had as its purpose the change of all the ordinances, 39
Moreover, it is likely, especially in view of the close proximity of this statement to the
phrases ta fufiia tov vouou and Pifiiov Sradryerg, that the author intended mavia 1a
Sikaiwnata to be the functional equivalent of the phrase navea ta yeypanneva ev 1
PfAip Tou vouou found in Deuteronomy. Hence, in ] Maccabees aiAatay navia ta
SwaLwiata meant to abandon the Lord, and this came into particular focus in the

worship of other gods.

D. Baruch

The apocryphal work known as Baruch is a composite document4? which
probably reached its present form in the early part of the second century B.LCE4! It is,
however, a document which is bound together by the same historical background-the
exile and return.42 One of the repeated themes of Baruch, especially in the prayer of

confession, is the failure of Israel to do the commandments,43 and it is this failure which

31t is important to note that Jews were compelled (2.15: ol katavaykadovieg: and
2.25: tov avaykalovia) to abandon Yahweh and serve other gods. Cf. Bickerman 1979: 77-
78.

3%9According to Bickerman: 56 the measures referred 10 in 1 49 involved “the
degradation of Jerusalem and the idolatry on Mount Zion.” Hence, this apostasy is ¢losely
linked to the Hellenistic movement under Antiochus. Cf. alsoc Dommershausen: 20.

40 fter a narrative introduction, this document divides into two major sections: a
confessional prayer (1.15-3.8) and a poetic section which focuses on wisdom (Bar 3.9-59).
Cf. Garlington 1991: 200-210; and OQesterley: 256.

41 A1though the time of composition for Baruch is difficult, Nickelsburg argues for
a rerminus & guem of 116 BCE. For a discussion of the issues concerning the date and
historical background of Baruch see Nickelsburg 1981: 109, 113-114; idem 1984: 140, 145-
146; Schurer 1987: 733-738; Moore: 255-263; and Oesterly: 256-267.

42§ickelsburg 1981: 109; and Moore: 259.

431.17-19; 25,10, 12; and 34. Cf. Garlington 1991: 200.
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is repeatedly stated as the cause of the exile, which was the time when Deuteronomy's
curse and God's wrath were upon Israel 44 This curse of the exile had come upon those
who had departed from God.43 This section of Baruch was originally written in Hebrew
and depends heavily upon Jeremiah and Deuteronomy.4% C. Moore suggests that this
section was composed prior to the Hasmonean revolt4? and that it functions as a didactic
exhortation to the covenant people which vindicated God's punishment of them
through the exile and placed the blame for it on the discbedience of the peaple to the law
of God (1.15-18).48

The curse (1.20: 1) apa) had come upon them because they had not obeyed the
Lord's commandments {1.21: kol ovk Tcovgauey Tg $wvg Kuplov Tou Seou Tuay), that
is all of the words which had been communicated through the prophets (121: xata
noveag Toug Aoyou TaV Tpodmray, Qv ameotelhey mpog muac). Tobe sure, this text does
not state that Isrsel failed to do all the commandments, but rather she disobeyed the
Lord's will as revealed through all the words of the prophets. However, it is probable
that in this context xata naveag toug Aoyous Twv npognrav is the semantic equivalent to
TGVEOS TOUG AOYOUG TOU VOUOU TOUTOVU OF TAVIQ TQ TEYPaUUEVE €V TQ PLAly Tov vouoy

in Deuteronomy.49

L1 120; 27; 34; 38; 46; 4 23; and 4.29. Accordmg 1o 2.Z the things which
happened to jerm:alem came about lccmx TQ TEYpQUUEVT €V 'ctp vouw Mavon,.

4538: ol aneotnooy ano Kuplov Seou uav. Cf. Nickelsburg 1981: 110.

46Moore: 257; and Oesterley: 262.

47Moore: 257. However, Garlington 1991: 200, citing others, suggests a Maccabean
origin for Baruch.

48Moore: 281-282.

49This is especially the case in light of the fact that Bar 3. 9 alludes to Deut 6.4:
axove lopanh eviolag Lurg. The text of Baruch, however, does not explicitly call Israel
10 acknowledge monotheism, but rather the commendments of life. On the phrase ewolug
{mq; see Moore: 297. Moreover, according to Bar 3.12 the exile of God s people occurred
because they had forsaken the fountain of wisdom {eyKoTednes Ty TyTy 15 oo¢1ag)
On the other hand, according to Bar 3.13 if Israel had walked in the way of God (t'[J 05@ Tou
feou €1 emopevdrg), they would have dwelt in peace forever (KOTQIKEL OOy €V ELPTIV]) TOV

aiwve). In the Hebrew Scriptures Israel was called to devotion to the Lord and failed in
this covenant obligation when they had forsaken him for other gods. Thus in Baruch the
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The specific way in which Israel had failed to obey the commandments was when
she followed the evil inclination of her heart and served other gods {1.22: epyafeadm??
8eoi; etepog). From the perspective of Baruch, Israel was cursed and sent into exile
because she had failed to do all the words of the prophets when she had served other
gods.?! This perspective is not a creation of the author or redactor of Baruch, but rather
is a key part of the religious tradition inherited from Deuteronomy and Jeremiah.’2
Baruch thus testifies to the continuation into the postbiblical period of the motif which
we traced sbove; namely, that the curse of the covenant had fallen on those who had

failed to do all that the Lord required through the worship and service of ather gods.?3

E. The Prayer of Azariah

The Prayer of Azariah and the Song of the Three Young Menisa composite
document which consists of the confessional prayer of Azariah and the song of praise
which was sung by the three young men in the midst of the furnace in the book of

Daniel. The Prayer, with which we are primarily concerned, dates to the middle of the

position that the Lord had in Israel’s covenant is occupied by the commandments and
wisdom. Moore: 297-298 suggests that t'rrv nrrmv g ao¢wu; refers t0 God himself. This
argument is strengthened when the observation that in the LXX ewatalemew isone of
the terms used in the Deuteronomistic history with reference to the apostasy of Israel.

50Moore: 2680 notes that only in Jeremish and Baruch is the Hebrew T2Y rendered
by epyaleodan, rather than its usual Greek equivalent, Soulevelv. See also Garlington
1991: 202-203.

J1ct. Garlington 1991: 206.

321t is usually noted that [ Baruch advanced no new ideas, but rather depended
heavily upon older biblical traditions. See Moore: 239: and Nickelsburg 1981: 143-145.

531t is important to note, however, that Baruch stresses the Lord's faithfulness to
his covenant in which he would restore Isrsel from exile. Isrsel is blessed (4.4: naxaprol
EONEY, Iopan)) and in spite of the fact that Israel was exiled for her sin, she would be
delivered soon (4.21 IT.). Hence, although the pious Jew continued to ook forward 10 the
day when Israel would be fully restored to the land, the book of Baruch functions both to
explain God's justice in punishing his people and also to affirm the promise, based on God's
faithfulness to his repentant people, of restoration.
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2nd century B.C.E.54 and is concemed with God's justice in punishing his people when
they abandoned him and with a penitent prayer for deliverance from the exile.3> As
such, it "..is essentially a confession based on traditional Israelite covenant theology.” 36
The document?7? begins with Azariah's prayer to the Lord in which he praised him for
his righteous judgment of his people (2-4). The reason this judgment is just is cited in 6-
7: they sinned in all things (uaptouev év naoy), were lawless (fivounoauev), sbandoned
the Lord (anootnar ano oov), and sinned in all things (eEnuaprouev év naom). They had
not obeyed the commandments of his law (TQV EVIOAY TOU VOLUOU 0OV OVY
urovoauev), kept them (ouvetrpnaauev), or done as they were commanded
(emornoauev kadug evetelhw Tu1v).38 If they had, they would have experienced blessing
in the land (iva e¥ Muiv yeviran). Thus the sin of Israel which Azariah confessed

resulted in the violation of the covenant through an act of apostasy:

As is so common in this literature, Israel's sin is spoken of not so much
in terms of the breaking of particular laws as of a f2lling awray in principle

Fom the true God snd bis covenanidd

Hence Azariah could state that fuaptouev év naal, fvounoauey, and eEnuaproney ev
naal in reference to Israel's sin, which was an act of apostasy from the Lord. In this text
Israel’s sin thus is the rejection of her covenant relationship with the Lord, and

although it is not explicitly mentioned, idolatry "..could not have been far from

view "60

F. Summary

Hgesterley: 276-277; Moore: 46; and Nickelsburg 1981: 28-29.
gesterley: 273.

Garlington 1991: 192.

3?The text of this addition is from Dan 3.26-30 {LXX).

380n the Deuteronomistic character of these three verbs, see Moore: 57.
5%artington 1991: 194. Emphasis is the author's.

60idem: 195.
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The pattern traced above in Deuteronomy is also evident in several books of the
Apocrypha. And although the term ‘curse’ may not be used in every text cited (e.g. I Esd
8.7), language from Deuteronomy indicates that the motif of the curse is present in those
texts. In the Wisdom of Solomon, an anti-idolatry polemic functions to link the curse
with the worship of other gods, but it does so somewhat differently than in
Deuteronomy because the gentiles who worshipped idols are not in covenant
relationship with the Lord. InIEzrs, the citation of Ezra 7.10 inserts a reference to Ezra's
faithfulness to the whole law. In I Maccabees, Baruch. and the prayer of Azariah.
however, the covenant failure of God's people to remain faithful to him when they
served other gods is described in Deuteronomistic terms, in which failure to do all that
the law required and the worship of other gods are linked. It is this covenant failure

upon which the curse of the covenant would fall.

I Pseudepigrapha

A. Jubilees

Jubilees®! records several passages which provide evidence of the covenant
structure within which the motifs of the curse of the covenant, the failure to do all the
law, and idolatry are juxtaposed. As is commonly recognized, the author of Jubilees
adapted the text of the Pentateuch and inserted new material into it62 in order to express
his viewpoint, which included the idea that unfaithful Jews were under the curse, if

they were disloyal to the covenant. We will examine three passages which indicate this.

b1For bibliography on issues of date, authorship, and purpose, see p. 79 above.
62Endres: 2-7, 15-17; and VanderKam 1985: 113.
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First, in the first chapter of Jubilees, Israel’s apostasy is described in terms of the
service of other gods, which is designated as failure to keep all of the Lord's
commandments.3  After the Israelites entered the promised land, they would turn to
“strange gods” (1.8). This "transgression of the covenant” (1.5), which was explicitly
idolatry, was the failure to do all that the law required:

.far they will forget all of my commandments, everything which I shall
command them, and they will walk after the gentiles and after their
defilement and shame. And they will serve their gods. (1.9)

Israel would tum to strange gods, with the implication that they thereby turned from the
Lord. In this way, God's people would forget, that is neglect, all of the commandments.
Forgetfulness of all of the Lord's commandments is thus linked closely with the service
of other gods in ubilees. Since Israel had forsaken the ordinances and commandments
of the Lord (1.10) and had neglected everything (1.12), they would be destroyed and taken
captive (1.10, 13).64 Although the term "curse” is not employed here with reference to
Israel's failure to do the law,%5 the motif of destruction and removal from the land
clearly alludes to the curse of the covenant in Israel's history. The result of this
destruction is the loss of the land which the Lord promised to the fathers (1.8, 13) and to
the loss of the presence of God in the land (1.10, 13). Thus, for Jubilees, the exile was due
to the fact that

53AIIhough Jubilees 1.1-14 is cast as a revelation 10 Moses on Sinai and thus one
would expect Exodus motifs there, it has also clearly been influenced by Deuteronomy.
First, the reference to the law written by the Lord alludes to Deut 9.10. Second, the
language of 1.6 is a citation of Deut 30.1. Third, the command to Moses to write all these
words in 1.7 refers to Deut 31 24. And fourth, the reference in 1.7-8 to the entrance into
the land flowing with milk and honey which was promised to the fathers and the
subsequent turn to other gods alludes to Deut 31.20.

b40ne of the purposes of Jubilees is to remind the people of God that although
Israel had been unfaithful in that she had transgressed the covenant. the Lord was
faithful and had not abandoned Israel {1.5-6). Compare this text with Deut 30.

65The term “curse” is usedin 1.16 in a positive context in which the author states
that after her restoration from eXxile, Israel would be a blessing among the nations and not
a curse, which is probably a reference to Zech 8.13.
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..they will forget all my laws and all of my commandments and all of my
judgments, and they will err concerning new moons, sabbaths, festivals,
jubilees, and ordinances (1.14).

Israel was exiled because she had forgptten all of the laws both through the service of
other gods and through the improper observance of religious festivals. This language,
however, had more than an historical reference; it was intended by the authoras a
polemic against other Jews in the postbiblical period who were deemed to have viclated
the covenant through improper religious observance. Improper worship thus is at the
heart of what it means to fail to do all that the law required. In this passage, therefore,
the failure to keep all of the commandments and the worship of other gods are closely
related.

Second, during Abraham's farewell address to his children in Jub 20,86 he
exhorted them that “..they should not cross over either to the right or left from all of the
ways which the Lord commanded us...” (20.3). The echo of the language of
Deuteronomy, in which devotion ta the Lord is termed as not geing to the right or to the
left, is clear.? Moreover, Abraham's message for his children links together the
Deuteronomistic motif of faithfulness to all the commandments and the avoidance of

the service of other gods:

I exhort you, my sons, love the God of heaven, and be joined to all of his
commands. And do not go after their idols and after their defilement.
And do not make gods of molten or carved images for yourselves,
because it is vain and they have no spirit. Because they are the work of
hands, and all those who trust in them trust in nothing. Do not worship
them and do not bow down to them. (20.7-8)

685ince this narrative does not appesr in the Bitlical narrative, its inclusion here
demonstrates many of the concerns of the suthor for his own generation. Cf Endres: 28.

7Cf. Deut 5.32; 17.11, 20; 28.14. Compare with I Mace. 2.22.
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Abraham thus exhorts his children to keep all the Lord's commandments and avoid
id:::laltry.6'6 This exhortation follows the exhartation to guard against fornication and
impurity so that the descendants of Abraham might not be cursed (20.6). Hence this
narrative insertion by the author of Jubilees states Israel’'s fundamental covenant
obligation according to Deuteronomy-to love the Lord God; and this obligation is
juxtaposed with its principal failure-the worship of idols. If they fail to remain faithful to
the Lord, they will be cursed like Sodom and Gomorrah; if they obey, they will be blessed
(20.9-10).69

Third, Abraham's last words to Isaac, which follow the typical form of a
testament, 0 also emphasize this same point. Abraham declares that he always followed
the Lord alone (21.2a) and that he "...sought with all my heart to do his will and walk
uprightly in all his ways {21.2b). Abraham then describes how he walked with the Lord
“in all his ways™

I hated idols, and those who serve them | have rejected. And 1 have

offered my heart and spirit so that [ might be careful 10 4o the will of the
one who c¢reated me because he is the living God. (Jub 21.3)

Abraham thus testifies to his own devotion to the Lord,?! and his rejection of idolatry
and those who worship idols.?2 This narrative is also influenced by Deuteronomy.?3 In

215, which functions as the "statement of substance”,?4 the positive injunction to

68Cf. Endres: 29, n 27.

69This blessing is linked to the exclusive worship of God. Of special significance is
the list of blessings, which correspond to those in Deuteronomy and to which is appended
the promise of blessing for the nations in Gen 12.3. Jubilees thus links the blessing of Gen
12 with the covenant blessings of Deuteronomy for those who are loyal to the covenant.
Cf. Morland: 78.

?0Baltzer: 135.

?1Ce. idem: 138.

?2Nickelsburg 1981:75.

?73Cf. Endres: 31. He points out the interpretive use of Deut 10.17 in Jub 21 4, in
which divine impartiality is applied as a warning to those who transgress the
commandments.

?4Baftzer: 12-13. The statement of substance of the covenant form summarizes the
purpose of the stipulations. The basic requirement is loyalty.
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observe the commandments is juxtaposed with the negative injunction which concerns
idolatry. Thus the author of Jubilees follows the positive injunction to keep the
commandments with its failure through the worship of idols.?> This text does not use
the term "curse”, but it does refer to the Lord as "...one who executes judgment with all
who transgress his commandments and despise his covenant” (21 4). Therefore, in
Abraham's final waords to his son, Isaac, he stresses the impartance of faithfulness to the

Lord in terms which are influenced by Deuteronomy's covenant structure.

B. The Testament of Moses

The Testament of Moses claims to be the farewell exhortation given by Moses to
Joshua shortly before Mases’ death. Although some scholars have attempted to date this
document in the period of the Maccabean revalt, the most likely date for its composition
is in the first century C.E. before the destruction of Jerusalem.?6 The Testament of Moses
closely follows the outline of Deuteronomy 31-34, and as such it *...may be considered a
virtual rewriting of them.”?? Thus the Testament of Moses is similar in function to the

rewritten bible of Jubilees or Pseudo-Philo, even though it is distinct from them in form.

?5In addition to the prohibition of idolatry, the other stipulations that Abraham
exhorts Isaac to keep focus on the proper worship of the Lord. Cf. Endres: 31.

?6Cf Priest: 920-921. Priest argues that historical uncertainty makes any attefnpt
to date the composition of the Testament of Moses earlier than this difficult, even though
he recognizes that some of its materials may date 10 an earlier period in either oral or
written form. See also Collins 1984: 347-348; idem 1973: 15-32; idem 1985: 148; and Tromp:
116-117. Nickelsburg 1973, however, argues for a date of composition in the Maccabean
period with afinal redaction in the 1stC. E. See also idem 1981: 80-83, 212-214.

??Priest: 923. See slso Harrington 1973: 59-66; Collins 1984: 345-347; idem 1985:
146; and Nickelsburg 1981:80. Tromp: 121, however, asserts that T. Mos. is not a rewriting
of Deut 31-34, but rather is a rewriting of Israel's history which adopts the general outline
of Deut 31. This seems to miss the point that, first, Deut 31-34 is presented, in part at least,
as Moses’ prophetic vision of Isreel’s future apostasy and restoration and, second, the
author or redactor of T. Mos. has in fact used these chapters of Deuteronomy to frame his
adaptation of this tradition for his own generation.
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After a brief chronelogical introduction, Meses informs Joshua that he would
lead the people of Israel into the land promised to their fathers (1.6-9; 2.1-2), and he
exhorts him to enter into the land "with all your strength” (1.10a). The purpose of this
commission given to Joshua is “...that you may do everything which hasbeen
commanded in such a way as will cause you no blame in the sight of God” (1.1 Ob).78
Thus the author underscores the fundamental covenant abligation laid upon Israel
according to Deuteronomy.?% The day would come, however, when they would violate
the covenant through the service of other gods (2.7-9). Thus Moses foresaw the day
when Israel would violate the covenant through the worship of other gods,?0 and this
violation is the failure to be faithful to the covenant obligation to do everything in the
law. This violation of the covenant through the sin of idolatry would result in the
destruction of the land through the hand of a foreign nation and exile for all the tribes of
Israel (3.1-3).81

The Testament of Moses also records that the Lord restored Israel to

the land.82 This return from exile33 is followed, however, by a time of renewed

?8Tromp: 139 translates this passage: "..and promise to do impeccably everything
that is commanded, according to your zeal.” See his discussion (idem: 140 n 4) concerning
the significance of the term “impeccably”.

?9Tromp: 140 notes the link between this language and many passeges in
Deuteronomy and also in the first chapters of Joshua.

80Tromp: 161 notes that this total apostasy which is the violation of the covenant is
also described as the pollution of the fFdes which the Lord made with Israel. He argues
that 77des is a virtual equivalent of moty;. The strength of this argument, however, is
mitigated by the fact that it is based on Tromp's emendation of this text, in which he
follows other scholars.

81The term "curse” is not used, but the theme of exile into a foreign 1and ¢learly
points to the theme of the curse on covenant failure in Deuteronomy and the
Deuteronomistic history. Cf. Harrington 1973: 64.

821n the midst of the exile, all the tribes of Isreel will cry out to heaven and will
base their petition on the covenant with Abraham (3.9; 4.1-9). The Lord will then restore
“some parts of the tribes” (4.7), but the ten tribes will remain among the nations where
they will increase and spread out in the diaspora, which is referred to as "the time of their
captivity.” Thus although Jews living in the diaspora could be referred to as living in
captivity, the two tribes returned to the land were not. Cf. Tromp: 183-184. However,

Collins 1985: 152 points out that this translation is based on an obscure text which requires
emendation.
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apostasy® in which certain people, probably at the time of the Maccabean crisis, #7 did not
follow the truth of God (5.2, 4) and worshipped other gods (5.3). After a passage which
may be an interpolation in which events of the Herodian period are discussed (6.1-7.10),
chapter eight clearly picks up the thread of the apostasy from the Lord, again probably in
the Maccabean period.8% The pressure to apostatize focuses on circumcision (8.1)87 and
forced idolatry (8.4).28 In the midst of this apostasy, the Testament of Moses focuses
upon a faithful man named Taxo.89 He believed that the events of his day reflected &
second time of punishment for the nation, which was distinct from the exile and in
many ways exceeded it (9.2).9 The curse of the covenant as it was manifested in Taxo's
day thus is not understood to be a continuation of the curse of the exile, but rather is the
effect of the idolatrous transgression of the commandments by the current generation. %1
The Testament of Moses, therefore, provides evidence of the pattern of curse, the
worship of other gods, and the failure to keep the commandments, both in its review of
Israel's history and in its application of this pattern to the unfaithful generation, probably
at the time of the Maccabean crisis.

831t is evident that this restoration only partially fulfilled the hopes of those in
exile {cf. 4.8). Cf. Nickelsburg 1981:81.

84Harrington 1973: 64

85The people who led this apostasy are usually identified as the hellenizing priests
of the Seleucid period or the priest-kings of the Hasmonesn era. Cf. Priest: 919; and
Harrington 1973: 64.

86For the argument that this passage is an interpolation, see Nickelsburg 1973: 33-
37. For the argument that T. Mos. comprises a literary unity. see Collins 1973: 17-30.
Collins’ argument centers on the author's use of elements of the Maccabean period in
application to an ideal figure-Taxo.

8?The aim of this action was to get Jews to renounce Judeism. Cf. Tromp: 217.

88The repetition of the verbd "to compel” in 8. 4-5 points to the social, political, and
religious pressure placed upon Jews to abandon their ancestral faith. On the significance
of the terms used here for the worship of other gods, see Tromp: 220-222

89For a survey of the scholarly debate on the identity of Taxo, see idem: 124-128.

90CT idem: 224-225.

911n order 10 avoid this divine punishment, Taxo exhorts his sons: "..let us die
rather than transgress the commandments of the Lord of Lords, the God of our fathers”
(9.6). Hence, the apostasy which focused on the abandonment of circumcision and the
worship of other gods is the transgression of the commandments.
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C. The Martyrdom of [saiah

The pseudepigraphic work known as The Martyrdom of Isaiah is part of a larger
work entitled The Martyrdom and Ascension of Isaiah. The former is “...a Jewish work
which tells, in legendary form, of the martyr's death which Isaiah suffered at the hands
of Manasseh.” 92 M. Knibb argues that the Martyrdom of Isaiah probably dates to the
second century B.C.E., with the exception of 3.13-4.22, which he dates at the end of the
first century of the common era.3

In 5.1-7 Isaiah is put to death as a result of the accusations of false prophets.
Belkira, one of the false prophets,%4 tells Isaiah that if he confesses that he lied and that
Manasseh's ways are good and right, then he, Belkira, will make Isaiah the object of the
worship of Manasseh and the people of Israel (5.8). He will be, in effect, ancther god to
whom the people’s heart will be tumed. To this suggestion Isaiah responds faithfully
within the context of Israel's covenant: "If it is within my power to say, ‘Condemned
and cursed be you, and all your hosts, and all your house!"” (5.9). Isaiah's response to this
attempt to turn the heart of the people from the Lord to another and its consequent
improper worship is to pronounce a curse. This text thus testifies to the curse which

comes on those who turn the heart of the people of God away from him and to another

god.

D. Pseudo-Philo

92Knibb 1985a: 143.
93idem: 149.
941n this narrative, Belkira is presented as Beliar in human form. Cf. Knibb 1985a:
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Pseudo-Philo’s Biblical Antiquities is a rewriting of the history of Israel from
Adam to David which dates to the first half of the first century C.E.97 Itis clear that the
fundamental reason for which a person or a group of people would come under the
curse is idolatry.%¢ This may be illustrated, first, through the author's use of traditions
concerning Moses' final words to Israel as recorded in the latter part of Deuteronomy,
and second, through an examination of an example from Pseudo-Philo's narrative of the
time of the Judges, into which the author inserted the motif from Deuteronomy traced
above.37

First, before the report of Moses' death, Pseuda-Philo records9€ that he speaks
“the words of the Law" 97 to Israel (19.1).100 In response to these words of the law, the
people vaw to remain faithful to the covenant and to do all that God has commanded
{19.4). Moses foresees, however, Israel's future apostasy (19.2). This abandonment of the
Lord means that they will forget the law (19.6). The specific way in which Israel will be
deceived and led off the path in which she should walk is through devotion to other

gods (19.7).101 Hence Israel will be punished.192 Thus in spite of Israel’s vow to do all

95For pibliography and a discussion of issues of date, authorship, and purpose, see
pp. 85-86 Above.

%60n the importance of the theme of idolatry in Pseudo-Philo, see Murphy: 252-254;
and James: 59.

97Although Pseudo-Philo deletes and compresses much of the Pentateuch, Judges is
significantly expanded. Cf. Nickelsburg 1981: 266; and idem 1984: 107.

9%Ct Murphy: 69: “Although it {ch. 19) uses biblical materials, it is mosty an
original creation filled with elements characteristic of Pseudo-Philo.”

9%0mn the importance in Ps -Philo of faithfulness to the words of the covenant or
the words of the Lord, see 21.7-10; 22.1ff; 23.11f; and 24.3. This obligation is the central
motif of the Deuteronomist. Cf. Murphy: 113. 22.1ff. is the narrative of the building of the
altar beyond the Jordan {(c¢f. Josh 22). This action disturbed the people greatly because
they feared that these trites had repeated the sin of the first generation at Sinai. Cf idem:
104-106.

10007, this statement as a summary of Deuteronomy, see idem: 90.

101 Moses is t01d here that he would not be permitted to enter into the land so that
he might not see the graven images by which Israel would be deceived. Murphy: 91 notes
that this unique feature of the narrative demonstrates that Pseudo-Philo is particularly
interested in idolatry.

102gianificantly, in Pseudo-Philo God left the 1and, not Israel. See idem: 90.




that the Lord commanded, they will violate the covenant through the service of other
gods.103 The result of this violation of the covenant is that the Lord will "cut off” Israel
(19.4), a probable allusion to the exile, even though the term "curse” is not used.

Second, the biblical narrative is expanded by the author in 25.1ff., an expansion in
which the concern for covenant faithfulness as explicated in Deuteronomy! 04 is evident.
When Kenaz105 addresses the Israelites, he reminds them of Maoses’ commandment
"..not to transgress the Law to the right or to the left" (25.3). This language clearly echoes
the injunction of Deuteronomy.1 %6 However, those whose hearts have been defiled and
who have turned away from the Lord are under the fury of the wrath of God and must be
removed from the community. Two texts are cited which link this expansion of Judges
with Deuteronomy. First, Deut 28.14 is cited (25.3), in which Israel is warned: "and do
not turn aside from any of the words which I command you today, to the right or to the
left, to go after other gods to serve them.” This text firmly links the failure to do the
whole law with idolatry.197 Second, Deut 29.18 is quoted in support of the removal of
those whose hearts are defiled through the service of other geds (25.5). The narrator of
Pseudo-Fhilo thus implies that the defilement of the hearts of some of the Israelites is
due to their idolatry.

This implication becomes explicit later in the narrative.! 98 Those who have
turned to other gods are under the curse (26.1-2).199 Those whose hearts have been so

defiled are under the wrath of God (25.3) and must be removed from the community and

103¢f. Harrington 1973: 62.
104Murphy: 117.
105Kenaz is only mentioned by name in Judges (3.9, 11). In Pseudo-Philo Kenaz

takes his son's place as the first judge. Cf. Nickelsburg 1981: 266; and idem 1984: 107. He
notes that Josephus also does this.

106Cf. Deut 5.32; 17.11, 20: and 28.14. Compare also the narrative concerning Jair
{Ps.-Philo 38.1-4) and Jephthah (Ps -Philo 39.1-11). Cf also I Macc 2.22; and Jub 203.

107cf. pp. 53-54 above.

108CF 259-13; 26 4. The focus of this list of sins in 25.9-173 is idolatry. a point which
is elaborated by Murphy: 119-121.

10%n the application of this text to anyone who committed apostasy, see idem: 122.
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burned with fire (253, 6; 26.1,5). Those who are involved in idol worship are under the

curse of Deuterenomy:110

And now cursed be the man who would plot to do such things among
you, brothers. And all the people answered, ' Amen, amen.'(25.5).

The juxtaposition of this imprecation and the twice repeated covenant response clearly
indicates that Deuteronomy and its covenantal curses is the context of this episode. This
narrative, therefore, which is an expansion of the biblical narrative,11! focuses attention
on those who have turmed to other gods and who have thus violated the covenant
through the failure to remain within the whole law, and it states explicitly that the curse

is the the penalty prescribed for this disloyalty to the covenant.112

E. Summm

1101t is imperative to note, however, that the curse of the covenant presented here
is not intended 10 be understood as an eternal punishment. The Lord instructed Kenaz to
provide an opportunity for confession by those who had violated the commandments of
God {25.6), and Kenaz did this: "And now declare 0 us your wicked deeds and schemes.
And who knows that if you tell the truth to us, even if you die now, nevertheless God will
have mercy on you when he will resurrect the dead?” (25.7). Kenaz thus held out the hope
10 these sinners who were condemned under the curse of the covenant that they might
participate in the life of the worid to come through the mercy of God. For Pseudo-Philo,
therefore, the curse of the covenant is linked with idolatry, yet it did not necessarily
mean ultimate jamnation for those who were punished by the curse. Compare this with
Jub 33.10-14.

L11For another example of the inclusion of this motif in an expansion of the
biblical narrative, see the narrative of the story of the idolatry of Micah, in which each of
the Ten Commandments is associated with idolatry (44.11f). The Ten Commandments
themselves are slightly modified in this text: the first two commandments in Exodus and
Deuteronomy are combined into one in Ps.-Philo and the eighth commandment is cited
before the sixth. On this text, see Murphy: 173-175, 252. Thus it is evident that from the
perspective of Pseudo-Philo, devotion to and the service of other gods effectively
functions in such a way as to violate the entire law and thereby to come under the
covenant curse.

112¢r 28.2 where the author, in reference to this episode, states both that the
establishment of the covenant was intended to keep the people from abandoning the Lord

and that the Lord had in fact destroyed those who transgressed the covenant in the prior
narrative.
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Several of the documents within the pseudepigrapha also demonstrate the
connection traced above in the Hebrew Scripture between the curse of the covenant and
the failure to vemain loyal to the covenant and its commandments through the worship
of other gods. Although the term curse may not be used in every text cited (e.g, Jub 1.9{f),

language from Deuteronomy indicates that the motif of the curse is present in those

texts. This perspective is retained both when a biblical text is clearly in view and when it o

s inserted into-narratives about Abraham, Taxo, and Kenaz which are expansions of the

Jewish scripture.

IV. The (Qumran Literature

The covenant curse, which would fall upon transgressors of the law, is also found
in the literature of the Qumran community.113 This polemical language is almost
entirely directed at apostate Jews who, from the perspective of the Qumran community,
have abandened the covenant because they have failed to observe the law as rigorously

as they themselves did.114

A. The Temple Scrollt13

113This is not intended to imply that the Qumran community produced all of this
titerature, but rather that since they copied and preserved this literature, it functions as a
means of determining the important issues for that community.

114The concern of the Qumran community with purity is well established. Cf.
Schiffmann 1983: 215-216; idem 1990: 135-156; Dimant: 528; Milgrom: 83-99; and Kister:
571-573. This concern results in regulations which are aimed at Keeping the members of
the community from defilement when they came into contact with those from the outside
world. We read in CD 12.6b-11, for example. of rules which pertain to gentiles and the
restrictions on the way in which members of the community might conduct business with
them. The motivation for this concern and the reward for obedience to these regulations
is stated in CD 12.19-22. Although there might be a variety of ways in1 which a member of
the community could be defiled, it must noted that this text is especially concerned with
the effect of contact with gentiles and that this concern is rooted in the desire to avoid
idolatry so that the curse of the covenant might be avoided. See also 11QT 2.1-13; and
62.13-16.

115The text of the the Temple Scroll is taken from Yadin.
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The Temple Scroll, which dates to the first or second century B.C.E.!1¢ contains a
virtual citation of Deut 13, with slight modifications.!17 First, 11QT 54.8-18 corresponds
to Deut 13.2-6,118 and the Qumran text repeats the Scriptural injunction againsta
prophet!19 (%333) or dreamer of dreams (D > 8r) who entices the people of God to
abandon the Lord for other gods (D371t DMK ITaYN ?’\353}. The penalty for the
apostasy of that prophet or dreamer is death {T¥)1?) because he has "proclaimed rebellion
against YHWH, your God" (N2"MOR M 9 710 137 39). Second, 11QT 54, 19-21
corresponds to Deut 13.7-12, but the column ends before the complete text from
Deuteronomy is cited. The text refers to a relative or near neighbor who secretly entices
to apostasy (3R DNOR NT2YN N9, The scriptural penalty, which is not
preserved in the Temple Scroll, is death.120 And third, 11QT 55.2-14 corresponds to Deut
13.13-19,121 which addresses the issue of an entire town which is under the curse because
of apostasy. The danger posed is from "men, sons of Be]lial" (53["‘?3] *)3) QPRI who
have come “from your midst" (1237N) to lead all122 the inhabitants to the worship of

116¥adin: 39; and Maier: 1-2 date the Temple Scroll to the Hasmonaean period, and
Dimant: 527; and Schiirer 1986: 415~-417 concur with Yadin's dating of the Temple Scroil.
Laperrousaz: 91-97; and Thiering: 99-120, however, argue that it dates to the first century
BLCE.

11?The Temple Scroll appends a fourth example of the apostasy with which Deut 13
is concerned (11 QT 55.15-21=Deut 17.2-5).

!18several differences reflect orthographic changes (e.g. 1227p3 for 737P3 in
54.8). Some of these changes are motivated by the well known purpose of the Temple
Scroll to cast itself as a direct address by the Lord, in contrast to much of Deuteronomy
which refers to the Lord in the third person. Cf. VanderKam 1994:59.

1195ee also 11QT 61.1-2, where the prophet who speaks in the name of another god
is to be put to death.

12001 this penalty in Deuteronomy, see pp. S9-60 above.

121 45 was the case with 11QT 54.5-18 above, many of the changes are due to the
first person direct address in the Temple Scroll in contrast to the third person of
Deuteronomy.

122Majer: 122 notes the insertion of 912 in this text. The Temple Scrotl thus makes

explicit the attempt to deceive all the inhabitants of the city. Cf. also Schiffman 1994: 375-
376, who argues that the most significant change occurs in the citation of Deut 13.13-19 in
1107 55.2-14, a change which probably points to a polemical context with the Hasmoneans.
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gods (@Y MR AMIYN N29Y). f such accusations prove to be true, the whole city is
under the curse (0NN in 55.7; and 87N in 55.11) and is to be destroved (85.6-10). Such
action functions redemptively, as the Lord turms from his anger and has mercy on the
whole nation (55.11). This last point is especially clear in the change from 73721 in the
MT to 2872,

It is significant that the Temple Scroll's citation of Deut 13 includes the text
Mgy YN 017 MY IR WK D137 912, which English versions designate
Deut 12.32. Thus this text provides further evidence for inclusion of this statement
within the pericope of Deut 13,123 as well as further evidence that the three examples of
apostasy are thought to be the violation of the positive injunction to do all the
commandments. This is especially clear when we observe that the positive injunction
to do all the commandments in 11QT 55.13 s 512 NwS “Mpa ywn o) is a
direct citation of Deut 13.19, except for the change from third person to first person in the
Temple Scroll. The people of God thus reject the covenant of the Lord and fail to live
within all its commandments when they turn to other gods. However, the Lord's
promise is that that if his people are faithful and do not follow false praphets and others
who attempt to lead God's people to worship other gods, then he will bless them as he

promised the patriarchs.

B. The Community Rule

The curse of the covenant which falls upon those who are identified as idolators

is explicitly cited in the Community Rule, a document whose composition dates to the

1235ee pp. 59-61 above.
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second half of the second century B.CE.12¢ In 105 1.13-17125 we read that those who

enter into this renewed covenant assume covenant obligations which are:
amrxpa S 27 D1an Tk 2123 Tvsd

"They shall not stray! 26 from any one of all God's orders
concerning their appointed times"

DTN D101 NRnnD )M Ny 2P MM

"they shall not advance their appointed times
nor shall they retard any one of their feasts"

w1 0255 v i Mo i

"They shall not veer from his reliable precepts
in order to g0 either to the right or to the left."

M3 i 5120 mizy5 Sr 205 17123 1My TN TI03 R3S

“all those who enter in the Rule of the community shall establish
a covenant before God in order to carry out all that he commands *

These covenant obligations are concerned with the proper times for worship and feasts,
a well known concemn of the Qumran community. It is significant that these particular
concems are conjoined with strands from Deuteronomy which are focused on covenant
loyalty, in particular the command not to tum to the right or left! 27 and the command

to do all that the Lord required. The purpose of these obligations, as is the case in

124pimant: 498. ¥ernberg-Maller: 1-21 places the date of composition in the first
half of the second century BCE. Leaney: 113-116; and Schurer 1986: 383-384 place the
date atabout 100 BCE.

125This is part of the record of a covenant ceremony for entrance into the
community patterned after Deut 27-30. Cf. Dupont-Sommer: 75 nl.

126@ernberg-Meller: 48 argues that ¥ does not mean “transgression,” and
hence he translated "they must not walk away." Vermes 1987: 62, on the other hand,
translates it with the term “depart” and accurately captures this meaning. while at the

same time implying the transgression of the covenant which such behavior constitutes
and which is clearly present in this context.

12?01 the Deuteronomistic nature of this expression, see Wernberg-Metler: 49. Cf.
Deut5.32; 17.11,20; 28.14; 1 Macc 2.22: Ps-Philo 25.3; 38.2; and Jub 20.3.
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Deuteronomy, is that the members of the community might not “..stray from following
him...* (105 1.17: 1 292 1), Those who are admitted into the community
must not depart from any of God's commandments (5& M3 513?)) and must obey all
his commandments (MY "tk 9122).128

According ta 105 2.11-18, those who thus rebel against the Lord and abandon him
are cursed. This passage, which is based on Deut 29.18f.129 and which also draws in
elements of Deut 27130 and Lev 19,131 functions as a waming against apostasy for those
who have entered into the new covenant.!32 10S 2.11-18 follows an extended section
(105 2.1-10) in which the priests bless "all the men of God's lot who walk unblemished
in all his paths* (1°377 9122 @0 23500 5 5111 %8R 13) and curse "all the men
of the lot of Belial" 133 (53752 51 s ,2 ry). According to 105 2.11, the person
who worships idols is cursed (11::\:‘: 125 "3 TR). It is crucial to note that this
curse is not viewed as a continuation of the curse on Israel for her idolatry in the past,
but rather this curse is on “whoever enters this covenant” (M7 N*133 ¥3N), but who

subsequently falls. The curse of the covenant, therefore, has a contemporary application

128 pave Leaney: 125, who describes this langusage as the “element of
‘perfectionisia in this secretly revealed legalism of Qumran..”. This renewed covenant
into which the Qumran ¢community has entered, however, is the result of God's gracious
mercy in renewing the covenant with his people (105 1.16; 2.1), and it is necessary
because Israel rebelled against the Lord and broke the former covenant (1S 1.21-26).
Thus the Qumran community is based on God's mercy and election, and obedience to all the
commandments flows from this prior covenant relationship. On the pervasiveness of the
language which refers o all the commandments, see Leaney: 125.

129This covenant records the revelation of all the words of this law which Israel
was to observe (29 29), vet the focus of the entire chapter is on the commandment that
Israel avoid idolatry and remain faithful to the Lord.

130cf 1035 2.18, which adapts to the Qumran community the repeated refrain of Deut
27.15-26.

3L eaney: 134.
1325ee Knibb 1987: 84, who writes that this section refers to a curse on " those

whose entry into the covenant is insinc¢ere.” This curse thus is called upon Jews who
enter the covenant community but demonstrate that they are unfaithful to it.

133The language of 23793 51 "W draws on Deut 13.14 (2393732 DWIR).
which details the danger of certain men who enter a ¢ity 10 entice it away from the Lord
to other gods. 53752 511 W thus are very likely those who entice God's people to
idolatry.
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among the Qumran community for those who have violated the precepts of the
cavenant, And in light of the concern in 10S 1.13-17 for proper calendar observance, the
way in which ane who enters the community but who subsequently brings the curse on
himself is through the violation of the precepts which distinguished the Qumran
community from other Jewish groups of this peried.

1005 2.13-14a continues with a citation of Deut 29.18,134 which in context refers to
the person who is devoted to other gods, but who thinks that the covenant will
nevertheless protect and bless him. The priests pronounce a fourfold curse on such a
person (105 2.15-17), which includes T 0"M27 MO 12 and an eternal designation
with the cursed ones (21" *11R). The ground for these curses is idolatrous practice.
Two observations are relevant to the present study. First, the staternent of the curse in
105 2.15-17 brackets two statements which indicate that the curse means that the person
who is viewed as an idolater is cut off from the covenant community.133 Second, this
person is under the curse forever. This is significant when we recognize that the penalty
for many other violations of the Qumran halakah had a specific length of time attached
to it before a person was admitted back into the community. Hence, if a person persists
in rebellion against the Lord, a rebellion which is specifically designated as idolatry, then

they would fall under the curses of the covenant.! 3¢ This warning sgainst idolatry in the

134However, Deut 29.18 refers to DRI n5Rn, while 105 2.13 refers o MT D730,

The covenant structure of the Qumran community thus is highlighted by this change,
which is probably made under the infiuence of Deut 29.11.

135The statements Y12 9% 12773 and NN 32 12 TV NN both indicate
that exclusion from the community is the issue.

1360n the connection between the curse and idolatry in this passage, see Leaney:
134. He notes that in Deuteronomy the concern is with actual idols, but in this Qumran text
this passage is applied to those who abandoned the covenant with the Lord. Leaney also
cites Habermann's interpretation in which “.. that man is accursed who causes to err one
who comes from the covenant of the sect and sets before him a stumbling-block...”. If this
is the case, then this passage functions similarly to 11QT 54.15bfY. ¢cited above, in which
those who cause God's people 10 abandon him are under the curse. On the use of language
in which the godless are cursed elsewhere in the literature of the Second Temple period,
see Wernberg-Metler: 55.
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Qumran community is based on the covenant Moses was commanded to make with
Isrsel in Moab and which was recorded in Deut 29.14-21.137 Those who enter into the
new cavenant and then abandon the Lord and his commandments, therefore, are under

the curse of the covenant.

C. The Damascus Document

Although the Damascus Document was known before the discovery of the
Qumran scrolls, fragments of it discovered among the scrolls firmly link it with the
Qumran community. Its date of composition is not later than 100 B.C.E.13% In this
document we once again find evidence to support the claim that the curses of the
covenant fall on those associated with idolatry. This document begins with an
explanation of the origin of the establishment of the Qumran community and the divine
provision of the Teacher of Righteousness (CD 1.3-8). After Israel had been judged by the
Lord in the destruction of Jerusalem and its sanctuary in 586 B.C.E.(CD 1.3,5-6), the
formation of the community resulted from God's faithfulness when he remembered his
covenant with the patriarchs, visited his people, and preserved a remnant which he
planted in the land (CD 1.4-8).139 Thus the Qumran sect identifies itself as the recipients
of the new covenant with the Lord, who remains faithful to his covenant with the
fathers.

Within the context of the description of the origin of the community, we read in

CD1.12-17 of a "the congregation of traitors” (Q*T113) who are "the ones who stray from

13?These lines are almost a direct quotation of Deut 29.18-20, to which elements of
the language of Ez 14 have been joined. See Wernberg-Meller: 54; and Knibb 1987: 87

138pimant: 490.

13%n the eschatological significance of the terms “visited” and “root,” see Dimant:
491.
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the path” (17 ™10 ON) and thus are outside of the new covenant community.140 This
apostate group is perhaps a reference to those Jews who have remained faithful to the
Hasmonean High Priest, with whom the founders of the Qumran sect had violently
disagreed.14! It is important to note that this event is viewed as a fulfillment of
prophecy, specifically that found in Hos 4.16: “Like a stray heifer so has Israel strayed”
(‘9&&1&'5 70 73 1PMN0 M33J). This statement is taken from a section of Hosea in
which Israel is indicted for her idolatrous behavior.142 The author of the Damascus
document thus indicates that the present apostate generation was predicted in Israel's
scriptures. The result of this apostasy is that "the curses of the covenant would adhere to
them" (™13 MR 1k O3 PIT). Because of their persecution of the Qumran
community, they transgressed the covenant and thereby came under its curses.143 The
faithful and righteous community thus could depend on the fact that God would judge
those who despised him (CD 1.1-2). Therefore, those who are outside the community
and have joined "the congregation of traitors” are designated idolators and thus are

under the curse of the covenant.

D. Summary:

These documents from the Qumran community, which witness to the beliefs and

practice of one strand of posthiblical Judaism, provide an insight into the categories in

140pimant: 493 stresses that the Qumran community perceived that the rest of
Israel lay in sin and error, and hence it totally condemned non-sectarian Jews.

141gnibb 1987: 22-25 thinks that although this passage refers primarily to the
past, it is also given a contemporaty relevance by the Qumran community. He states that
it is important to note that this passage thus .. is not concerned with the nation (ie.
Israel) as & whole, but with a specific group associated with ‘the scoffer’, which had
apparently broken away from the movement.”

142 Hos 4.1-19. Note especially that aithough the majority of the chapter is
given to & denunciation of Israel’s idolatry, a brief vice list is mentioned in verse two.
Hosea thus places these sins within the context of Israel’s idolatry.

143compare CD 1.20-2.1. According to this text, to oppose the community of God and
to persecute it is to transgress the covenant and thus become liable to its sanctions.
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which intra-Jewish polemic could be framed. One of the major categories is the curse
which falls on those who are unfaithful to the covenant.!44 Those who fail to do all the
commandments are often branded as idolators. We may. therefore, conclude that the
connection between the curse of the covenant, failure to do all that the law required, and
the worship of other gods is also evidenced in the various documents which are

assaciated with the Qumran community.

V. Philo

Philo, the Alexandrian Jew who lived in the first century of the common ers, 145
wrote extensively on the law of Moses.!46 Our examination of Philo's works will focus
on his assertion that those who abandon the Lord and serve other gods are under the
curse. First, we will examine Philo's assertion that loyalty to the Lord is the focus of
Israel's religion. Second, Philo's description of Israel's covenant relationship with the
Lord will be explored. And third, his account of the story of the episode with the

Midianite women will be examined.

A. Loyalty to the Lord was the focus of Israel's religion

According to Philo the focus of Israel’s religion is on the knowledge of and loyalty
to the Lord. Indeed, according to Phile "the purpose of their laws was to honor the One

144compare 1022 1.3-2.11, where the link between all the commandments, devotion
1o other gods, and the ¢urse is also evident.

1450n the life and literary works of Philo see p. 91 above.

146The literary works of Philo which focus on an exposition of the Mossic law
in¢lude De Decalogo, De Specialibus Legibus I-1V, De Virtutibus, and De Praemiis et Poenis.
Even though Philo was greatly influenced by Hellenism, Seland: 76 correctly argues that
"Philo was Jew, and his close relation to Judaism is clearly set forth in his writings; ail of
them are in one way or other related to the Torah." For bibliography on Philo's
exegetical method, see p. 91 above.
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God."147 The law of Moses was not a system of legalistic works under which humans
toiled as sinners who could not keep it. but rather the goal of the Law was the knowledge
of God. In Vir 177 Philo states that absolute sinlessness is a quality possessed by God
(1310v Beou) or perhaps a divine man (8eiov avbpog). It is significant that the context of
this statement provides no evidence that Philo thought that this lack of absolute
sinlessness incurred the curse. In fact, this statement instead functions as the reason that
all humans should exhibit the virtue of repentance. When he discusses the virtue of
repentance with respect to those who have worshipped other gods, Philo describes this
conversion from idolatry to the worship of God as “the first and most essential form of
repentance” (Vir. 180: ©0 nev oUv Mpitov Kol QvayKaLOToY TAV €15 LETAVOLOY
E'{pmm)“g, and those who respond to the general call to pursue piety and justice (Vir.
175: Toug movraxou mavear evoePelac kol drcaioouvng elva {rjkonag) are rewarded
with fellowship with the commonwealth of Israel (v ohitelag Kowveviay). Moses'
exhortation to seek God and remain devoted to him is directed at those who formerly
worshipped idols. Thus, for Philo repentance from sin is a virtue and leads to the
knowledge of God and the rejection of idolatry.

Faithfulness to the God of Israel, morecver, is the focal point of the religion of

Israel.149 For example, in his discussion of the decalogue in Dec. 65, Philo exhorts his

1475e1and: 99.

148That idolatry, and especially gentile idolatry, is in view is evident from the
context of Vir. 178-179. First, the statement concerning the rejection of vanity (wwv
npoPefAnodar) points in this direction. Second, the exhortation “to rise in rebeition
against mythical fables” (nepl,e'xeoﬂm by TAROUGTWY) points even more clearly
toward idolatry. Thxrd Philo wrote that those who are under the influence of these
puBLKaY have gone " endlesslv astray in theu‘ search for the knowledge of the best.”
(mhavov avr[vuwv nepL t'q; Tov QPLOTOV TVOEW anepyaoauevol). And fourth, the
statement that some have assigned the honors due to God to gods that are no gods (vt ou; ov
Beoﬂu;) is a clear allusion 10 a major strand of the Hebrew Bible's polemic against idolatry.

149philo points to Abraham (Vir. 212-219), Tamar (Vir. 221-225), and Phineas
{Spec. 1.56-57) as examples from Israel’s past of those who rejected idolatry. Philo also
argues that the reason the law was given 1o Israel at Sinai was due to the idolatry which

was rampant in the cities (Dec. 2-9). He also spplies the prohibition against idolatry to the
love of money (Spec. 1.25). Philo thus thought that material possessions could usurp the
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readers ta engrave the commandment to worship the Lord alone on their hearts
{otrlitevowiey ev eavtow)l 70 because this is the first commandment (mpartov
napayredia) and the most sacred of commandments (mapayyedatwy Leputato).t 5!
The people of God must acknowledge and honor one God (€va tav avwrate voullew T
xal tay Seov). According to Philo, the law of Moses unambiguously left no room for
God's peaple to be devoted to anyone or anything other than the Lord, and indeed this is
the best of goals to which they could aspire.152 Devotion to the Lord is the source of life
for God's people.153 Furthermore, in Vir. 35 Philo states that every other aspect of the
law is founded on and flows from the knowledge of and devotion to the Lord. In this
passage the bond of loyalty among Jews is based on their devotion to God. Thus the love
for one's neighbor which the law commanded is the result of faithful devotion to God.
Moreover, this ethical action which is based on and flows from devotion to the one God
is true not only for the Jew by birth, but alsa for the proselyte (Vir. 181-182).154 Philo
thought, therefore, that as both the natural Israelite and the proselyte to the faith of Israel
maintain faithful devotion of the Lord alone, the other aspects of the law which regulate
daily life in the community of Israel and mandate love for one's neighbor would follow.

Faithfulness to the Lord is the foundation upon which the faith and practice of Israel rest.

B. Phile on Deuteronomy

Lord’s role in the lives of his people and that the prohibition against idolatry could be
extended allegorically to this devotion to wealth.

150This language recalls the Jewish scripture's call for a changed heart in the
people of God and the law which would be written on their hearts.

1311n Spec. 1.20, after Philo introduced his discussion of the first commandment,
he states that this commandment requires that honor be given to God because he alone is
truly God. Philo thought that the wolanon of the first commandment meant that a person

was guilty of the greatest impiety {aoefeiq ) ueyioty).

15201 esp. Seland: 95-99.

1535ee also Dec. 81; and Spec. 1.31, 345.

15451ated negatively in Vir. 182, rebels from God's 1aws {(TouUg TWV LEPWY VOU WV
anootavrog) display many sinful traits.
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Our attention now tums to Phile’s treatment of several passages from
Deutercnomy which point to the rejection of the fundamental aspect of Israel’s covenant
as the occasion and ground for the curse on God's peaple.! 53 Philo makes this point
very explicit in Praem. 162 when he concludes his discussion of all the curses (vog &p&n;)
prescribed by the law. Those who would fall under the curse are those who disregard the
holy laws of justice and piety, who have been seduced by palytheism, and have forgotten
the teaching of their race and their fathers, in which they have been trained from their
earliest years. For Philo, those who disregard the law of Moses and thus are under the
curse! 36 have been seduced by polytheism and thereby have left the worship of the one
true God. However, Philo does not explicitly link this with the statement that this is
failure to do all the law, even though the statement that they have forgotten the teaching
of their race and their fathers may point in this direction.

Philo elsewhere discusses the rewards for obedience and the punishments for
disobedience to the law of Moses (Praem. 3ff.). His treatment of the punishment or curse
of the covenant is based on Leviticus and Deuteronomy, and Philo provides evidence in
this work that he understood the curse that falls upon those who fail to remain within
the covenant in terms of the worship of other gods. For example, in Praem. 142 when he

cites the curses of Deut 28.16-20, he states that these curses fall on those who abandon the

1351n addition to the passages discussed below, Philo wrote that those who practised
divination and other means of telling the future should be excluded from the community
of Israel (Spec. 1.59-63). Itis significant to note that Philo called for the exclusion of these
people, but did not call for their death, as the Jewish scripture required.

156in a passage which is greatly influenced by Deut 30, Philo indicates, however,
that hope for restoration is held out for those who have experienced the curse (Preem.
163} if they accept this punishment as a warning, come to a whole-hearted conversion
(oln W‘I‘ﬂ uewﬁulmm} acknowledge that thev have gone astray, and fully confess their
sin {ekayopevoavies Se kol ouohoynoovier oo Tuaprov). Hence, it is significant that
Philo states that the exile is not intended to destroy Israel, but rather to chastise her.
When Israel has accepted this and returns to the Lord, she would find God's favor, would
be restored from the ends of the earth {164-168), and her enemies would be cursed (169-

171). Philo thought, therefore, that those under the curse could, and in fact would, be
reconciled to the the Lord.
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service of God (amchewyis Bepamelag Seau).137 In another passage in which Philo details
the punishment for those who abandon the exclusive worship of the Lord for idolatry,
he is explicit concerning the penalty prescribed by the law. Any (1 tivec) who worship
other gods betray God and his service (Spec.154). According to Philo, those who abandon
the Lord must be punished and all who are zealous for virtue (Spec55: kahov anam
toig {nhov éxouowy) should, motivated by love for God ($1208€q), exact the penalty
immediately. This text is, in fact, Philo's paraphrase of Deut 13, which is influenced by
Deut 17 and Num 25,138

C. The story of Midianite Women

When Philo narrates the episode of the Midianites’ attempt to defeat the
Israelites, he notes that the Midianites made every attempt to turn the Israelites from the
worship of God (Vir. 3¢: Tva ano tng 1o evog Kol ovewg OvIog TIUTE QUToug
ameotnowoy) to impiety (Vir. 34: uebapuoowvean mpog aoeperay €& oorotmrog). The plan
that the Midianites devised called for the temptation of Israel’s young men by the
Midianite women. When this plan began to succeed, these women summoned them to
join in their sacrifice, with the result that they separated them from the service of God
(Vir. 40: aAdeprovol g Tou evos Kal Oviug Gvog Gepanelag Seov). The goal of this plan
was that they might destroy the whole nation through the sin of idolatry (Vir. 42). Philo
thus ascribes to the Midianites the knowledge that if Israel abandons the exclusive
worship of the Lord for other gods, they will be destroyed. Hence even though he does
not use the terms usually translated "curse” in this passage, Philo clearly links the motif
of the covenant curse, which he terms "casting down to destruction” (Vir. 42:

mza[}a?uéwet; Sm‘w&pm), with the cause for this curse which is the abandonment of

157Philo used the term enapato; in this context.
158Cf Seland: 103-136. See also Spec. 1.315-318; and idem: 136-160.
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the worship of the Lord for devotion to the Midianite gods. Philo does not use the

terminology of failure to do all the commandment in this passage, however.

D. Summaxg

Philo’s extensive writings on the law of Moses and its interpretation provide us
with an insight into the thought of at least one diaspora Jew on the significance and
application of the Mosaic law within the first century peried. Philo did not think that
sinless perfection was required by the law; indeed, the truly wise person recognized that
this quality was a divine attribute. Moreover, Philo provides us with an interpretation of
the law which is consistent with the covenant pattern as outlined earlier in our
examination of Deuteronomy. This can be most clearly seen in Philo's insistence that
the religion of Israel is focused on loyalty to the Lord and that those who abandon this
covenant loyalty to serve other gods are under the curse. Philo does not state that this is
failure to do all the law, but he clearly thinks that those who serve other gods have
violated and broken the covenant. Therefore, Philo's explication of the function and
significance of the law is continuous with the dominant theme of Deuteronomy which
was traced above; namely, that Israel was blessed when she remained faithful to the Lord

and was cursed when she abandoned the Lord and served other gods.

V1. Josephus

Josephus, the Palestinian Jew who lived in the second half of the first century of

the common ers, wrote extensively on the history of the Jewish people,139 and he often

15%n the textwal history of Josephus' works, see Feldman 1984: 765-768, esp. 767:
"...we may note that Schalit, the foremost Josphus scholar of the past generation, has
remarked that the text of the "Antiquities’ is more corrupt than any other Greek text.” On
the life and literary works of Josephus see p. 96, n.76 above.
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provides evidence that he was influenced by the Deuteronomistic perspective that we
traced above.1 60 First, we will examine Josephus' references to Deuteronomy in order to
determine his understanding of the central focus of Israel’s covenant. Second, we will
consider how Josephus modified the narrative about the Midianite women in order to
highlight the importance of exclusive devotion to the Lord. And third, we will tum toa
brief survey of Josephus' record the history of Israel's monarchy and his understanding
of the focal point of Israel's covenant failure, especially those places where Josephus

modified the narrative in order to make this explicit as well as his evaluation of it.1 61

A. Josephus on the covenant in Deuteronomy

The motif, which we have traced abave both in the Hebrew scriptures and in the
various literary strata of the Second Temple peried, that Israel's covenant relationship
with the Lord is centered on faithfulness to the Lord, is also featured in Josephus'
description of the central message of Deuteronomy. Josephus could refer to Israel's
covenant relationship with the Lord as a "constitution"(moAirera),1 62 a term with

political associations in the Greco-Roman world.183 For example, this is indicated by

160This is evidenced in spite of his ¢laim to write an accurate record, "neither
adding nor omitting anything" (This expression is taken from Deut 4.2; and 12.32). See
Feldman 1984: 789. Josephus' transiation is paraphrastic {(on this point, see idem: 788-804).
Attridge 1976: 41-42 argues that Josephus' preface to the Antiquites functionsin a
programmatic fashion in which Josephus states that law must be given in conformity
with nature because nature mirrors the divine and the God wgmiis lord of all rewards and
judges all people on the basis of their deeds. Hence, "piety (evoepera) consists in
recognizing this religious philosophy and once men are thus pious they will be ready to
obey the laws.” See also idem: 183, specifically the comment that E'uoepem is stressed in
his theocentric history as the religious response to the facts of divine providence. Thus
obedience to the law stems from the recognition in nature of the existence and nature of
God. and those who reject this knowledge base their shameful behavior on devotion to
other gods.

1610n Josephus' use of written and oral sources for his history of the Jewish people
see p. 96, n. 80 above.

1620t also Ant. 4.191, 302, and 311.
163Cf. Attridge 1976: 62-66.
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Josephus' statement that the curse (Ant. 4.307: Tog xatapor) fell upon those who
intentionally violated the commandments upon which the nation was founded (Ant.
4.310). In this text, which is apparently based on Deut 13, Josephus wrote that Jews were
called upon to uproot (6% autav avaoray Senehiwv)! % anyone from their race (av te
1i¢ twv €5 aluare;) or any city {@v te nohig) that attempted to confound {ouyxelv) or
destroy (xataMvewv) the constitution based on the law (trv kot avtoug modtelay). In
this context the antecedent of autoug is the laws which were discussed previously.
Josephus' reference to the oath the pecple took (KO T0 UEV n?vﬁeu; OUVUE) clearly places
it within the context of the covenant ceremony of Deut 27. Josephus thus links traditions
from Deut 13 and 27 in order to warn of the danger of apostasy. Attridge argues that
nohitela functions as an "interpretive apologetic” for Josephus' Greco-Roman
readers.163 Josephus' choice of the term the noAiteia would focus his readers’ attention
on the proper relationship between Israel and the Lord, which is the constitution upon
which Israel was founded.1 ¢ Josephus asserts, therefore, that the curse of the covenant
fell upon those who intentionally violated the commandments upon which the nation

was founded, not upon those wha violated one of the precepts of the law.167

164Hjs statement that if this were not possible, then Jews should at least indicate
that this activity wes contrary to their will (@uto 10 U1} Kot Poudnoly dray Touta
Tweaecu Seucvivan) suggests his application of Deut 13 in a time when Jews no longer
had jurisdiction over their own country and its affairs.

165idem: 65-66. Concerning Josephus' use of this term see also idem: 133, n 2.

166t Ant. 4.191-193. In this section, Josephus states that after the people living in
the land were defeated, they and every aspect of their worship of other gods must be
destro*sfed T h1s must be done if the Isreelites wanted 1o remeain within the law (el
foudovode tumoug uuw ueve 1v) 50 that they might not "._corrupt the constitution of your
fathers” (31a49eipryte Ty maTpiay ToALTeLay).

16%%hen Josephus describes the covenant ceremony of Dewteronomy 27ff. in Ant.
4.3061Y, it is clear that he understands failure to remain within the covenant to be due to
the neglect of the proper worship of the Lord and to the wilful and intentional violation
of the commandments. An Israelite does not come under the curse of the covenant
because of the violation of a single commandment, but rather motives are of primary
importance (Ant. 4.309). Itis clear that Josephus does not think that Jews of the first
century era live in fear of violating a single commandment and thereby incurring the
curse of the covenant. Although the strict observance of the law is certainly important
for Josephus, the intention of the first century Jew is an important criterion upon which
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In Ant. 4.311-313 Josephus records Moses’ instruction concerning the Levitical
system through which Israel worshipped the Lord. Once again, Josephus refers to the fact
that Moses left Israel laws (vououc) and the order of a constitution (tov trg mohteiag
xoouov), and he thereby points toward Israel's covenant relationship with the Lord and
the law's function within that relationship.18 Moreover, it is crucial to note that
Josephus wrote that the curse! ¢9 which would result in destruction for the land and exile
for the peaple would come "...if they transgressed his rites...” (ot mapapavres Ty npog
awtov Gprokelay).! 70 This statement is significant for two reasons. First, in Josephus, as
well as other Jewish literary works of the biblical and postbiblical periods, most often it is
the law (vouog) which is transgressed; hence, this variation is likely intentional. Second,
Josephus wrote that it is the impraper worship of the Lord which results in the curse, not
the violation of one of the individual commandments in the law. Covenant
unfaithfulness in terms of the worship of other gods is the cause of the curse and the

exile in Israel's history.1 71

judgment is based. On the motif of curse within the context of covenant blessing for
foyalty 1o the Lord and the curse for disloyalty, see Ant. 4.180-183. Although Josephus does
not empioy the term for curse here, he here clearly alludes to the juxtaposition of
blessing and curse in Deuteronomy.

163]03ephus summarizes the significance of the law as a constitution in which
Israel lived in covenant relationship with the Lord {Ant. 4.302). Thus the law functions as
the foundation of the nation of Israel which provides for her blessing if she remains
faithful to it and sanctions curses if she does not. The law, far from being a list of
legalistic demands. is the very life blood of Israel's covenant relationship with Yahweh
and the foundation upon which her national existence rests.

169Here kacwv must be understood within the context of the blessings and the
curses in Ant. 4307, Cf. n.184 below

170y hen he wrote that "Yet will they be lost not once, but often” (Ant. 4.314),
Josephus suggests that this pattern would play itself out several times. Harrington 1973:
63 writes that "this apparent throw-away' line suggests that the pattern of history of Deut
32 is capable of even further expansion... Josephus indicates that the pattern is not a once-
for-all series of events but has been and is now continuing on in Israel’s history "
Josephus’ statement may be an allusion to the destruction of the temple in 70CE..

171%hen Josephus narrates Moses' final words of exhortation to the Israelites
shortly before his death, he states that they should honor the Lord and his commandments
(Ant. 4.318-319). The blessing and the curse are the consequence of covenant lovalty or
disloyalty. Itis striking that Josephus states that reverence and honor were due both the
Lord and his laws {10 oeferv Te kol Ty npomcew TOUTOV VULV Kl TouC vouo*ug} This
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B. The Story of Midianite Women

Josephus expands upon the story of Balaam as recorded in Num 22-24,172 and he
places the following advice for Balak into the mouth of Balaam.1 73 He said that
although no one could successfully oppose the Israelites in battle because the Lord was on
their side (Ant. 4.126-128), a more subtle strategy might prove successful. Balaam
therefore advised! 74 Balak to seduce the men of Israel with their most attractive
daughters so that they might be able to induce them to renounce the laws of their fathers
and hence the God who gave them (Ant. 4.130: a¢évrag Toug TOTPLOVE VOUOUC KOL TOV
toutous autol; Beuevoy) in order that they might worship the gods of the Midianites and
the Moabites (Ant. 4.130: twav 8eov toug Modrontov kol Mwapitav oefwoiy). The
purpose of this plan was that the wrath of God might fall upon Israel (Ant. 4.130: ovtux
1ap avtolg tov Beov opyLodnoeadau). H. Attridge writes that “Capitulation to the
demand involves the adoption of polytheism and a participation in the requisite
worship."175 The wrath of God would fall upon Israel when she renounced the law by

worshipping the gods of the Midianites.

iz due, almost certainly, to Josephus' understanding of Deuteronomy which links closely
the obedience to the law and the proper worship of the Lord.

1721 genersl terms this tradition, especially Balsam's advice to Balak, was
evidently wide-spread in the Second Temple period. Josephus, however, added his own
interpretive touches. Cf. van Unnik: 242-245.

173For a discussion of this pericope as an exampie of Josephus’ tendency to add
moralizing elements in his narrative, see Attridge 1976: 126-132. On Josephus’ apologetic
aims here, see Feldman 1984: 798.

17401 the importance of speeches in Josephus' narratives as indicative of his
central concerns, see van Unnik: 244.

175Attridge 1976: 131.
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When these Midianite women had seduced the men of Isrsel in this manner
(Ant. 4.137-138),176 Josephus reports that these men were dominated by their love for
these women and surrendered themselves to them so that they transgressed their
traditions (Ant. 4.139: mapepnoav ta natpia) and capitulated to the worship of ather
gods (Ant. 4.139-140). Hence these Israelites transgressed the law of God in that they
acknowledged and served other gods (8eoug).1?? This behavior, which focuses on the
worship of the Midianite gods, is described as a violation of everything that the law
required (Ant. 4139 kol mavt €15 TPOVIY TEV TUVELKGY ENL TOUVAVILOV 015 O VOILOS
Uty Exeleve molouvee dietehouy).l 78 These young men violated the law not merely
on the basis of a single transgression, but rather their transgression was a complete breach
with their covenant relationship with the Lord. This lawlessness (Ant. 4.140: trv
napuvoui&v) could have resulted in the complete destruction of their own national
existence (Ant. 4.140: navtedow tov Wiwv ehouay anwierac).1?9

It is crucial to note that the emphasis in this narrative is on the story of the
Midanite women and their seduction of the Israelite youths away from faithfulness to
the law. This is demonstrated primarily by the editorial expansion given this part of the
narrative,! 80 which points towards its significance for him. Moreover, van Unnik has
argued that the specific vocabulary which revolves around the motif of apostasy is
central to Josephus' interest and functions didactically o warm his Jewish readers against

the dangers of apostasy within the Greco-Roman world.

17645 van Unnik: 248-251 has correctly noted, according to Josephus the speech of
the Midianite women focuses on the distinctive elements of Judaism and its exclusive
monotheism as barriers to their marriage to the Israelite youths.

177cf idem: 246-247. He writes that “unchastity leads to idolatry...".

178C1 jdem: 251. van Unnik draws attention to parallels in Josephus’ account of
the fall of Solomon.

179 Josephus' use of anwhera with mapoevouia in this context points to the complete

violation of the covenant which culminated in idolatry. The term anwheira clesrly points
to the curse motif in Dewteronomy.

180idem: 243. Cf. also Attridge 1976: 128-132; and Seland 1995: 60.
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It is hardly conceivable that the words of this remarkable speech arose out
of Josephus' own imagination. They are the expression of what was
thought by his contemporaries who broke away from the ancestral

religion and gave their reasons for deing so.181

Therefore, according to van Unnik, Josephus’ elaboration of this episode places him
within the broad stream of Second Temple Judaism in his understanding of the
categories within which to understand apostasy from the Lord, and this apostasy, which
Josephus terms ka1 nave .0l 0 VoUO, QT EXEAEVE TOLOVVTEG Sletehovy, focuses on
the rejection of an exclusive monotheism which is precipitated by the adoption of gentile

customs.

C. Josephus' record of the Monarchy

In his record of the events during the reign of Israel's kings, Josephus is greatly
influenced by Deuteronomistic tradition in his presentation of these events. This feature
of Josephus' narrative of Israel's history has been highlighted by Attridge.182 Itis our
task to trace this influence in Josephus' narrative, and we will see that he framed Israel's
covenant failure to remain faithful to the Lord within the Deuteronomistic connection
between failure to do all that the law required and the service of other gods. It is this

covenant failure which precipitated Jerusalem's destruction and Israel's exile.1 83

181yan Unnik: 259. Cf. also Attridge 1976: 168-169; and Feldman 1996: 66-69.

182 ttridge 1976: 86. He argues further that the three dominant influences on
Josephus historical method were the Deuteronomistic history, his own experience in the
Jewish revolt, and his knowledge of the moralizing, rhetorical historicgraphy in the
Greco-Roman world. Cf. idem: 164

183 Josephus is not consistent with this language, however. For example, although
Josephus’ final evaluation of Solomon is a negative one {Ant. 8.190-192), he never employs
the term nog in connection with Solomon's transgression of the law. In spite of his many
great accomplishments, Josephus fmal verdict on Solomun points to the fact that he did
ot remain in them to the end {ouk ETIEl.lEL".'E tcru'mu; ax pL te’;\.em'q;) had atandoned the
observance his fathers’ customs (Kot v t*r[v TQV ToTpLY eGonwv fudaxy) and had
transgressed the laws of Moses (nc.pf}}q ey toug Mavoeor vopoug). The specific way in
which he transgressed the laws of Moses was his love for and marrisge to many foreign
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On the one hand, the language of complete failure to do what the law required is
employed negatively with respect to Israel's kings who tumed from loyalty to the Lord to
ather gods. Jereboam failed to remain faithful to the Lord when he had twa golden
calves canstructed (Ant. 8.226), which he then exhorted and encouraged the Israelites to
warship (Ant. 8.227-228). In Ant. 8.229 Josephus comments that Jereboam thus misled
the peaple (éEnmatnoe tov haov), caused them to abandon the worship of their fathers,
which was the abandonment of God (11 motplou Spriokelag amootaveag €noinge), and
caused them to transgress the laws (n apaﬁrﬁvm roug vououe). This apostasy was the
beginning of the covenant curse (koxiv)! 84 which resulted in military defeat and
captivity.!¥5 Furthermore, Jereboam was led astray by false prophets (Ant. 8.245), who
turned his mind completely from God (el T1v $10vo1av auTou TEAECS AMOOTPEWRL QMO
tou feou). Although Josephus does not here use the term "sll” here, the notion that only

{uovip) justice and piety would maintain the covenant and that Jereboam had completely

women, which in turn led to the worship of other gods {(toug 3 exetvuy Npsaro
Bp'noneuew 8eouc). This covenant failure meant that Israel had fallen away from the
customs of their fathers (tuw nmpwv anootwol) and had neglected the honor of their
own God (napfvceg Ty Tov 1010v). This covenant failure in which Solomon worshipped
other gods was the cause of the curse which eventually came upon the nation of Israel.
Compare also Josephus' record of the covenant failure in Ant. 8.127-129 and the
subsequent covenant curses in that text with the covenant curses in Deuteronomy. The
language of failure to do all that the law reqmred is also absent from the narrative of 11
Kgs 22 (Ant. 10.501f.), even though it is exphcn in the Jewish Scripture.

18415 Deut 31.17 and 32.23, xoxa is part of the vocabulary used to describe the
exﬁe In 31 29 it is part of Moses' prophecv about Israel in "the end of the davs {ec',[ccmv
Ty TREPDY). In 30.15 To ayadov Kal 1o KaKov is equated with e Lwny Kal Tov Ba'vawv
and this is in the context of 30.1 (n e*u?-.cr'(m Kai *q lcutapa) Cf. also 30.19, where TV
Ccm'w 1cm ToV Bowawv is equated with TTv evAoyLaY Ko TTv Katapav. In 31.18, however,
mTooag tou; ICC(ICHII; is a reference to Israel’s idolatry, not the curse on that idolatry.

185In the context of Jeroboam's reign (Ant. 8.280), Josephus wrote that only justice
and piety toward God (v Yap nove T Sucaie kol mpo; 1o Serov evoefel) would ensure
the success of Israel’s kings when they went infto battle, a hope which only those Whn
have from the begmnmg observed the laws and worshipped God (mu; EOTL nap 'quw
TETPTCOOLY N QTG T VOULLE Kol Tov 1610v Beov oefopevoi;). Thusonly
raithfuiness 10 the Lord could ensure that the King of Israel dwelt securely in his realm.
This faithfulness is termed observing the laws and worshipping the God of Israel. If the

king did otherwise and manufactured images and worshipped other gods, he deceived the
peopie and brought ruin to the nation.
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abandoned God through idolatry (tehews anootpewas ano tou Beou) suggest that the
Deuteronomistic perspective is present in this text.

In Ant. 9.27186 Josephus reports that Jehoram followed Ahab’s wicked
behavior.187 Jehoram showed every form of lawlessness (ma.oq napavouly Xproauevos)
and impiety toward God (agepeiq npog tov 8eov). He thus was completely a transgressor
of the law. This verdict is grounded in his idolatrous conduct because he neglected the
service of God and worshipped strange gods (toug Sevikoug ecePeta). Jehoram thus
failed to do all that the law required through his devotion to other gods.

On the other hand, this same language is employed positively of those who
stemmed the tide of apostasy, if only temporarily. For example, Asa did what was right
in the eyes of the Lord {Ant. 8.290) because he neither did nor thought anything ( umdev
WTfE Mpattwy uT vvoouweves) which was contrary to observance of the laws (trv tav
vouwav guhaxmy). This positive link between faithfulness to the Lord and the
observance of the laws is reenforced in the narrative which follows Asa's victory aver
the Ethiopians (Ant. 8.294-297)). The prophet Azariah met the king on his return and
said that this victory had been won because they had demonstrated that they were

righteous and pure (81xaioug Ko aoiovg eqvtoug Tapeayoy) and had always acted in

186CF . also Ant. 9.95-96, 95-99.

187 Josephus writes concerning Ahab that he followed in the evil footsteps of the
kings before him snd in those of Jerobosm; indeed, he exceeded them (Ant. 8.316). This
king was noted for his idolatrous behavior, his marriage 1o a pagan wife, and the
appointment of priests and prophets devoted to other gods (Ant. 8.317). In Ant. 8318
Josephus states that Ahab's idolatrous and rebellious behavior earned him the title of the

most foolish {avola) and wicked (wovnpiq) king to date. Attridge 1976: 112-113 suggests
that the term cvola, among other terms denoting foolishness, is an editorial comment on
Ahab’s character. On the connection in Josephus between foolishness and the worship of
other gods, see also Ant. 8343 and 9.255. The worship of other gods not only is foolish, but
also results in the corruption of the mind {$1avolx) of God's people {Ant. 9.261). Ahab’ s
sof, Ahaeiah, is similarly compared {Ant.9.18). He was wicked in every way (n-:rmpo; Wy
KoL mavea) and is compared both to his parents and to Jeroboam, who was the first to
transgress the laws (tqz npun(p nupm.'ounacwc 1) and who thereby began to lead the people

astray {(1ov Aoov anatay ap&‘;auevw Jeroboam's transgression, of course, centered on
hig idolstry.
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conformity with the will of God (xa mavea Povinowv Beov memovrotas). This latter
characteristic almost certainly refers to the covenant obligation as recorded in
Deuteronomy to confirm the whole book of the law through the avoidance of the
worship of other gods.188 Thus Asa wasblessed with this victory over his enemy
because he did all that the law required by remaining faithful to the Lord and rejecting
the worship of other gods.

According to Josephus, the pattern of covenant failure by the kings of Israel and
Judah was interrupted by Jehu (Ant. 9. 132ff.), who was commended because he had done
everything in accordance with Ged's will (1@ mavea nemovmevan kata Bouknoiy tou
fe0v) by removing the idols established during the reign of Ahsb. Moreover, in Ant.
9.132-133 Jehu's righteous and faithful conduct toward God and his desire to remain
within the whole law is confirmed as he indicates his intention to punish the false
prophets and false priest who had seduced Israel to abandon the worship of God and had
led them to worship other gods. Jehu continued his faithfulness to all of God's will by

punishing those responsible for seducing Israel to abandon the Lord for the service of

other gods.

D. Summary

188This conclusion is supported by two strands of evidence. First, the prophet’s
words that if they remained faithful (en Luevcmm) the Lord would continue to give them
victory; but if they abandoned him (anolumouor 3¢ Trv Sproxelay), they would
experience exile from the land clearly reflect the influence of Deuteronomy. Second,
Asa’s subsequent conduct, termed by Josephus as the enforcement of the laws throughout
the country {o Poardeus Kal Toug ev ) YWPQ TWY VOULIL GV EMLY eAnoouevous), most likely
refers to the proper worship noted above. Josephus commended Jehoshaphat for similar
conduct when he sent government officials and priests throughout the country to teach
all the people to keep the laws of Moses and remain diligent in the worship of the Lord
(Ant. 8.395: Slﬁ-al';m tom; Mwuoeo; vououg Kol guhaooery Toutoug kel anovdalely
mepL TNV Bp'qcnc&mv 10U Beou).
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Josephus' voluminous writings on the history of the Jewish peaple include a
significant section on Deuteronomy and the narrative to which modemn scholars refer as
the Deuteronomistic history. Within this vast literary body, josephus refers to and
rephrases the central covenant demand of Deuteronomy: Isrsel’s covenant with the
Lord demands that they remain faithful to him and all his commandments.189 The
judgment of God which sent Israel into exile came because Israel transgressed the law
through the violation of its cultic elements centered on the proper and exclusive
worship of the Lord.199 Hence, according to Josephus Israel failed to remain faithful to
all that the law required most often by turning from the Lord to serve and worship other
gods.

Therefore, according to Josephus, Israel’s primary covenant obligation was layalty
to the Lord which was often expressed in terms of the proper worship of the Lord and the
keeping of his commandments. This covenant obligation is most often termed
evoePera, by which Josephus "..seemed to imply that this virtue holds a particular place
in the moral hierarchy."191 Josephus did not emphasize the term curse in every text
surveyed, but he did point to the judgment on those who are disloyal to the covenant.
This emphasis is especially clear in Ant. 4.310ff. which is based on Deut 13, In discussing
the significance of this term in the writings of Josephus, Attridge notes that

...worship in the Amz'gm?zbs is not simply an affair of cultic externals, but
involves a complete devotion to God and a willingness to obey His law,

18911 is striking, however, that the langusge of ‘covenant’ is largely absent in the
Anurguites, although the concept is ¢learly there and is derived from Deuteronomy. See
Attridge 1976: 78-83, 149-151. He attempts to explain the relatively minor role that the
concept of covenant played in the 4srzuzuities by pointing to apologeuc interests on the
part of Josephus. He suggests that stressing Israel’s unique relationship with the Lord
might have offended a sophisticated audience and, perhaps more importantly. the central
role that ‘covenant’ played in the Jewish revolt in which the zealots claimed that Israel’s
God, because of his covenant with Israel, would be the unconditional ally of the Jews.

190idem: 5.

191idem: 116.
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including His moral law. "Evoefeia, then, in the 4rnsigusties is the
proper human response to the fact of God's providence 192

Josephus, therefore, drew attention to Israel's fundamental covenant obligation which
was to remain exclusively devoted to the Lord, and he narrated that Israel was judged

when she violated this fundamental obligation.193

VII. Conclusion

We have argued that the interpretation of Deuteronomy traced in chapter three is
pervasive in the Jewish literature of the postbiblical peried. The link between the curse,
the service of other gods, and the failure to do all the law is a consistent feature of many
strands of literature in this period. It is especially striking that such diverse literary
sources as the Wisdom of Solomon, I Esdras, I Maccabees, Baruch, the Prayer of Azariah,
Jubilees, the Testament of Moses, the Martyrdom of Isaiah, Pseudo-Philo, the Qumran
literature, Philo, and Josephus all testified to this motif of the covenant curse. Although
the term curse is absent in some of the texts we have surveyed (e.g. I Esd 8.7), language
from Deuteronomy indicates that the motif of curse is still present in those texts.
Moreover, it is striking the number of times that the various strands of literature

attribute the curse to be the result of a contemporary apostasy on the part of God's peaple.

192ibig.

19%idem: 104-107 argues that one of the dominant, although at times implicit,
motifs in the 4ariguities is the eschatological restoration of the people of God, especially
in light of the events leading up to and culminating in the ¢risis of 70 C.E. He suggests
that one of the purposes of his narrative of Israel’s history is to exhort his readers 10 trust
in the providential care of God. On the didactic nature of Josephus' 4nzfgurties in the
context of the aims of historiography in the ancient world, see idem: 43-57.
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Part Thiee

Blessing for the Nations and the Curse of the Law
in Paul's Letter to the Galatians



Chapter Six
Blessing for the Nations and the Gospgl of Jesus Christ: Paul's use of Genesis in Gal 3.8

1. Introduction

Our study in chapter two examined the promise in the Jewish scripture to
Abraham to bless all nations through his descendants. We argued that this promise is a
key feature of the Lord's covenant purpose with Abraham and his descendants from the
very first formulation of the promise in Gen 12.1-3 to the repetition of the promise to
Isaac and Jacob. And although the promise to bless the nations through Abraham's
descendants is rare outside of the patriarchal narrative, it does occur in at least two texts
in the Jewish scripture in connection with messianic and restoration motifs.! In chapter
four we traced the various interpretive traditions concerning this promise in the
literature of Second Temple Judaism. This study demonstrated that the promise to bless
the nations through Abraham's descendants is present in a number of the documents of
postbiblical Judaism, and it pointed to the conclusion that it is interpreted in these texts
to point to the importance of Israel as the mediator of blessing through her accupation of
the whole world and the positive influence obfained by gentile communities through
the presence of the righteous in their midst. In at least two significant strands of
postbiblical Judaism, Josephus and the Qumran literature, it is not mentioned.2

I is the task of this chapter to place Paul's understanding of the significance of
this promise to Abraham against and within these traditions.3 In order to accomplish
this purpose, we must, first, examine Paul's account of his commission to preach the

gospel to the gentiles and the implications of this call from God for our understanding of

11t is probably alluded to in several other texts. See pp. 42-48 above.
20n this omission, see pp. 90-91 and 96-101 above.

IHansen 1989: 175-199 has recently traced Abrahamic traditions in the postbiblical
literature, but his work devotes little attention to the third strand of the promise.
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Gal 3.8. Paul’s explicit statement of the purpose of his call to be an apostle to the gentiles
who was sent to preach the gospel to them informs our interpretation of Gal 3.8,
especially in light of the link between the gospel and blessing for the nations in that text.
Second, we will examine Paul's references to his defense of the truth of the gospel, which
is an important aspect of the present study because it will bring into focus how the other
-gospel challenged the truth of Paul's gospel 4 In Gal 2 the issus which resulted in Paul's
defense is the terms for the inclusion of gentiles into full fellowship in the covenant
community. Once again the juxtaposition of the gospel and the gentiles may inform our
interpretation of Gal 3.8. And third. we will argue that Paul's juxtaposition of the gospel
and the promise to Abraham meant that the gospel was the fulfillment of the Lord's
covenant purpose to bless the nations through Abraham's seed. In Gal 3.8 Paul argues
that blessing for the nations (apert from works of the law) is a fundamental aspect of
God's covenant purpose for his people as it was expressed from the establishment of his

people when he called Abraham.

II. Paul's commisgion fo preach the Gospel to the Gentiles

40ur purpose will be to isolate the issues in Galatians around which Paul's defense
of the truth of the gospel revolved: circumcision and purity laws. We will thus be able to
trace more clearly, at least in terms which Paul uses in this letter, the contours of the
other gospel which was preached by the troublemakers and to which the Galatians were
attracted. We are well aware of the dangers of mirror reading an occasionsl letter (cf.
Barclay 1987: 73-93), and thus our conclusions concerning the shape of this other gospel
must remain tentative. However, two factors require such an attempt in the present study.
First, this attempt is a necessary first step in a full understanding of Paul’s statements
concerning the consequences of preaching or accepting this other gospel. Second,
scholars have long recognized that the argument in Galatians is sufficiently focused on a
single issue, circumcision, and hence attempts to mirror read it for evidence concerning
this other gospel may prove more successful than in other Pauline letters. On the unity of
the argument in Galatians, see Barclay 1988: 45-60; Dunn 1993a:9-11; idem 1993b: 7-12, 29-
33; Hong 1993: 100-110; idem 19%94: 168; Hansen 1989: 67-70; Gaventa: 153-156; and
Brinsmead: 187-202. Nevertheless, the success or failure of this mirror reading does not
affect the argument of this thesis concerning the results of preaching another gospel,
but rather helps to clarify how the troublemakers were, in fact, doing so.
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As is commonly observed by scholars, Paul presented his call® in Gal. 1.15in
terms reminiscent of the prophet Jeremiah (Jer. 1 5-6a)0 and/or the Servant of Yahweh
(Isa.49.1).7 Paul stated that he was set apart from his mother's womb (0 a¢opioag ue €
Kothlag uepos wov) and that he was called through God's® grace (kaAeaas 1o vrg
yapite; avtov). Hence this text is part of a subordinate clause,? which describes the God
who had set Paul apart and had called him by grace. Scholars have typically argued that
Paul was influenced by the LXX of Isa 49.1, from which he cited the phrase éx xouhiag
urepog nou.l? But Jeremiah's call, which took the form of two parallel lines, also states
that the Lord knew him before Jeremiah was formed in the womb (mpo Tou ue Thaoa ge

v xordig) and that the Lord sanctified him before he was borm (mpo tou ge eEeABelv ex

3The important debate about whether Paul here refers 10 his conversion or 1o his
call is outside the parameters of this study. It is clear that Paul contrasts his former life
with his life in Christ, but the significance of this contrast is debated. Cf. Segal. Fora
concise survey of the options, see now Dunn 1997b: 77-85. Ve agree with many recent
scholars that Paul's conversion, in his own mind and self description, was 10 a Judaism
centered on faith in the Messiah. On the other hand, the emphasis in this text is perhaps
on the commission of Paul to be an apostie to the nations, especislly with the important
allusion to the calle of Joremiah and the servant in Igaish in view.

6Although scholars have long recognized that Paul presented his ¢all to be an
apostle of Jesus Christ in terms similar to the ¢all of the prophet Jeremiah (Gal 1.15), few
have taken this observation as a starting point for further investigation. Beker: 3,
however, points to the importance of the influence of Jeremiah on Paul when he writes
that Jeremiah was " .in many ways Paul's prophetic model.” Cf. also Stuhlmacher: 152;
and Bruce 1975: 24-25. A neglected avenue of research on Paul's letter 1o the Galatians,
therefore, is the extent to which this letter was influenced by Israel’s prophetic tradition.
especially by Jeremiah.

?0n Paul's call in connection with Israel’s prophets, see Bruce 1982a: 92; idem 1975:
23-25; Betz: 69-70; Longenecker: 30; Segal: 13-14; Dunn 1993a: 63: Liuhrmann: 29; Munck:
25-35; Oepke: 60; Schlier: 53: Mussner: 81-82; Kim: 60; Baird: 656-657; Fung: 63-64;
Sandnes: 48-70; Hansen 1994: 207-208; George: 117-118; Scott 1995: 124-125; and 0'Brien:
5-6.

8The object of both adjectival participles is 0 B¢ o, a reading which is probably not
in the original text, but nevertheless is ¢learly implied.

9Sandnes: 58.

10158495 also refers to the Lord, who formed the servant from the womb {kupieg 0
mhaoog ne ex korhiog Sovhov). The phrase ek kovhlog is used several times in Isaish in
connection with Isreel’s role as servant. This phrase modifies mAaooeiy (44.2, 24); and
oipewv (46.3). In Isa 48.8, however, the text states that the Lord knew that Isreel would be

called lawless’ even from the womb (Ko dvoiog €11 €x Korhlag Kindnop).
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wiepag). Thus Paul's key phrase (ex xorAog nmepos uov) finds its equivalent both in Isa
49.1 and Jer 1.5, but the language is not a precise match-with the context of Isaiah!! or the
exact wording of Jeremiah.,
The infinitive anokodvyal tov viov autou €v Euol completes the temporal

clause ote de evboxnoey, and this revelation of Ged's son to Paul refers to the
Christophany-on the-Damascus road:t2 The purpose of the revelation of God's son t;
Paul was that he might preach the gospel! 3 among the gentiles (1.16a: 1vo.
evayyehlonal autov év toi é0veoty).14 O'Brien has concluded that *..the main lines
of Paul's preaching Christ ta the Gentiles were already set at the time of the Damascus

road revelation,”!5 For Paul, therefore, the immediate significance of his call on the

111n the L¥X ex Emhw; umpog 1nov modified exaheoe To Ovoua pov, but in Gal
1.15 the phrase mndlﬁed o cr.¢opwug ne. Moreover, in Gal 1.15 God called Paul by his grace
(vahegag Sra 'm; xapwu; cwwu) and in Isa 49.1 the expression was that the Lord "hed
called my name" {exahede T0 Ovoud pov).

120t e.g. Kim: 56-66; and Dunn 1997b: 90.

13For a comprehensive study of the rhetorical function of gospel in Galatians, see
Hughes 1994: 210-221. On the background for the term gospel in the Jewish scripture, see
Stuhimacher: 149-172. For a discussion of the history of the debate on a Jevnsh or Greco-
Roman background for the term gospel, see Wright 1994: 223-229. At least in Galatians,
Paul is almost certainly influenced by a. Jewish background. This is indicated by his link
between the gospel he was commissioned to preach and the call of the servant/ Jeremiah
and by his connection of the gospel with the promise in the Jewish scripture.

14Hyghes: 218; and Matera: 60.

150'Brien: 10; Raisanen 1992: 22-25; and Dunn 1993b: 68-69. Face Taylor: 62-74,
who argues that Paul’s perception of his ¢all to a mission to the gentiles is the result of
later reflection which is read back on this experience when he wrote Galatians. This is not
to say, however, that all of the implications of Paul's ¢all to the gentiles were in: place at
this time. It is likely that the implications for the law's role in relationship to the gospel
to the gentiles became clear for Paul over a period of time, and Galatians protably
represents Paul's first attempt to explicate this relationship. See Donaldson 1994: 179-193
who argues that the gentile mission set within a Jewish conceptual framework was
present at least as early as the initial proclamation of the gospel to the Galatians, but that
the "...vagueness or lack of resolution between Paul's universal message and its Jewish
framework may suggest that he did not have the concomitant issues fully worked out from
the beginning * (p.193). Segal: 6-8, 13 also thinks that there is a delay between Paul's
conversion and his realization of a commission to the gentile mission. The text Segal cites
(II Cor 11.24-26) is hardly a clear support for this thesis, however. Watson: 28-38 argues
that Paul's gentile mission came only after a mission to Jews failed.
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Damascus road was that he would preach the gospel among the gentiles,1¢ and this
corresponds to elements in Isa 49 and Jer 1.17 The significance of the call of the servant
in Isaiah is that the servant would be the means of the restoration of Israel (49.5-6a) and
that he would be a light to the gentiles (49.6b: €1 P EOvav) and would bring salvation
to the end of the earth (49.6b: Tou €lvon ge €l owtnploy e Eoyotou T ). This
light for the gentiles and salvation for the warld is explicitly within the context of the
cavenant (49.6b: 1ou Seduxa ge €1g Sra8reny vevoug). The significance of Jeremiah's
call is that he was appointed a prophet to the nations (npogmrny €1g £8vn tee1xa ge).
Both call narratives, therefore, might have been read by Paul to support his own
conception of his call to be an apostle to the gentiles.!8

K. Sandnes has recently argued that Paul conceived of his apostolic call and his
commission to preach the gospel to the gentiles in prophetic terms.!? His work is
important and helpful because it stresses the prophetic nature of Paul's call and ministry
as an apostle of Jesus Christ. With respect to Gal 1.15, the link between the prophetic call
and ‘'light to the nations' motif from Isa 49.1ff. has been clearly highlighted.20 But
equally clear in the prophetic tradition is the role of the prophet as a messenger who
critiqued the people of God, both in relation to the prophet’s role as the one who pointed
to the sin of the people and who called for them to return to covenant loyalty. This is

16ct. punn 1990: 89-167; Bonneau: 64; and 0'Brien: 10, 22-25. Although most
scholars mention this as the result of Paul's commission, few have developed this
important point either in connection with Paul's apostolic ministry or his argument in
Galatians. Kim: 57-66, for example, acknowledges this important result of the Damascus
road Christophany, but devotes the main thrust of his study to the argument that Paul’s
fully developed Christology and his theology of the 1aw both are implicitly present in this
call experience. Hong 1993: 92-95 argues similarly. but he also recognizes the importance
of the commission to preach the gospel to the gentiles. Stuhimacher: 149-172 also does not
adequately focus on the commission 1o the gentile taission.

1?7Dunn 1997b: 91; and Sandnes: 65-69.

18cf 0'Brien: 6-7, 20, 46; Bruce 1975: 23-24; Matera: 63; Hong 1993:95; Villiams
1997: 46; and Dunn 1997b:91.

193sndnes: 58-70.
20Cf e g 0'Brien: 20.
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especially clear in Jeremish, but it is also clear in Isaiah. If Paul thought of his call in
continuity with Israel's prophets, then this important feature of that prophetic tradition
has not been adequately explored with respect to Paul's polemic in Galatians.2!

Paul stressed that his commission to preach the gospel among the gentiles was
from God, not from men (Gal 1.1, 11, 16b). This emphasis has led many to conclude that
Paul was primarily concemed with a personal defense in Gal 1-2 because those who had
troubled the Galatians had attacked Paul when they had come into the Galatian churches.
However, it may be more natural in light of the evidence to conclude that Paul thought
that the gospel itself was under attack and that his statements are best understood as a
defense of the message he had proclaimed to the Galatians.22 Tobe sure, Paul's
statement in Gal 1.1 may be construed as a personal defense, but in 1.11 he makes it clear
that it is the gospel itself that is not of human origin (to evayyehiov 1o evayyerodev v
ELOV OTL UK E0TLV KOt avlpwnov), and likewise his statement in Gal 1.16b refers back to
the call to be an apostle whose purpose is the proclamation of the gospel among the
gentiles. In Galatians, therefore, Paul is not merely defending himself, but rather is
defending the gospel he has proclaimed to the Galatians.23 This canclusion best accounts
for Paul's striking statement that he himself would be under a curse if he preached
another gospel and for the whole train of thought in Gal 2, where Paul twice explicitly
defends the truth of the gospel.24

21ye must remember, however, that Paul never referred 10 himself as a prophet,
but rather his primary self designation is as an apostle. Cf. Segal: 14. He did refer to
himself as a dovdo in Gal 1.10.

22Cosgrove: 25; Dunn 1993b: 25-28; and Hong 1993: 89-90.

23Hansen 1994: 205-206. The importance of Paul's defense of his apostieship is
evident elsewhere in his letters. The point here is that the emphasis is on Paul's defense
of the gospel he preached.

24504 had called and sent Paul to the gentiles with the gospel, and therefore
anyone who opposed or hindered that gospel was in opposition o God himself and
hindered his purpose. This is ¢lear from the double anathema in 1.8-9, where Paul placed
himself or even an angel from heaven under the curse, if another gospel were preached
to the Galatians. Wright 1994: 228-239 has argued that as the Jewish character of Paul's
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For Paul, his proclamation of the gospel to the gentiles was a mission with
divine authority, and he probably viewed this mission as a fulfillment of Israel’s mission
tobe a light to the nations.25 Paul's ministry to preach the gospel to the gentiles wasa
ministry which was in continuity with Israel's prophets, especially Jeremiah and the
servant of Isaiah. The significance of this call can onlybe fully appreciated when we
remember that for Paul the content of that gospel was the promise to bless the nations
through Abraham's descendants (Gal 3.8).26 This significance is alluded to in Gal 1.16
{va evayyedi{ouar cwtov év toig €0ea1v).27 It is thus likely that Paul's reference to the
gospel preached to Abraham is best understood within the context of Paul's ministry to
preach the gospel among the gentiles and that Paul's intention was to indicate that this

gospel carries with it divine authority.

II. Paul's Defense of the Truth of the Gospel (Gal 2.1-14)

Paul twice stated that his actions before other Jewish believers in Christ were
meotivated by a concern for the truth of the gospel. The central importance in Galatians
of Paul's defense of the truth of the gospel has longbeen noted by scholars.28 However,
it is crucial for the present investigation to identify and clarify the issues for which Paul
was compelled to defend the truth of the gospel. Given the narrow focus of this study on
Paul's use of Genesis and Deuteronomy in his letter to the Galatians, this task will

necessarily be restricted to the letter to the Galatians. This does not, however, prove tobe

gospel is understood, the categories of Jewish monotheism and polemic increase in
imporiance for the interpretation of Galatisns.

2350 Dunn 1997b: 91: Bruce 1975: 24: and Hong 1993: 95.
260'Brien: 10-12.

2?Lshrmann: 60.

28Cf e.g. Bruce 1975: 22
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a liability because the only two occurrences of this exact phmse are in Galatians.29 Indeed

they are separated by only nine verses.

A, Gal 2.1-10

The first accurrence of the phrase 1 adnBera Tov evayyehiovisin Paul's
narrative of a meeting in Jerusalem 39 with 01 oxouvtec otvhol, during which Paul
submitted to them (2.2: aveSenmyv autoig31) the gospel he preached to the gentiles. 32
Paul had gone on the basis of a revelation (2.2: xata amoxaiuinv33), Paul went with
divine authority, and the specific issue with which Paul’s visit was concerned was the

gospel he preached among the gentiles34 (2.2 1o evayyehiov o wnpuoow ev Tol; EBveay),

294 similar phrase occurs in Eph 1.13: tmoruaumeg Tov qum.' ak 10
meltw 1;1'; owpnplag Yuwy; and in Col 1.5: v npcrrycouome Ev T AOYE TG alﬂee Rui

Tou_evayyeilou. In the former possege, hovevcr 0 euaﬂe?-.m is in apposition to Tov
lrrfov and thus is not linked directly to trg oAnfelag. Moreover, its indirect link with Tng
u?mﬂew; produces "the gospel of truth.” which is the inverse wording of Gal 25, 14. The
passage in Colossians prowdes a closer parallel because the genitive string t'q; u'meemu;
Tou Fuaﬁelmu maodifies T ?-.cmp Hence, although it is used to modif'y another noun, the
Pauline phrase from Galatians is present in this text. Furthermore, it is inportant to note
that in both of these passages the phrase modifies the term ?..cqfu; which is the object of
XKOVELYOF npomccmew

30For a recent study of the issuses pertaining to Paul's relationship with the
Jerusalem church and the aftermath of the incident at Antioch, see Taylor.

311t is possible that Paul first presented his gospel to a larger group and then
discussed it privately with ‘cou; doxovoty, almost certainly a reference to Peter, James, and
John {cf. 29). See Longenecker: 47-48; and Dunn 1993a: 93.

320n the significance of avatidnutin this context, see Dunn 1990: 113-116; and
idem 1993a: 91-92Z.

33Paul's use of this term here in light of 1.11ff. functions to highlight the divine
motivation for this visit; it was not motivated by Paul nor was he summoned to Jerusalem
by the Apostles. Cf. Longenecker: 47; and Dunn 1993a: 91. And apparently Paul went with
adegree of uncertainty and apprehension. It is likely that Paul's uncertainty and
apprehension was focused on his fear for the unity of the church and the effectiveness of
his gospel among the gentiles, or the lack thereof if a serious breach opened between Paul
and Jerusalem. See Longenecker: 49; and Dunn 1993a: 93-94.

34paul's gospel was a universal message expressed within a Jewish framework. On
the tension between these, see Donaldson 1994: 166-193; and Boyarin: 112-114. Bovarin's

thesis, however, that Paul's gospel was centered on a universalistic hermeneutic, which
subordinated all cultural differences under the importance of the new spiritual Israel,
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This concern correlates well with the connection between Paul's commission to be an
apostle and his mission te preach the gospel among the gentiles.35 Significantly, both
Paul’s call to preach the gospel among the gentiles and his visit to Jerusalem to defend
that gospel are said to be due to a revelation (1.16: anocaduyay and 2.2:

anocoruyiv).36 The result of this meeting confirmed Paul’s gospel to the gentiles
because Titus, who was a Greek, was not compelled to be circumcised (2.3: TvaryKaadn
nepriundrvan3?). The issue at this meeting, therefore, is Paul's gospel to the gentiles, and
more specifically whether or not the gentiles converted by Paul's gospel must be
circumcised. It is this gospel which provoked wewSabergor to infiltrate the meeting,

A conflict arose when, according to Paul, these false brothers infiltrated the
meeting (24a: toug3? naperoaxtous yevdaderdous)3? with the intention "to enslave us”
(24b: va Tuag xatadovdwoouow). These Jewish Christians were false brothers because
"..they could not accept Gentile Christians as true brothers apart from circumcision and
so denied the universality of the gospel.”"49 Paul asserted that he did not yield (2.5:
eitauev) to their demand, evidently that Titus be circumcised, in order that the truth of
the gospel might remain for the Galatians (25: 1va 1) anfera Tov evayyehlov drauelvy
npog vuag). This purpose clause made clear the significance of Paul's defense of the truth
of the gospel for the Galatians themselves. Just as Paul's defense in Jerusalem meant
that Titus need not be circumcised, so also Paul's exhortation to the Galatians in his letter

to them was that their own participation in the gospel meant that they did not need tobe

misses the full significance of the promise of blessing for the nations in Paul’s argument.
For asummary of Jewish views on gentiles, see Fredriksen: 533-543.

335ee pp. 152-156 above.
36Hansen 1994: 199.

37Some scholars have argued that Titus was circumcised, but was not compelled to
accept this Jewish rite. However, see Longenecker: 50; Matera: 74; and Dunn 1993a: 9.

38Longenecker: 51 suggests that Paul’s use of the definite article here provides a
rhetorical link with the troublemakers in Galatia.

3IWatson: 50-53 argues that these false brothers infiltrated the church in Antioch,
not the meeting in Jerusalem.

40Longenecker: 51.
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circumcised (cf. 3.1ff). And the specific occasion which necessitated Paul's defense of the
truth of the gospel was the demand that the uncircumcised, believing Greek, Titus, be
circumcised 41 Therefore, those who compel gentile believers to be circumcised threaten
the truth of the gospel, whether at the meeting in Jerusalem or among the Galatian

churches,
B. Gal 2.11-14

After Paul's account of the meeting in Jerusalem with the "pillar’ apostles, he
narrates the so-called 'incident at Antioch.’ Even before he described the events which
led to his actions, Paul states that he confronted Peter (2.11h: xata nposwnov avtp
aveeotr) because he stood condemned (2.11¢: &1 wateyvwouevos fiv). It is likely in
view of the double avadena in 1.8-9 that kateyvwoueve; fivindicates either the current
presence or the imminent threat of that avaSeua, especially since Paul explicitly states
that Peter and the others who followed him were not walking in line with the truth of
the gospel. The events which led to this verdict focus on Peter's withdrawal from table
fellowship with believing gentilest2 when certain ones from James (tivag ano Taxwopov)
appeared (2.12).43 Peter's refusal to continue to eat with believing gentiles and the social
pressure his action put on those gentiles to Judaize was an act of hypocrisy (2.13b:
ouvomOn avtav unokploel) which meant that Peter was not walking correctly in

relation to the truth of the gospel (2.14a: ouk opSomodovawy mpag TTv OATBELLY TOU

4lidem: 49; and Dunn 1993a: 95-96, 98-102.
42yerq 10V £0viov ovvnodiey. The imperfect tense of the verb indicates that this
was Peter's customary behavior prior to the visit by “certain ones from James” (Tivog amo
’Iam&ﬂcm) This conclusion is strengthened by the verd  structure of the subordinate,
temporal clauses in verse twelve: mpo TOU TOp E?LGEW ote B ThBov. Cf. Jewett: 248.
430n the significance of toug ex neprroung, <f Dunn 1991a: 295-31Z.
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evaryyediou). 44 Paul's choice of verb maybe an allusion to an important strand from
Deuteronomy which commanded Israel to walk faithfully with the Lord and not to go
either to the right or the left after other gods.43 This possibility is made more likely in
light of the dominant influence of Deuteronomy and Deuteronomistic tradition both in
Galatians and elsewhere in his letters. Hence, the truth of the gospel here is closely
connected with the inclusion of believing gentiles in table fellowship without any need
for them to Judaize.#¢ Paul's argument in Galatians is grounded on the conviction that
in Christ the descendants of Abraham are inclusive of gentiles.4?

However, Paul's gospel had at its heart the promise to bless all nations through
Abraham's descendants and thus the function of the law to separate Jew and gentile
must be temporary and no longer relevant for those in Christ (Gal 3.23-23). The two
instances in Galatians in which Paul defends the truth of the gospel both focus explicitly
on the issues of the requirement of circumcision and the requirement for table
fellowship between Jews and gentiles. Paul narrates these events because he believes that

the issues which led to the events in Jerusalem and in Antioch are being played out

44 Jewett: 240 states that this conduct is “a violation of the gospel.” See also idem:
250-252; Gordon 1987:36; McKnight 1995: 100-101; Stuhlmacher: 153; and Hansen 1989:
100, who uses the term "violation” and the expression "guilty of transgressing” in
connection with the truth of the gospel.

45Cf Deut 5.32; 17.20; and 28.14.

46This vertb means to live like a Jew. Cf. Barclay 1988: 36, 77; Dunn 1990: 149-150;
and idem 1993a: 129-130. McKnight 1995: 106-107 argues that it means to covert fully to
Judaism .

47The importance of social factors, especially with respect to the grounds on
which gentiles might be included in the people of God, has been increasingly recognized
by recent scholars. Cf. Segal: 193; Dunn 1993a; Howard; Watson; Donaldson 1986; Jewett;
McKnight 1995: 106; Boyarin: 107; and Barclay 19688: 56-60. Itis also the conviction of the
present study that the social definition of the people of God is at the center of thought in
Paul's letter to the Galatians. For the importance of social factors within postbiblical
Judaism, see Neusner 1990: 32-36; and Ackroyd: 235-237. Hong 1993: 145-148 attempts to
hold ogether the traditional interpretation of Gal 3.10 with the insights from those who
argue for the importance of the social function of the law. However, he convincingly
argues for the importance of the latter and thereby undermines his own ability to
maintain the former.
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again among the Galatian churches. 4% The issues Paul faced when he wrote this letter
center on the issue of the inclusion of the gentiles: must gentiles be circumcised to
belong to the peaple of God and must faithful Jews who believe in Christ separate from
gentiles at table fellowship? According to the gospel that Paul was commissioned to
preach among the gentiles, the answer to both must unequivocally be no!4% Any other
answer results in enslavement (2.4). condemnation (2.11), and failure to walk correctly in

line with the truth of the gospel (2.14).79

IV. The Gospel Paul preached and the Promise to Abraham to Bless all the nations

With both the significance of Paul's call to be an apostle and his firm defense of
the truth of the gospel in view, we will examine Paul's citation of Genesis in Gal 3.8
within the context of Gal 3 and the letter as a whole.?! The extent to which the gospel
and the promise to Abraham 52 are tightly bound together in Paul's argument has thus
far not been fully appreciated.”3 First, we will consider the important link in Gal 3.8

between the gospel and the promise to Abraham tabless all nations in his seed, Our

48Cf. Tomson: 226; Dunn 1993b: 72-73; and Hong 1993: 105. Most scholars think
that Paul lost the argument in Antioch and that this loss best explains his independent
mission. See the list of scholars in Jewett: 249.

49%0n the significance of the gospel in these two contexts, see Hughes: 217-219; and
Hanisen 1989: 100.

50Hansen 1994: 206 concludes that "whoever perverts the gospel by word or action
iz under a curse {1.8-9), must be resisted (2.5) and rebuked (Z.11-14)." Cf. also idem 1989:
97.

5101 the thematic connections between the Abraham story in Gal 3 and both Paul's
statement of rebuke in 1 6ff. and his autobiography in Gal 1-2, see Hansen 1989: 97-99.
Fowl: 77-95 argues that Paul’s argument in Gal 3-4 is allegorical throughout, not just in
421-31.

52This study will not focus on promise in the abstract, but rather on the
observation: that Paul highlighted and stressed that blessing for the nations was a central
feature of the promise to Abraham and the covenant made with him.

; 5?TI}9 interface in Gal 3.8 and 3.10 between blessing for the nations and the curse
on ogol €& epywv voitou has also not been satisfactorily investigated. This will be explored
in Chapter Seven.
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study will indicate that a major strand of the promise to Abraham is an important part of
Paul's argument in Galatians, a letter in which he is defending the truth of the gospel
which he was commissioned to take to the gentiles.’ Second, we will examine Paul's
understanding of the link between promise and covenant in Gal 3.15-29. In Paul's
argument, the Law functioned temporally to restrict Israel until the promise was
fulfilled, but was not intended to supersede that promise. Thus it is important for the
present study to stress that Paul thought that the Law in its role as a naudarywyog had a
temporary purpose in redemptive history, and that this temporay role was even a

positive one.

4. The Gospel Paul Preached and Its Connection to the Promise to Abraham (Gal 3.8

Scholars widely acknowledge that in Gal 3.6 Paul began his argument from
scripture, and some argue that many of the passages Paul cited, together with the issues
he raised, had been used by the troublemakers?3 in presenting the other gospel to the
Galatians.’® This may especially be the case with respect to Paul's citation of Gen 15.6;

Deut 27.26; and Lev 185.57 A citation from scripture which has thus far not been fully

For a summary of Jewish views on the eschatological redemption of gentiles, see
Fredriksen: 544-548.

35The present study will refer to the person or, more likely, the group of people
who had come into the Galatian churches and who were compelling the Galgtians 1o accept
cirgumcision as the troublemakers, which reflects Paul's language in 1.7 {01 tapaggovreg
viog) and 5.10 (o tapagowy undag). To be sure, any negative inference from this term is
due to Paul's bias with respect to (from his perspective) the Galatian ¢risis, and it is most
unlikely that the group in question would have understood themselves as troublemakers.
We agree with the commonly held view that they were Jewish Christians. Cf.eg.
Longenecker: 1xxxviii-xcviii: and Dunn 1993a: 9-11.

38E g Watson: 69-72; Burton 1920: 153. 160-162; Martyn: 301-302. 309; and
Lihrmann: 56.

57Cf. Barrett: 6-7; Longenecker: 109-110; Hansen 1989: 113; Stanton: 106-107; and
Smiles: 241-242. Hence, according to this view, Paul was compelled to interpret these texts
in order to defend adequately the gospel, even though some of these texts may have better
supported the arguments of the troublemakers. Some commentators have leveled the
charge that Paul's handling of these texts illustrates the extent to which he would ignore
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appreciated in Paul's argument is his use of Gen 12.3/18.1858 in Gal 3.8, in which the
connection between the gospel and the promise to Abraham is clear:
npoidouoa S€ 1 Tpam oTL €K mmeml; Suconol ta e&w]” 0 fe0;

npoeum‘rehmm 1 APpaau ot evevdoyrfnooviar ev gol
mavea ta evnbo

the natural reading of the Jewish scriptures in order to build and support his own
argument. With respect to Deut 27 26, Longenecker: 117 writes: "Undoubtedly the
Judsizers had quoted this passege as being decisive.” Cf. also Barclay 1988: 66-67. The
implication is that Paul was forced to take up a scripture citation that wes used against his
gospel and wes ill suited for the defense of his gospel. The present study will argue thata
question mark must be placed after the latter statement.

58For recent examinations of the exact citation from Genesis see Koch: 162-163;
and Stanley 1992: 236-238. Martyn 1997: 301-302; idem 1985: 318-320; andidem 1991: 166-
167 has most actively advocated the view that those whom he calls the “Teachers” first
presented the Genesis text to the Galatians. This view is possible for two reasons. First,
there is no suggestion in the text in relation to the use of Genesis in 3.8 that Paul is
reminding the Galatians of previous teaching, unless the reference in 3.1 to Paul's initial
proclamation of the gospel to the Galatians includes the promise in 3.8. Second, our study
has demonstrated that the third strand of the promise to Abreham is commonly cited in
the postbiblical literature, and this frequency of reference suggests that the
troublemakers may have been the ones to introduce the motif of Abraham's blessing to
the Galatians. Although Paul's use of Genesis in 3.8 thus may be reactive, Paul clearlv
thinks that the troublemakers have misunderstood the significance of this promise for
gentiles because the Galatians’ own experience as a response to the proclamation of Paul's
gospel indicates that they shared Abraham’s blessing apart from works of the law and that
this misunderstanding is a very serious matter because it results in apostasy from God (1.6,
4.8-9). Paul refers to a promise o 4Arabam, which likely refers to Gen 12.3/18.18. The
troublemakers may have referred to the statement of the promise in 26.4-5, with its
conjoining the promise with obedience to the commandments. Thus the different forms of
the promise in Genesis provide the occasion for a range of debate on the matter of
blessing for gentiles. On this point, ¢f. Dunn 1993a: 164-165. And we should not
underestimate the importance of Paul's commission to preach the gospel to gentiles for his
interpretation of Genesis in 3.8. Moreover, Donaldson 1994: 166-193 argues that Paul was
the one to introduce the motif of membership in Abraham's family to the Galatians. If this
is so, then it becomes more likely that Paul first introduced Gen 12.3/18.18 to the Galatians
as part of his proclamation of the Gospel to them.

3% or a helpful study of Paul's use of to Eevn against the backdrop of the LXX and
other Jewish writings of this period, see Scott 1995: 57-134. His argument basedon a
protracted exile (idem: 130-133) must be questioned, however. See the discussion in
Chapter One.

f"JPaul s citation is clearly from | Gen 123, in spite of the fact that Paul has replaced
naoo a1 dudal Tg YT with navia T €6vn. Cf. Stanley 1992: 236-237. Paul asserts that
the text he cites was spoken tQ ~ APpacy, but Gen 26.4 and 28.14 are statements of the

repetition of the promise to Issac and Jacod, respectively. On the other hand, one ancient
version also reads “all nations” in it's own citation of Gen 12.3 (Jub 12.23).
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The main verb of the sentence is wpoevryyehioato,b! and everything else in this
sentence in some way elaborates its significance. It is modified by the adverbial participle
npoibovoe, which explains that Scripture, here personified, foresaw the day when God
would justify gentiles by faith (éx miorew82) in Christ.63 The prophetic role given to

61 A1though Hughes: 215ff. is correct that evayyediovand evayyredletvare not
found in 3.1-4.11, the use of mpoevayyerileodar in 3.6 provides a firm connection with the
preceding context where these terms are more <ommon.

62pgut thereby linked the promise of blessing for the nations with Abraham’s
faith in 36. Cf. Hansen 1989: 115. Hays 1989: 106f. argues that Paul here is arguing in
ecclesial, rather than christological terms. The point is well taken in light of Paul’s
reference to Abraham's faith, which wes in God's promise of numerous descendants. But
in Galatisns Paul has already defined faith as faith in Christ (2.16). Cf. also Scott 1995: 130.

831n this thesis we understand the phrase miotig XpLotou to mean “faith in
Christ”, rather than "the faithfulness of Christ”. Those scholars who teke this phrase to
mean “the faithfulness of Christ" (e.g. Hays 1983; Hooker: Longenecker: 87-88; Martyn
1991: 168-169; and idem 1997: 251, 270-277) argue that mioTig Xpw'ccm refers to Christ's
response of obedience to God, especially as demonstrated in the c¢ross. Thisis
fundamentaliy a divine action, in contrast to emfo'. vouou which is a human response to
God. Moreover, this view argues that this translation accounts for the redundancies of
2.16 and 3.22 and for the statement in 3.23 that there was a time when “faith came” (mpo
wu S€ eAfely TTv TioTiv) and when “faith appeared” (.. eu; T nel’ho*uoow motv
anocodu¢brvar). However, other schotars understand wiotic XpLotou to mean faith in
Christ (e.g. Betz: 117; Bruce 1982a: 138-139; Dunn 1991¢: 730-744; and idem 1993a: 138-140).
Several considerations indicate that this mterpretauon of m,cmg Xpwwu as an objective
genitive is to be preferred. First, although the term miotig may refer to either “faith in”
or "faithfulness”, the former is the most natural way to take this term when the context
does not provide a clear elaboration which indicates that the latter is intended (so Dunn
1993a: 138-139). Second, the issue in 2.15ff. is how one is justified before God. The
alternatives posed by Paul are works of the law and faith {in Christ). That feith isa
human response to God in Paul’s argument beginning in 2.15 is clear in 3.6, where Paul
clearly understands that Abraham is justified by his faith (Hooker argues that Christ is
the one true seed of Abraham and that he shares Abraham's faith. However, although
Paul states that Abraham believed [3.6] he nowhere states unambiguously that Christ
believed. Cf. Dunn 1991¢: 737-738). Third, in verbal constructions we have no evidence in
Paul’s writings that Christ is ever the subject of the verb moteverv. And fourth Paul does
¢learly use Christ as the object of this verb in 2.16 {(cf. also 3.6 where Abraham's faith is in
God). This use of Christ as the object of the verb motevelv indicates that subsequent
similar phrases are intended to have a similar mesning. Given the ¢crucial nature of the
contrast between works of the law and faith in Galatians, the repetition in 2.16 and 3.22 is
better understood as intending emphasis, not redundancy. Paul in these places stresses
the importance of faith in Christ. And the reference to a faith which came and appeared
in 3.23 is best understood as a reference to Christ (the object of faith) who came and
appeared (so e.g. Gordon 1987: 37).
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Scripture here is clearly implied by the use of mpoiseiv.54 Hence Paul's statement that
God intended to justify gentiles by faith is vested with praphetic authority.

Implicit in this clause, based on the previous argument (2.15ff), is the statement
that the justification of gentiles would not be ££ €pywv vouou, God's intention was to
justify all people, including gentiles, €x motew, not €& epywv vouou.83 This point
follows from 3.7, the point of which 3.8 is a further elaboration. In 3.7 Paul writes that
the Galatians should know (Two}cmﬂe}, based on the combination of their own
experience (3.2-5) and scripture (3.6=Gen 156}, that ol éx matew; are sons of Abraham 56
Even for Jewish believers, to be €& épywv vouou does not matter (Gal 5.6; 6.15) and does
not justify (2.15-16). And gentiles who are ol éx miotew; have received the blessing of
Abraham (3.14: el T €8vny 1) evdoyia tou  APpaau vevran £v Xplotg Inoou) and are
heirs according to the promise {3.29: €1 5¢ vueig Xpotou, dpa tov  APpaau omepua
€gTE, Kot enayyeriay kinpovouor). Hence, full inclusion into the people of God for
Paul is based on faith in Christ, not works of the law.87

The verb npoevrryedlontois a Aapar fegomena, and thus in order to understand
its significance in this context we must pay careful attention to its function in this verse.
It is striking that Paul asserts that the gospel was preached to Abraham. He does not say
that the gospel was predicted in Scripture, but rather that the gospel itself was proclaimed

“Ha‘srs 1989: 105, 108; Hansen 1989: 115; Barclay 1988: 88; and Amadi-Azuogu: 120.

65ce. Barclay 1988: 88; Maters: 123; and Cousar: 73-74. More broadly stated, Paul
argued that Jews also were justified ex motewg (2.16). The focus in 3.8, however, ison
gentiles, and we retain this focus in order to follow the argument as carefully as possible.

66Hcmg 1993: 131-132 argues that for Paul the promise of blessing for the nations is
the means of fulfilling the promise, in the context of Gen 15 6, of numerous descendanits
in that many gentiles are included in the family of Abraham. Hong thereby subordinates
the promise of blessing for the nations under the promise of many descendants.

6?Cf. Williams 1997: 87. Cf. also Stanton: 104, who righuy argues that the
distinction between “getting in” and “staying in" proposed by Sanders may be misleading
in the interpretation of Galatians because “‘faith’ is not to be confined to ‘getting in": itis
a continuous process-it is as necessary for ‘staving in’' as it is for ‘getting in"."
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to Abraham 88 And the specific content of the gospel to which Paul points is the promise
to bless all nations in his cuffspring.f"il Thus in Gal 3.8 Paul integrally and fundamentally
links the gospel with this promise to Abraham?0 because this promise functions s the
content of the gospel message preached to Abraham.?! And according to Paul this
promise pointed to the day when God would justify gentiles based on faith. Hence the
gospel that Paul had preached among them was foreseen in the scripture and was the
fulfillment of God's intention from the start.?2 Paul's gospel was not his invention, but
had been prophetically foreshadowed in seripture.?3

Paul does not use the term enayyeAia in Gal 3.8, but the citation of Gen 12.3/18.8
and its subsequent development in 3.14ff indicates that Paul thought of blessing for
gentiles in terms of emayyelia.” And the parsllelism in 3.14 between evioyiaand

enayyehia indicates that Paul thought that blessing and promise were closely related. An

68 pave Longenecker: 115. His statement here (.. the gospel as proclaimed apart
from law.”) may go too far in its implication that a wedge be driven between gospel snd
law in this text. Paul’s point is not so much gospel in contrast to the law, but rather gospel
preceding and thus subsuming the law. In Paul’s argument in Gal 3, the gospel and the
law both played complementsty roles in redemptive history, with the promise to
Abraham, which Paul identified as the gospel, playing the foundational role to which the
law was related.

895cott 1995: 129-130 argues that Paul has refracted Gen 12.3/18.18 through the
lens of Ps 71.17 {(LXX) in which the Abrahamic promise is linked with a messianic motif
through which the nations are blessed. Cf also Pyne: 211-222. Scott argues further that
Paul has modified Gen 12.3 with the inclusion of tot €6vnfrom 18.18 in order to provide the
link in the original context to the table of nations tradition, which forms the principal
backdrop for Paul's use of 1o €8vnin general. Stanley 1992: 237 thinks that because the
language of Gen 12.3 and 18.18 is so close, an accidental conflation is a possibility.

?0 fave Amadi-Azuogu: 122. Amadi-Azuogu has helpfully drawn attention to the
divine authority upon which Paul’s apostolic ministry of the gospel is based {(see also note
74 below), but he fails to drive home the important point that Paul's gospel itself was
preached beforehand to Abraham. Paul's gospel is not merely based on or consistent with
Gen 12.3/18.18.

?1The ot1 clause, which consists of the citation of Gen 12.3/18.18, functions to
explicate the specific content of npoevryyeAioato. See further Dunn 1993a: 165-166.

?2Dunn 1994: 371-372; and idem 1993b: 82-83.

?3Amadi-Azuogu: 121 Hansen 1989: 116; and Barclay 1988: 88.

41t is ¢lear that Paul thought that the statement of blessing for the nations meant
that gentiles would become descendants of Abraham and would be fully heirs of the
promise to him. Cf. 0'Brien: 11. Williams 1988: 709-720 argues that Paul's refers to the
promise of the spiritin Gal 3.
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important observation which is frequently overlooked, however, is the fact that the
terms enayyeria and enoyyerher are relatively rare with reference to the promise to
Abraham. Neither enayyedia nor enayyeddery occur in the LXX of the Genesis
narrative.?? Philo used enoryyedia only once.?® Josephus used the term once in
connection with a list of various promises as recorded in Gen 22.77 God's promise to
Abraham is mentioned occasionally in the Pseudepigrapha for which we have
manuscript witness in Greek.?® Hence Paul has employed this word group which does
not occur in connection with any statement of promise to Abraham in the LXX and is
relatively rare elsewhere in conjunction with the Patriarchal promise in order to indicate
the significance for his readers of the statement to Abraham that all nations would be
blessed through his descendants. Thus it is likely that enayyerio is Paul's interpretive
term in his letter to the Galatians. Whether or not the application of this term to the
promise to Abraham was original with Paul maybe impossible to determine. But we
may conclude that if Paul is dependent on someone else for the use of this term, it is not
the LXX. Furthermore, there is no evidence elsewhere in the NT to suggest that a pre-

Pauline tradition existed which linked the gospel with the promise to Abraham.?? And

?3In fact, these terms are very rare in the LXX. enayyedia occurs only in Ps 55

(56).8; Am 9.6; and Esth 47. énayyerhervoccurs in Pr 13.12; and Esth 7. Cf. Cosgrove: 94-
9.

?6Cf. Nomin. 201, 'mth reference to the promise to Abraham of the birth of Isaac.
Philo preferred the term e rmfe?»ua, which together with en aﬂe?»?.fw he used primarily
of s human promise. Cf Post. 139: Agri. 17, 64; Apol. viii, 7, 17; Spec. I1,99; Immut. 146;
Plant.81; Cong. 138,148 and Vir 54,64, . )

7L Ant. 1236 wal totoutwy ayadwv emayyeAlag axriootes. The verb form is
used twice of human promises in Ant. 1.208, and 1.321 (2x).

78Cf T.Abr36:65;85;and 20. 11; T Jos 20.1. Only the last reference may be
confidently dated to the first century. em oYYE Aa is also used of a human promise (Aris.
51, 124, and 322).

7%Since Galatians is one of the sarliest documents in the NT, it is difficult to
postulate Pauline dependence upon tradition at this point. Even if we allow for the
possibility of pre-Pauline strands of oral tradition which were included in the gospels. on
the one hand it would be difficult to prove that Paul knew a given tradition and on the
other hand en aﬂe?»ul and enaﬁelle rvare rare in the gospels {only in Mk 14.11 and Lk

2429). In Acts em cmfeha and en awe?&e ware used of God's promise to Abraham of the
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in view of the important role that ‘promise’ (em aﬂe?-..ia) plays in the argument of 3.15-
4.31,80 it is likely that this text (i.e. 3.8) fortas a significant part of the foundation upon
which the whole argument rests.8! For Paul, in contrast with the broad stream of his
Jewish contemnporaries who thought of land and seed in connection with the promise to
Abraham, %2 this promise of God to Abraham focused on his seed and, especially, blessing
for the nations through his seed.

Therefore, to require works of the law for gentile participation in the blessing of
Abraham would result in a viclation of the terms of the promise because "Paul takes ' a//

the nations’ seriously - Gentiles as well as Jews, not Gentiles distinct from Jews.”#3 In

land (7.5, 17), of the promised Spirit {1 4; 2.33, 39; }, the promise of salvation through Jesus
{13.23, 32). and of a human promise (23.21). Hebrews uses these terms with reference to
God's promise to Abraham to bless him and incresase his descendants (6.12-17: 119,11, 13,
17}, the promise to Abraham in general {7.6), in connection with the term covenant (8.6;
3.15), in connection with the promise of God in general (10.23, 36; 11.33; 12.26). Itisat
least a possibility that the author of Hebrews is dependant on Galatians at this point. On
the influence of Galatians on Hebrews, ¢f. Witherington 1991: 146-152. II Peter uses them
both with reference to God's promise (3.4) and a human promise(2.19). James uses them of
the promise of the crown of life {1.12) and the promise of God's kingdom (25). I John
refers to the promise of eternal life (2.25).

80The term enayyehia is used in 3.14. 16,17, 18, 21, 22, 29; 4.23, 28. The verb form
(emoryyerkeadm) is used in 3.19. The significance of the repetition of this term in Paul's
argument is brought into focus when we recognize that the term does not appear in Paul’s
sources in Genesis.

81Cf. Dunn 1993: 163-164. He correctly notes that the conjunctive de in 3.8 points to
the conclusion that the two scripture citations (Gen 15.6 in 3.6 and Gen 12.3/18.18 in 3.8)
function in a correlative manner, and it is the latter which is explicated in the following
verses. Soalso Cousar: 73-74; and Howard: 55: "...the chapter as a whole is an elaboration
on the implications of the promise in 3:8." Many have failed 1o note the significance of
the close connection between the gospel and the promise, and their elaboration in the
subsequent context. See, for example, Hong 1993: 75, who thinks that 3.15-22 iz "a
transitional excursus” and 4.21-31 is "a supplementary argument.” These two sections
contain most of Paul's references to promise in this letter, but Hong's argument consigns
them to a transitional and supplementary role in Paul’s argument.

82Cf Halpern-Amaru. She argues that although the promise of the land to the
Jewish people is interpreted differently in the various strands of this literature, this
promise remained a key feature of Jewish thought in this period. Butin the four literary
witnesses that she investigates, Halpern-Amaru concludes that the land recedes in
importance and the promise of protection and prosperity for the descendants of Abraham
becomes the most important aspect of the promise for these authors. The land remains
important only as a means of promoting the protection and prosperity for the descendants
of Abraham.

83Dunn 1993a: 165.
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fact, in light of the close connection between the gospel and the promise in this text ta
bless the nations £x migtew, for anyone to attempt to require €py vouov of gentiles is to
change God's promise to Abraham and thus to oppose his purpose in fulfilling his
promise to Abraham. For from the start the promise to Abraham and the gospel upon
which it is based had the blessing of the gentiles through Abraham's descendants in

view:

The promise to Abraham's seed was incomplete without the Gentiles'
sharing in the sameblessing. Consequently, Paul did not see himself as
doing anything which was contrary to the spirit and character of his
ancestral faith. On the contrary, 4is mission o the Gentiles was nothing

olher than the fullillment of srael & mission 34

Paul thus thought that his mission to the gentiles was faithful chedience to Israel's
mission to extend the blessing of Abraham to all nations, as this had been promised to
the patriarch himself. However, those who required €pya vouov for complete
membership in the people of God were, in effect, disloyal to this covenant and thus came
under the curse of the covenant.

The significance of the juxtaposition of blessing in 3.8 and the curse in 3.10 cannot
be overemphasized.35 This same juxtaposition occurs in the promise itself (Gen 12.1-
3).86 For the promise to Abraham held out blessing for all who blessed Abraham and
sanctioned a curse on those who cursed him. Thus Abraham himself was the means of
blessing for all who blessed him and, consequently, he was the means of & mediated
blessing for all nations. But alse within the entire covenant structure of Israel's

relationship with Yahweh in Deuteronomy these themes are constanﬂy juxtaposed:

84ibid. Emphasis is the author's. So also 0'Brien: 11-12, 20; Hansen 1989: 104; and
Hays 1989: 105.

83The implications of the significance of the curse in 3.10 will be explored in
Chapter Seven.

86(f. Hays 1989: 109-110; and Lihrmann: 60.
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Israel would be blessed for obedience®? and cursed for disobedience. In Deuteronomy
blessing and curse are closely related in the sense that blessing comes to those who are
faithful to the Lord and the curse comes on those whe have been unfaithful to him 88

Furthermore, in Deuteronory the promise to Abraham is frequently cited. 89
This promise is always the promise of land to Abraham's descendants, not blessing for
the nations, however. Ezpecially significant for the present study are Deut 27.3 and 30.20.
In the former text entrance into the land promised to the fathers is conditioned on
obedience to all the commandments.30 And in the latter text life in the land promised to
Abraham and his sons is the result of loyalty to the Lord and covenant faithfulness,%!
Thus the link between the promise to Abraham and faithfulness to the covenant in
Deuteronomy is firm both in Deut 27 and Deut 30, and Paul was clearly influenced by
both texts. But if he linked the promise to Abraham to bless the nations with the curse of
Deuteronomy based on the mention of one strand of the promise to Abraham, then we
may conclude that according to Paul the mention of one strand implied the inclusion of
the whole promise to Abraham. Such an interpretive move would almost certainly

have been viewed by other Jews as speculative at best, but to Paul, who was convinced

8?In Genesis and Deuteronomy the motif of blessing occupies a central position.
Cf. Westermann 1978: 29.

8845 we argued above in Chapter Three, the core of Israel’s covenant relationship
is faithfulness 1o Yahweh and exclusive devotion to him. Blessing and curse are both
fundamentally and inextricably bound to this ¢entral demand of the covenant. Ve will
argue in Chapter Seven that in Galatians, Paul argues that everyone in Christ
demonstrates loyalty to the Lord through loyalty to the gospel of Jesus Christ, which Paul
preached to the Galatians. The gospel has brought blessing to the nations through faith
in Jesus Christ. not works of the law. and any deviation from the gospel results in the
curse.

8Deut 1.8, 11,21, 35; 6.10,18,7-8, 12-13; 8.1; 95-6; 10.11; 119,21; 198; 263, 15;
27.3; and 30.20. On the frequent reference to the promises in Deuteronomy, see
Vestermann 1980: 119-120.

90The promise in 273 is prefaced with the statement of the requirement of
obedience to all the commandments {¢f. 27.1).

%1For the theme of covenant loyalty and obedience to all the commandments, see
pp. 50-61 above. On the significance of blessing as life in the land, see Westermann 1978:
45-49.
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that he had been commissioned to preach the gospel to the gentiles and that this
commission was intended to fulfill the promise which had been made to Abraham, this

connection may have been obvious.

B. The Role of a Priar Covenant in God's Plan (Gal 3.15-29)

Paul's argument in Gal 3.15-29 picks up the key term enayyehia, which is implicit
in the citation of the statement of blessing for gentiles in 3.8 and which plays a central
role in the conclusion Paul draws in 3.14. He explicates its significance for the people of
God in general, but also for the Galatian communities in particular. In Gal 3.15-18 Paul
links closely the terms enayyediaand $108men. 92 The promise to Abraham that all
nations would be blessed through his descendants functions as a covenant purpose of his
people.%3 In this text T 3¢ Appaaau eppefmoay i enayyerion ko 1o onepuarids
aov (3.16) is understood within the framewark of duw; avépwnoy Kexypoevy Stadneny
oudey; adetel ) embraraccetan (3.15). Thus the promises to Abraham function for Paul
as a previously ratified covenant (3.17: S1a8nkrnv npoxkexvpwevry umo Tou Geov) which
after it has been ratified cannot be set aside or amended (3.15: ouac avépwnov
KECUPWILEVTY SLa8rpery oUSel; QETEL 1) EMSLataogeTal).

This covenant, which was previously ratified and cannot be set aside or amended,

is the promise to Abraham and his seed. Paul, of course, interprets the collective tip

9250 Hansen 1989: 128.

93ibid; and McKnight 1995: 166.

%4Paul's use of the plural here is unusual; he usually preferred the singular in
Galatians. We must not lose sight of the fact, however, that Paul is here developing the
significance of the promise to bless the nations with respect to the Law's role in
redemptive history. Paul may have used the plural here in anticipation of the
introduction of a second element of the promise to Abraham (xat T onepuati gov). Cf.
Dunn 1993a: 183.

95The language Paul employs here is most often used in connection with the
promise of 1and in Genesis.
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amépuarias a singular,6 which refers to Christ (3.16). The phrase ka1 1 onépuat ooy
accurs eight times in Genesis?7 and is almost always in connection with the promise of
the land.%8 However, in 284 the reference is to the blessing of Abraham (LXX: v
evhoyiav APpoan).?? and given the use of this phrase in Gal 3.14 (1) evdoyia Tou
APpaau), perhaps Gen 284 is the text from which Paul cites this phrase.190 This
possibility is made more likely when we read in 28.3 (LXX) that part of Isaac’s blessing of
Jacob include the clause xai €oy) €1¢ ouvaryuryos €Oviry, which would abviously have
been attractive for Paul in light of his argument for the inclusion of the gentiles in the
people of God. What is certain is that Paul has linked the promise to Abraham and his
seed with the term d108rpen, which for any Jewish reader would invoke the whole of
Israel's covenant relationship with the Lord, especially as it is recorded in Deuteronomy.
At the same time, however, the Law,191 which for Second Temple Judaism defined the

essence of covenant faithfulness,19Z was introduced 430 years later and did not invalidate

96A1exander: 20-21 has argued that in Gen 22.18 it is a possibility that the
reference to seed through whom all nations would be blessed is to a single person, Iseac.

9?The only other occurrence of this phrase is in Num 18.19, which refers to the
portion allotted to the priest and his sons and daughters.

98T Gen 13.15; 178; 24.7; 26.3; 28.13; 35.12; and 48.4. Cf. Hong 199%4: 172-173;
and Williams 1988: 716-717.

99The reference may still be to the land however smce this phrase is followed by
KATIPOVOUNOTL TIY 7TV TT TPOLKNOEW 0ov, 'rrv €duwrev 0 Beo T Afpaay.

100However, see Vitherington 1994: 46: ".in Gel. 3:15-16 it appears certain that
Gen. 17:6-7 lies in the background.” Butin Gen 1'? 7 the genitive form appears two times,
(wu OMEPUOTO; OOV.. Kl TOU cmepumog oov), and only in 17 8 is the dative form (ko ‘\Z(p
cmepucnn gov) is used in connection with the promise of land. Thus the form Paul cited is
paralleled in 17.8 with reference to the promised land. It may be argued that the threefold
repetition of the phrase has drawn Paul's attention, but this does not appear to be
Witherington s argument.

1019 hen Paul uses vouog in Galatians, he refers to the covenant obligation of God's
people which was laid down for them at Sinai. Hence vouog refers to the obligation to walk
within the terms of the covenant. So e g. Hong 1993: 125-148; and Westerholm 1986: 327-
336. Fave McLean: 113-119.

1021¢ is important to remember, however, that Paul does not explicitly refer to the
Law as a covenant here, even though he may be working with the idea of two covenants
on an implicit level. In another text Paul makes the idea of two covenants explicit (Gal
4 24). However, Paul's key term in Gal 3 is clearly enaﬁf&hu, not f;memcn
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the terms of the covenant, namely that the nations would be blessed through Abraham's
descendants.1 0% Paul's argument here is based on the priority of the promise aver
against the law in God's covenant purpose for Abraham's descendants,! 94 and based on
Paul's citation of the promise to Abraham to bless the gentiles, this promise has
significance for all peaple.

Paul’s argument in Gal 3.19-29 is motivated by the concern to address the
question: 11 oUv 0 vouog;. Paul gives two principal answers to this question. First, the
law was given to confine all people under sin in order that the promise might be given
to those whobelieve in Christ (3.22). According to Paul, everything (ta mavea) is
confined under sin. The clause aAAa oUVEKAELTEY 1) PN TQ TEAVIX VMO CUOPTLOV
suggests that Paul’s point here is that all people, including Israel under the law, are
under sin and that the law is powerless to release one from this confinement. This point
follows from the statement in 3.21 that the law is powerless to give life (1 yap edodn
voiog 0 duvaneva [ponomoar). Paul's argument here which relates to the universal
sinfulness of humanity has, of course, parallels in Romans.193 However, curkherery
here ultimately functions toward a positive goal in redemptive history (iva 1) enayrebia
éx motew; Inoov Xprotou doby toig motevouov).l 06 Seripture does confine all under
sin in order that the promise maybe given. This positive purpose suggests that Paul

does not have confinement under an evil cosmic power in mind 19?7 And Paul's strong

103von der Osten-Sacken: 9.

104ct Hays 1989: 109; and Dunn 1993b: 87-88.

105¢Cf Dunn 1993a: 194-195. In contrast to Romans, however, Paul's argument in
Galatians is focused more on the temporary role of the Law in redemptive history, and
thus it would be a mistake to overemphasize what is clearly not the central thrust of the
argument in Galatians. Face Longenecker: 144.

1064nd also in Rom 1132 {iva Toug maveag ehenoy)

10?The taw, in spite of its restrictive nature both in 3.22 and in 3.23ff, is not an
evil power in Paul's argument. Cf. esp. ] Belleville. Paul states clearly in 3.21 that the law is
not opposed to the promises of God (0 oVv vopog KaTd TV Em aﬂehm (1o Seon); u'r|
Tevono} On this point and the connection of this statement with the question of 3.19, <f.
Dunn 1993a: 192; and Longenecker: 143. Paul may also ¢all into question Israel’s view of
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denial in 3.21 (um tévorro) of the possibility that the law is against the promises of God
suggests that Paul does not view the law as a power opposed to God 108

Second, Paul's answer to the question of 3.19 is that the law was given in order to
provide protective custody for Israel until the promised seed came (3.23-25).199 This
answer to the above question has special significance for the present study because it
highlights the temporary nature of the Law's purpose in redemptive history.11? Paul's
use of temporal language dominates his argument in 3.23-25. In 3.23 npo tou 3¢ eABeLy
11 motvand elg try ueAkovoay oty anokauddrvar both point to the importance
of the coming of Christ for Paul's argument concerning the role of the law in redemptive
histary. This important aspect of Paul's argument is evident in 3.24 (el Xprot ol 1y and
in 3.25 (eABovor; S trg motewc!!2), The importance of the coming of Christ is
indicated in the context as early as 3.19 (@xpic ov €207 To aMépua @ entyryedtan). Hence
the temporary role that the law played in God's plan is stressed in 3.23-25, and it forms an
important part of Paul’s answer to his question in 3.19,

Paul's use of the image of a noudaywyos in 3.24-25 connnotes this temporary role
for the law. In the ancient world, the social function of the moudaywyo was as the

guardian of the minar child until he reached maturity.!1 3 This socisl function meant

herself as privileged above all other nations. This privileged position may be questioned
because the scripture confines all under sin. So Dunn 1993a: 194-195.

10845 is argued by Martyn 1997:370-373. However, see Belleville: 56: "It might be
tempting to see m Paul’ 5 use of umo auaprc 1y the concept of sin as a power that needs
defeating. “Tmo o apt 10y, however, need not denote anegative state.. and it is Scripture
that is the prevailing power in this passage, not sin.”

109punn 1993b: 68-92.

110Braswell: 80-86.

111This phrase is best taken in a temporal sense, given the use of asimilar phrase
in 3.23. The faith about to be revealed in 3.23 refers to the revelation of Christ, either as

the object of faith or as the one who was faithful. Cf e g. Longenecker: 145-146; Dunn
1993a: 197-198; and Martyn 1997: 362.

112This clause is almost certainly best taken in a temporal sense, as the parallel
clause in 3.23 indicates.

1130n this role for a radaywyo;, see Young 1987; Belleville: 59-63; Gordon 1989;
Lull; Boyarin: 149 Hansen 1988: 711-76; McKnight 1995: 183; Longenecker 1990: 146-148;
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that the naudarywyo would guard and protect the child under his care, which would also
include instruction and discipline when necessary. The primary role for the naud QYuToC
was supervisory, a role which was well known to end once the child reached
maturity.114 This supervision of the child until maturity most often meant that the
nodaywye; "..restricted a child's freedom, limited his activities, controlled his life, kept
his from free association." 115 This temporary role as that which rightly restricted the
freedom of a minor child for a period of time is the point of contact between Paul's
understanding of the role of the law in redemptive history and his analogy of a
nodaywyor. It is in this sense, therefore, that Paul's statement that uno vouov
EdpoupouLEd TUYKAELONEVOL E1C TNV LEAROUTDY TOTLY anokaluddrvar is probably best
understood.11% For the Law, in Paul's argument in Gal 3.23-25, held those minor
children under its authority in a restricted custody for a temporary period, but now this
role for the law is not longer necessary for those in Christ.

Furthermore, Paul's continued argument in 4.1-7 indicates that the temporary
rale of the supervisory function of the law of the law is still in view. First, those uno
voiovand Vo T0. OTOLXELQ TOU Koouov are clearly the children (4.1: viymoc; and 4.3:
vimaou). The fact that the explicit subject of this section is viymioc suggests that Paul does
not have enslavement ta cosmic powers in mind here. Second, this suggestion is
strengthened when we recognize that these children are explicitly the children of the
father (vou matpog). Third, Paul does compare the state of the child to a slave. But he
does so to highlight that although the child is the heir (4.1: o K npovoucc) and is master

and Dunn 1993a: 198-200. Face Hong 1993: 156-158; and Martyn 1997: 362-363, who argue
for a negative reference for vno nmﬁoa‘(mm-

114¢f esp. Young 1987 168-169.

113idem: 170-171.

116Befteville: 60: "The Law holds us in an authorized custody. It hems in our
freedom and supervises every aspect of our lives.” Belleville concludes that Paul's
concern is on the necessity of the law for the minor ¢hild, not on the positive or negative
nature of the law's function. Une may conclude, however, that if Paul indeed has used this
analogy for the law in this manner, a negative funiction for the law here iz probably very
unlikely. Cf also Lull: 486-489; Belleville: 56-60; and Gordon 1989: 153-154.
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of the entire estate (4.1: wuprog mavtwy &), he is for a time in no better position than a
slave (1.1: oubev drageper Bovhou).11? This is not to say, however, that the child who
will inherit the entire estate is a slave. Fourth, it for this reason that the child is placed
under the autherity of guardians (4.2; uno emzpomouc €ty olkavouovg). It is most likely
in Paul's analogy that the father in 4.2 has placed the child under the care of the
guardians. And fifth, this position of the child under guardians is temporary (4.1: €¢
ooov xpovov; and 4.2: axpL Trg mpoBeouiag tov matpog). And it is this temporary status
for the child which forms the point of contact for Paul in 4.3-5 between his analogy and
its application in his argument. For there was a time when the children (4.3: ote fuev
VITL0) Were U0 T0. oToLtele Tou xoouou,l 18 At this time the children were enslaved
(Mueda dedoviwuevor)l19, but almost certainly in the sense already established in 4.1-2 of
the child who was under the control of others, and hence like a slave, until the time set
by the father. And when the fulness of time came {44: otev S f9ev To TANPLLX TOU
ypovou), those under the law (45: Umo vouov) were redeemed and made sons (4.6: ouvoy;
and 4.7[2x}: v10c) and inheritors (4.7: hnpovouoc). The pattern of thought in 4.1-7,
therefore, is similar to that in 3.23-25 where the temporary role of the law asa
nondaywyos is stressed in Paul's argument.

Therefore, Paul's use of the image of a moudayiryo; connotes the temporary, and
even perhaps the positive, role the law played in Israel’s history. It is temporary,

according to Paul, because a naudarywyds is needed only for the time that a master's son is

117¢f Belleville: 60-63.

118The meaning of the phrase is debated. Belleville: 64-69 surveys the options and
concludes that this phrase refers to the basic rules that ¢losely regulated the pre-
Christian life of the Jewish people. This interpretation probably is best in this context.
Lonigenecker: 166 is correct 1o note that the use of this phrase in 4.3 is 1o be distinguished
from its use in 49

119%hen Paul draws the point of his analogy in 4.3. we must be careful not to
understand Tedo dedoviwuevol as enslavement to cosmic powers. Paul's choice of term
here is almost certainly due to his analogy in 4.1 where the child of the father is in no

better position than a slave until he reaches the age of maturity. This is not to say that the
child is a stave, however.
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a child. Once the son reaches maturity, the services of a o aywyos are no longer
needed (Gal 4.1-2). Moreover, the moudaywyoc provides protective custody for the son, he
guards the son from dangerous people and influences.! 20 Thus a modaywye is
essentially an image for the temporary role of the law in redemptive history, which, in
Paul's argument, restricted and guarded Israel until Christ came (3.23-24). But the
important point to be made is that this role for the law has come to an end in Christ (3.25:
oUKETL O Tandaywyov eouey), and to attempt to place adult heirs in Christ under its
protective custody is to treat them as though they are children, and nobetter than slaves
(4.1-7). In Christboth Jews and gentiles are sons of God, are one in Christ, and are heirs

according to the promise (3.26-29).

V. Conclusion

In his letter to the Galatians Paul argues vigorously that the gospel he is
commissioned to preach means that thase who believe in Jesus Christ are sons of
Abraham and thus are heirs of the promise to him. Paul argues that the promise of God
to bless the nations through Abraham's anepua is important for both Paul's gospel and
the Lord's covenant purpose for Abraham's descendants. Paul's gospel states that both
Jews and gentiles are Abraharn's descendants based on faith, not works of the law.
Specifically, this means that believing gentiles need not be circumcised. Paul's defense of
the truth of the Gospel indicates that the other gospel preached to the Galatians is
centered on circumcision and issues related to table fellowship between Jews and

gentiles 121 Those who introduced this other gospel to the Galatians thus focus on the

1200f e g. Williams 1997: 102-103. See the often cited reference to this function of
the law in Aris. 142.

121This separation, as was the case in Antioch, meant the separation of Jew from
gentile. For a similar use of separation prior to Galatians, see 4QMMT 92-93, which iz the
community’s self-designation as those who have "segregated ourselves from the rest of
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central identifying marks of the nation of Israel as the means to participate in Abraham's
blessing. For Paul, the gospel of Jesus Christ is the fulfillment of the promise to bless the
nations through Abraham's seed and is now the focal point for covenant loyalty in the
people of God.

Paul's gospel has resulted in the Galatians’ participation in the blessing of

Abraham apart from works of the law. For Paul this is God's covenant purpose in

fulfillment of his promise to Abraham. Faithfulness to the covenant, according to Paul,
dernands loyalty to this strand of the promise to Abraham.122 Paul's citation of Gen
12.3/18.18 functions to highlight the whole of the patriarchal narrative and the
prominence of the third strand within it. And this third strand is crucially important for
a proper understanding of God's covenant purpose for Abraham's descendants. The
promise of God fo Abraham functions as the foundation of God's covenant relationship
with Abraham's descendants to which the law is related in a subsidiary manner.
According to Paul, then, for anyone to require that gentiles, who have come ta know God
through faith in Jesus Christ, observe works of the law is to be disloyal to the Lord's
covenant intention,123 to attempt to frustrate his plan to redeem all of hurmanity, and
we will argue below, to fall short of doing all that the law requires and thereby to come

under the covenant curse,

the peoplie and (that) we avoid | mingling in these affairs and associsting with them in
these things." Cf. Dunn 1997a: 147-148; and Abegg: 54.
12201 the importance in Galatians of loyaity to the gospel, see Hansen 1994: 206-

207. Wright 1994: 229-236 also recognizes the importance of the category of loyalty to the
gospel, but his argument focuses more on the confrontation between the gospel and
pagan deities in the Greco-Roman world and the continued exile of Israel from which
Christians have been redeemed.

. 1235ee Dunn 1991a: 311. who writes with respect to Paul's point of difference with
ol €K neprroprg: " his indictment rather indicates that Jewish restriction of the
covenant in narrowly national and ethnic terms is to be designated wuzfaithfulness
{rather than as covenant loyalty).” Cf. also Garlington 1997: 90.
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Chapter Seven

The Curse of the Law and the Deuteronomistic Framework of Paul's Polemic: Paul's Use

of Deuteronomy in Gal 3.10

A. Introduction

Our examination of Deuteronomy in Chapter Three has argued that the various
terms for curse in Deuteronomy were often used in the context of failure to do all that
the law required and that this failure very often meant to abandon the Lord and to turn
to other gods. Layalty to the Lord was the central obligation of the covenant, and those
who were disloyal to it were therefore under its curse.!  This covenant perspective is
present in the Deuteronomistic history and in Israel’s writing prophets. Moreover, in
Chapter Five we have pointed to the significance of this covenant perspective in the
various literary strands of Second Temple Judaism. Our conclusion was that the
connection between failing to keep the whole law, dislayalty to the Lord through
devotion to other gods, and the covenant curse is a persistent theme both in the Jewish
scripture and in the extant literature of Second Temple Judaism.

The task at hand is to examine Paul's letter to the Galatians in order to determine
how his understanding of the significance of Deut 27.26, especially as it was refracted
through the lens of Gen 12.3/18.18, is compared and contrasted with this common theme
in the scripture that he read and elsewhere in the Jewish literature of the Second Temple
Period.2 This task will invalve a careful reading of this letter which, we hope to
demonstrate, will cast new light on a significant number of texts in Paul’s letter to the

Galatians which indicate that Paul also aperated within this covenant perspective and

INoth 1966: 128 has noted the importance of covenant lovalty in Deuteronomy, but
he appears to understand this within the context of the traditional interpretation.

2Thielman 1994: 49 states that this "theme functions as a leitmotif of the entire
Bible." His application of this leitmotif to the argument of Galatians is significantly
different from that of this thesis.

179



that his use of Gen 12.3; 18.18/Deut 27.26 in Gal 3.8/3.10 must be viewed from a vantage
point not yet reached by scholars atternpting to trace Paul's argument in Gal 3.6-14.3 This
examination will argue that those under the curse of the law according to Paul in his
letter to the Galatians are both Jewish Christians whao compelled gentile believers to
accept circumcision and other elements of the law which defined Israel’s national
existence and also gentile believers who accepted circumcision and these other elements
of the law. The ground for Paul's assertion that ool €& épywv vouou are under a curse is
not that they have failed to keep the law perfectly. or that they have attempted to do so
in a legalistic manner,’ but rather that they have been disloyal to God's covenant
purpose to bless the nations through Abraham's seed,$ which is an important aspect and

obligation of the covenant for those who are "in Christ.”

3The importance of a fresh effort to understand Gal 3.10 within the context of the
letter as a whole has been stressed recently. Cf . e.g. Eckstein: 1: " die Quellen selbst
imfer wieder neuin den Blick genommen und in ihrem Kontext interpretiert werden.”
The latter point is especially important for our study of Galatians, and its importance has
been increasingly recognized by scholars. Cf. also Donaldson 1986: 94; Stanley 1990: 486-
492; Theilman 1994: 121-123; and Bonneau: 60-62.

40ne of the central aims of the present study is to challenge the prevalent
interpretation of Gal 3.10 which is based on the premise that Paul implied both the Law’s
demand of perfect obedience and human s inability to Keep the law perfectly as the
implied context for the curse of the law in Gal 3.10. Cf. LongenecKer: 118; Burton 1920:
164-165; Bruce 1982a: 159; Hubner: 36-42; George: 230-231; Schreiner 1984: 151-160;
Mussner: 223-224; Thielman 1994: 124-125; Matera: 123; Fung: 141-143; Hong 1993: 81-82,
135; Hansen 1989: 119-120; and Dahi: 170. For a very helpful survey and critique of this
position see Cranford: 242-258. Cf. also Howard: 53, who highlights the importance of the
motif of the inc¢lusion of the gentiles. On this important motif in Galatians, see Donaldson
1986:94. However, Donaldson (idem: 104-105) still advocates the traditional view that the
law cannot be fulfilled and all Jews therefore are under the curse. In Donaldson’s view,
Israel’s plight is representative of the universal human plight. Several scholars argue
that Paul thought that the troublemakers taught a selective observance of the law and that
this inevitably led to disobedience. Cf eg. McLean: 121-122. Unless one holds 1o the
traditional view, this position logically should lead to the exhortation to keep the whole
law, not to abandon the law.

3Cf.e.g. Burton 1920: 163-164; and Schiier: 131-133.

8In reference to the apparent conflict between Paul's statement in 3.10a and the
scripture he cited in 3.10b to support his assertion, see Segal: 119: "The lack of exegesis of
the full and plain meaning to the passage sounds like a non sequitur. Ve are likely
missing something that Paul took for granted.” Cf. also Dunn 1990: 215: "Such respect (for
the integrity of the text and Paul's intellectual calibre and theological competence)
includes a constant bearing in mind of the possibility or indeed likelihood that the
situations confronting Paul were more complex than we ¢an now be aware of, or include
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B. Gal 3.10: Those who are under the curze because they are disloyal o God's covenant
puzpose for his people:

It is our task now to indicate how Paul's letter to the Galatians may have been

attempt to > demonstrate that Paul was largely in agreement wnh the ]ewxsh scnpture and
many strands of postbiblical Judaism in his assertion that those who are disloyal to the
covenant, and thus are apostates, are under the curse;? however, the manner in which
one is disloyal to the covenant is significantly different for Paul. For in Paul's letter to
the Galatians, a important aspect and obligation of the covenant with Abraham is

blessing for the nations, rather than works of the law® which, according to Paul, were the

important aspects which are now invisible to us.” The present study argues that this
missing element is the Deuteronomistic framework ¢common to Second Temple Judaism
withinn which Paul's argument and citation of scripture functioned. Moreover, Paul
brought together this common framework with his contention that the promise to
Abraham to bless the nations through his seed was a key aspect of the covenant made with
Abraham which then determined covenant loyalty for those who have received this
blessing in Christ. This thesis differs from the traditional interpretation which supplies
an unexpressed middlie statement in thet it merely prmudes the sontext within which to
understand Paul's explicit statements. Once the phrase ogol e§ ep'{mv vouov is understood
as designating those who fail to do God's covenant purpose and thus are apostates from the
covenant, the scripture Paul cited ¢learly supports such an assertion.

70n the importance of faithfulness to God as demonstrated through loyeity to the
covenant in the postbiblical period see Garlington 1991; and now Freed. Although Freed
does helplully stress the importance of faithfulness toward God for understanding Paul
within the context of the various strands of Judaism, he overemphasizes the significance
of the faithfulness of Jesus Christ for understanding Paul's thought concerning
justification by faith in Galatians. In this Freed follows in the wake of Hays 1983. Against
this interpretation, see Hong 1993: 128-129.

8Although it is still a matter of debate within New Testament scholar: ship, within
the context of Galatians, 'works of the law’ almost certainly refer particulariy to
¢ircumcision and other aspects of the 1aw which distinguished Jew from gentile. Cf.
Tyson: 423-431; Gordon 1987: 36-39; Dunn 1990: 183-214, 215-241; idem 1992: 99-117; idem
1993a: 135-137; Wright 1992a: 139, 240, and 242; idem 1992b: 238; Bonneau: 65-69; Segal:
123-125; and Cranford: 252. Face Schreiner 1991: 217-244, who argues for the traditional
view. The interpretation of "works of the law’ as a subjective genitive, argued by Gaston:
100-106, has won little support. Most commentators agree that the troublemakers focused
on circumcision as a central issue in Galatia and that they probably pointed to the example
of Abraham and the commandment in Gen 17 that his descendants be circumcised. Cf.
Barclay 1988: 53-56.
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focal point of covenant loyalty for Second Temple Judaism. Mare importantly within
the context of this letter, works of the law were the focal paint of covenant loyalty for the
troublemakers who had come into the Galatian churches and had preached another

gospel to them,

1. Paul's assertion that ooo €F Egywv VOUOU 101V UITO KOTAPOY ELOLV.

Paul's argument in Gal 3.10a turns from a discussion of Abraham and the blessing
of gentiles through Abraham's descendants to a statement that certain people are under a

Qurse!
L4 * 13 » < @ < - -
0001 Yap €€ EPYWY VOULOU €101V UTTO KOTOPUY ELOLY

The connection between 3.10 and the preceding context is of considerable importance.
Paul linked this section to the former by means of yap, which often functions to indicate
that the following statement is the ground of a prior statement.? It is difficult to sustain
this typical function here, however. This connective particle may also function to
indicate that what follows explains or carries forward the preceding argument.10 Given
the close connection between blessing and curse both in Genesis and Deutercnomy,
Paul's assertion in Gal 3.10a is probably best understood within the context of the close
relationship between blessing and curse both in the promise to Abraham (Gen 12.1-3) and
in Deuteronomy. Paul's juxtaposition of these two terms here then probably is due to
the symbiotic relationship between blessing and curse, and the foundational role that
covenant loyalty played in Judaism in the determination of whether or not one was

blessed or cursed. For Paul the gospel which had been pn:vcla.imed to Abraham that all

91n 3.10b yop functions in this manner.
1030 Longenecker: 116; Scott 1993a: 187, Dunn 1993a: 170; and idem 1993b: 84.

182



nations would be blessed in his descendants functions in such a way as to be the primary
indicator which determined covenant loyalty (cf. Gal 1.6-9).

The recent attempt to place Paul within the Deuteronomistic tradition has sought
to soften the palemical edge here, with its stress on the universal recognition among first
century Jews that Israel as a whole continued in a state of exile.1! This thesis is doubtful
for several reasons. First, there is evidence from this period which points to the
conclusion that apostates were under the curse because they had abandoned the
covenant, not because of a continuation of the curse of the exile.12 Second, several
strands of evidence from this period indicate that various authors thought that the
Jewish nation was blessed, not cursed. Ben Sira describes the restored temple worship in
glowing terms! 3 and describes the blessing from the Lord pronounced on those who

worshipped at the restored temple!4 and also pronounces a blessing on those who

ligright 19928; idem 1994; Scott 1993a; idem 1993b; Thielman 1989; and idem
1994.

125everal texts of the postbiblical period suggest that the curse of the covenant
might have a contemporary application in the midst of the ‘in-house’ disputes vhich
marked this turbulent period of Jewish history. A text such as T.Mos 9.2, for example,
indicates that subsequent manifestations of the curse of the covenant could be compared
to, but not directly linked with, the exile of Judah, as the expression "asecond
punishment” indicates. In the Quinran literature, texts such as 1G5 24-18 andCD 1 5-8, 13-
2.1 apply the covenant curse to Jews of that day who were viewed as unfaithful 1o the
covenant. See Knibb 1987: 25: “Thus it is likely that the present passage, which refers
primarily to the past, was also given a contemporary reference.” In polemical texts whose
focus is on the definition who a faithful Jew was, therefore, the curse of the law could be
pronounced on other Jews who were not viewed as living faithfully within the confines
of the Law, and this curse ¢ould be considered as a replication of the curse of the exile.
These ‘accursed Jews' were not in this state due to a continuation of the exile, but rather
due 1o their own covenant unfaithfulness. This is the thesis of Chapter Five.

1349.12-50.24: In 49.12 the restored temple (vaov ayiov) is described as possessing
eternal glory (3okav ciwver), and in 50.13 the restored worship is compared positively
with the glorious worship of the sons of Aaron! In connection with this, see Skehan: 540-
555. See also Nickelsburg 1983:58: "Noteworthy throughout the passage are Ben Sira’s
awe of and deep emotional attachment to the person and office of this high priest (ie.
Simon 11} and the service of worship over which he presides.” This text hardly testifies to
a widespread idea that the nation and its institutions were still under the curse of the
exile.

1450 21: emBetaabon Ty evhoylay Tape YWiGTOU.
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followed the instruction which he himself had written {50, 28);13 Third, in reference to
the peaple of Israel when they were delivered from Egypt, the Wisdom of Solomon
refers to them as awtn Aaov 0owov ko omepua aueuntov (10.15).16 And fourth, it is
significant that two of the most important and prolific witnesses in the first century (i.e.
Philo and Josephus!?) provide no evidence of this perspective. The significance of this
observation is strengthened when we recognize that Philo devotes extensive attention to
the interpretation of Deuteronomy and that Josephus also provides a lengthy treatment
of Deuteronomy and continues with an extended commentary on Isrsel's history.

In spite of several recent efforts to interpret this verse in a non-polemical way,18
the polemical nature of Paul's argument, both in Gal 3.10 and elsewhere in the letter,
must be stressed, not eliminated.!? The polemical nature of Paul's argument, both in
the letter as a whole and in Gal 3.10 in particular, has been a typical feature of most
attempts to understand Paul's argument.2® Moreover, Paul's opponents (as they are

variously identified), it is argued, would have rejected this statement and would have

1550.28: uoapiog o €v Toutow avaotpadnoeta. The author of Pseudo-Philo
expands the original promise to Abraham to include the promise that “(I) will bless his
seed” (7.4), which is probably an expansion intended for the author's own generation; and
Josephus at least once refers to the Israelites as “the blessed srmy” (Ant. 4.115). ~

. 16cf. also P.Man 1, where Israel is referred to as “righteous offspring" (tov
OMEPUOLTO; QUTGV TOU S1Kkceiou) of the patriarchs. This is especially significant in the
context of a prayer of confession for the sin of idolatry. Jubilees consistently refers o
Israel as a "holy seed.” Cf. Jub. 2.19-20; 16 25.b-26; 22.9-10, 23-24; 25.3. Thus it is clear that
more research into the perspectives of the various authors from this period which may
indicate that they thought of Israel and by extension their Jewish audience as a people
who are blessed, not cursed, is necessary before such sweeping ¢laims are made.

1?Thielman 1994: 51-64 argues that this theme is common in Josephus, but his
examples do not demonstrate a continuation of the curse of the exile. Instead. they point
to the application of this theme to covenant violators.

18Cf Thielman 1989; idem 1994; Wright 1992a; Scott 1993s; and idem 1993t
Although they approach Gal 3.10 from a different perspective than these scholars Stanley
1990, and Braswel! also argue for a noti-polemical interpretation.

19This contrasts sharply with the recent suggestions outlined above which have
attempted to soften the polemical edge of Paul’s assertion in Gal 3.10 with the <laim that
Paul was drawing on common ground in first century Judaism at this point in his
argument.

20ct e.g Dunn 1993b: 1; Hughes: 219-220; and Patte: 31.
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good Biblical grounds to respond to Paul’s assertion. The entire letter to the Galatians is
sharply polemical, both with respect to the possible acceptance of the works of the law by
the Galatians and especially with respect to the troublemakers who have come into the
Galatian churches. The present study will approach Gal 3.10as a polemical statement
and will indeed attempt to demonstrate its sharpness and clarify its function within the
letter.2!

The present study thus also argues for a Deuteronomistic background for this
difficult text,22 but it takes a significantly different line of interpretation from the view
that Paul based his argument on a widespread understanding in first century Judaism
that [srael as a whole continued in the curse of the exile. For in spite of its bold claims,
the evidence for such a view in first century Judaism is bath sparse and unclear. The
evidence instead points more in the direction of the renewed application of the covenant
curse within the sectarian controversies which marked this period of Jewish history and

within which Paul's apostolic ministry to the gentiles raust be understood. 23

211n the context of Gal 3, €& €pywv vouou is not a neutral term which simply
gesggnates Judaism as a qule with no polemic intended. The parallelism in 3.2-3 between
€& epywv voitov and oapkl emtererode, which is commonly recognized by scholars, does
not point to a non-polemical reference, but rather it points to the intrusive message of the
troublemakers and consequently to the danger of apostasy from the gospel which faced
the Galatians. Thus the thesis of Wright, Scott, et. al. begins to run onto rocky ground at
precisely this point.

22That Deuteronomy forms a significant part of the background for the
interpretation of Gal 3.10 is indicated not only by the fact that Paul cited Deuteronomy to
support his assertion here, but also by the observation that the whole letter is framed by
the covenant curse (1.8-9) and covenant blessing (6.16). Both the curse and blessing are
to be understood within the context of Israel’s covenant relationship with Yahweh: the
former draws to asignificant degree on Deut 13 F{see pp. 217-219 below) and the latter is
pronounced as blessing on tov loparjh 1ou Beou. Cf Ebeling: 56.

23Neusner 1990 has argued that Israel’s experience of exile was paradigmatic for
future Judaisms, but this experience of exile was not in direct continuity with future
generations. The exile then functions as a pattern to which future generations refer
without implying a direct link to the Babylonian exile. If Neusner is correct, then those
scholars who point to the pattern of sin, exile and return and suggest that Paul and most
other Jews in the Second Temple period thought that Israel continued under the curse
have misunderstood Paul’s use of thiz well established, highly significant, and extensively
influential motif in Second Temple Judaism.



The main verb in this clause is e1giv, and the simple observation that this isa
present tense verb is often overlooked. This is an especially important observation in
light of the recently advanced thesis that Paul has here assumed the commonly held
opinion in Second Temple Judaism that Jews as a whole continued under the curse of
the exile. But Paul does not here state that coou €& €pywv vouou were under a curse, from
which they have been redeemed by Christ's death, but rather that they are now under the
curse. Whoever this group is, the curse hasbeen activated and they are now under its
power.24

The indefinite pronoun oooi functions as an oblique reference to the
troublemakers.2? Judaism as a whole is not within Paul's view here, but rather the
individual or individuals who are promoting circumcision in the Galatian churches and
who are compelling them to accept it as a sign of the covenant.2® A number of schalars
have recently underscored the importance of understanding the occasional nature of
Paul's letters in general and Galatians in particular.2? This hasbeen a helpful and

fruitful advance in Pauline studies. However, this insight has not often been carried

2401 the curse as resalized in this context, see Morland: 201-203.

23Paul’s use of the indefinite pronoun may indicate a measure of conditionality. So
Stanley 1990: 498. Although itis likely that Paul, in fact, 4id not know the identity of the
troublemakers, the rhetorical force of the indefinite pronoun may be directed more
toward the ¢conditional nature of Paul’s assertion. Paul’s use of the indefinite pronoun
here would also have left the door open for the Galatians themselves to understand their
own fate, if they were to accept ¢circumcision and his language here may also function as
a warniing to them.

26Bonneau: 73. On the connection between works of the law and circumcision as a
{or the) sign of the covenant which distinguished Jew and gentile, see n. § above.

2?Donaldson 1986: 94; Howard: 49-54; Morris: 13; Bonneau: 62; and Stanley 1990:
486-488. Cf. esp. Stanton 1996: 99. "Galatians 3 10 6 are related even more intimately than
Paul’s other discussions concerning the law to a quite specific historical, social, and
theological context.” Stanley also has recently pointed to the importance of the occasional
nature of this letter for the interpretation of Gal 3.10. However, he has missed the
polemical force of this verse within the context of the letter when he argues 2.10a
functions merely as the threat of a curse for the Galatians. The statement does indeed
function as a curse-threat for the Galatians if they accept circumceision, but it also
functions as a statement of fact for those who oppose God's covenant purpose to bless the
nations through Abraham's seed, specifically the troublemakers in Galatia. On Stanley's
restriction of the curse 10 the Galatians, see Dunn 1993a: 172; and Scott 1993 193
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through to the atternpt to identify oaou €L Epywy vouoy, which is, of course, of
considerable importance for the interpretation of Gal 3.10. Most interpreters apparently
assume that oooy €& Epywv vouou may only be understood as a reference to all Jews living
in the first century, or more specifically all unbelieving Jews.28 Paul's statement that this
group is under a curse then would be directed against Judaism as a whole.2% However,
nowhere in Galatians does Paul negatively indict Judaism;3? his focus in this letter is
always on the troublemakers, the other gospel preached in Galatia, and the danger faced
by the Galatians. For Paul circumcision itself is a matter of indifference (5.6; 6.15). It is
only those wha compel circumcision (2.3, 14: 6.12)31 and other Jewish distinctive
elements who draw criticism in this letter. Thus the literary force of the phrase ooou €2
EpYWV vouou is perhaps that if one compels gentiles ta accept circumcision in order to

belong to the people of God, then that person is under a curse.32 It may be better

28Cf eg Cosgrove:55; Hong 1994: 177; Wright 1992a: 146; Scott 1993b:657; and
Watson: 72. With respect to this, commentators apparently assume that Gal 3.10 contains a
pattern of thought that is more fully unpacked in Rom 9-11. Although there are
unquestionably many points of contact between Galatians and Romans, we submit that this
is notone of them. Cf. Segal: 276: "In Galatians, Paul had been concerned with clarifying
that new converts did not have to observe Torah. In Romans, by contrast, Paul turns to
the issues of the election of Israel and the ultimate fate of the Jews.” Amadi-Azuogu. 127-
129 is a recent example of the interpretation that Paul'’s intention is 1o demonstrate that
both Jew and gentile are under the curse because of universal sinfulness. Although Paul
certainly descrites universal sinfulness elsewhere, especially in Romans, this should not
be read into the argument in Gal 3.10.

295choeps: 170 wisely cautions against the assumption that Paul's statements about
the law were directed against Judaism.

30The one exception to this statement might be Gal 4.21-31, in which Paul contrasts
W0 covenants. However even here the emphasis in the argument is on the present
Jerusalem {4.25: ‘c’n vuv Iepo'ucrc:?mu} not Isreel’s whole history, and on the expulsion of
the troublemakers from the Galatian churches (4.30: exfohe Try Toudiokny Ko Tov viov
om‘r'rp;) Watson: 61 argues that Paul's polemic “is directed primarily against the Judsizers.
and not the Jewish community as a whole. However, the Judaizers are seen as the
representatives of the Jewish community (cf. 4:25), so the distinction is not significant.”
Watson does not explain why Paul would make an insignificant distinction, however.

3 Although the verb avaycalewvis fairly rare in the LXX, it used in several
strands of the historical literature of the postbiblical period in connection with Jews
being compelled to acts which resulted in the violation of the covenant in general or
apostasy in particular. Cf. IMacc 225; 11 Macc6.1,6,18; 71; IV Macc 4.26; 52, 27 and
185.
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contextually, therefore, to restrict the identity of ool €X Epywv vouou to the
troublemakers, and perhaps also the Galatians, if they accept circurncision, 33
Moreover, Paul's consistent habit in Galatians is to refer to those with whom he
disagrees with respect to the truth of the gospel in an cblique fashion, and thus it is likely
that this is his intention in Gal 3.10 with reference to the phrase ool €£ €pywv vowov. 34
When he refers to the group that infiltrated the meeting at Jerusalem, he called them
oltives mapelamifoy Kataokonnool Ty erevdeplay nuav(2.4). Those whose presence
caused Peter and others to withdraw from table fellowship with gentiles were tivag ano
Taxopou (2.12). When he mentioned those who had come in to the Galatian churches,
he designated them el um Tiveg 1oy o1 Tapaaaovies vuag (1.7), €1 Tig vuag
evcepreAlleton (1.9), 1ic vudg evexoyey arndely un neldeabon (5.7), 0 Se Tapaoowy vuag
paotacel 10 kpluc, oot eav 1(5.10), and ool SeAouoLy EUTOOWNTIONL €V OOpKL, CUTOL
avacalovamy vuag neprienveada (6.12).37 Paul's consistent habit in this letter is to
refer to the troublemakers in an chlique manner. The focus of the polemic in this letter
thus is on the troublemakers who have come into the Galatian churches and on the

impending Galatian apostasy.36 Hence the occasional nature of Paul's letter to the

32In this respect, a close connection can be seen between Gal 3.10 and 1 8-9, where
Paul twice pronounced a curse on anyone who preached another gospel. See Betz: 144.

33ct Cranford: 258: "._it is Paul's disobedient opponents who are cursed, together
with all who are 'of works of the law.’' That the Galatians should not undertake to be
identified by works of the law is clearly entailed.” Cf. also Hansen 1989: 119: "In the
context of the Galatian dispute, the appellation agoL ég E’mww vouou refers primarily to
those who were persuading the Galatian believers w0 enter their circle by keeping the
law” and idem: 120 "The reality of this curse is intended to dissuade Galatian believers from
seeking 1o belong to 'those of the works of the law’ and so placing themselves under the
curse.”

3450 Morland: 202.

33Cr. also Sandnes: 50. He does not stress the ablique nature of Paul’s reference to
the troublemakers, however. The last reference, with its use of ogo, provides an
especially close parallel with Gal 3.10. It is indeed surprising given the controversy
which has surrounded the interpretation of this verse that the identity of ooou €& epywy
vouov has been taken for granted, and few have noticed this important tendency in
Galatians.

36Compare Betz: 144. Betz thinks that the reference is also to all Jews, however.
Eckstein: 123 argues that Paul refers to both "die Aades, die nicht an Christus glauben”
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Galatians is of prime importance for our understanding his intention in Gal 3.10.37 The
motif of the inclusion of the gentiles is vital for our understanding Paul’s argument and
must always be kept clearly in view.38

The indefinite relative pronoun 6oot is modified by €2 €pyey vouou, which
functions to limit further its application. The identification of this group has often been
assumed by scholars to be a reference to Judaism as s whole .39 However, this phrase
within the context of this letter has special reference to those who advocate circumcision
and other aspects of the law which divide Jew from gentile and who compel gentiles to
accept the distinctive features of the Jewish law in order to obtain or maintain full
membership in the people of God 40 In his letter to the Galatians, Paul used this phrase
onlyin 2.16 (3x) and 3.2. In the former reference, E§ Emmv volou most naturally refers
back to the two issues on which Paul focused in 2.1-14: circumcision and table fellowship

between Jews and gentiles.#! In the latter reference, €& Epywv vouou refers to the central

and “diejenigen Anfenchrisren, die.. die Toraobservanz abermals als vertindlich
saufrichten< wollen”. He is correct with respect to the latter {although we would argue
that his statement "wie die galatischen Gegner" is Paul's primary referent), but the
former finds no basis in this text.

3?Recently several scholars have noted the importance of the occasion of this
letter for its interpretation. Cf. eg. Thielman 1994: 119-120. However, most fail to carry
this general insight for our understanding Galatians as a whole through 1o the
interpretation of Gal 3.10 in particuler. Cf. also Hansen 1989: 119, who argues that the
phrase is limited to the troublemakers, but then reverts to the traditional interpretation
when he states that they are under the curse because they have failed to keep the whole
law.

38C. Howard: 49. He correctly notes the importance of the gentile issue for our
understanding Gal 3-4.

3%See recently Braswell: 74-75.

40Hansen 1989: 161-162; and Dunn 1993b: 75-79.

41Hansen 1989: 102. However, He thinks {idem: 103-104) that in 3.10 the phrase
refers 10 “all the works commanded by Mosaic law." On the importance of 2.16, within the
conitextof 2.15-21, for the interpretation of Gal 3, see Garlington 1997 87-92; Gaston: 65;
and esp. Stanton: 101: "._2:16 functions as a "text’ which is then expounded at length from
many angles throughnut the rest of the letter. The strong antithesis between those who
are e§ ep‘rm vopou and those who are ex mmem; is sustained right through chapters 3
and 4. with later echoes.” See also idem: 110. However, he (idem: 103-104) thinks that only
2.16a is connected to the issues of circumcision and food laws, while the remaining
references point toward “._the agitator's ¢claim that one's standing before God (past,
present, and future) is determined by carrying out the requirements of the law." But this



issue which confronted the Galatians, which is the demand of the troublemakers that the
Galatians accept circumcision in order to attain full membership in the people of God.
The identification of €& €pywv vouou as the troublemakers among the Galatian churches,
which is perhaps only implicit in 2.16, is made explicit in 3.1-2 where Paul linked the
rhetorical questions tig vuag epaccavevand eX Epywy vouou tomvevna eraPetet? For
the force of Paul's argument in 3.1-2 is that the demand of the troublemakers, which Paul
terms a bewitching power, is the demand for circumcision, which Paul refers to as €&
epywv vouou.23 Circumcision is a matter of indifference for Paul (Gal 5.4; and 6.15), and
in itself it would not have led to the announcement that those who are circumcised (i.e.
Jews) are under the curse. When Paul's uses £ €épywv vouou in Gal 3.10a, therefore, it is
as & reference to the troublemakers and their demand for circumcision as a means of
demarcation for the people of God.#4 This phrase is not intended as a indictment of
Judaism as a whole, but rather functions on a much more limited scale within the
argument of Galatians 47

An important issue to be addressed is the source and significance of the phrase

uno katapavin Gal 3.10a. It is indeed surprising given the intensity of attention devoted

is to miss the significance of the troublemakers’ demand that the Galatians accept
circumcision, which is the consistently explicit o¢casion for this letter.

42Cosgrove argues that these questions must be the starting point for our reading
of alatians. On the importance of the fact that the Galatians’ past and present experience
of the Spirit is not based on works of the law, see Barclay 1988: 85; and Dunn 1993a: 152-
154.

43Cf. Hansen 1989: 110: “.works of the law’ refers principally, though not
exclusively, to circumcision and other marks of Jewish identity.”

44Perhaps the recently published Qumran text 4JMMT and the attention devoted to
it is relevant here because this precise phrase "works of the law” is used. For the phrase
NN I NN, which has a positive connotation in 4QMMT, refers to those aspects of
umran Halakah which distinguish the community from others. Compare also 40Flor 1 7
where the phrase 0 WY occurs. Cf. Dunn 1997s; and Abegg.

45The question of whether or not Paul would have applied the application of the
curse on a wider scale is probably to be answered positively, especially when we
remember that he had slready pronounced dvaSeuo on anyone who preached another
gospel But the important point made here is that within the flow of thought in Gal 3.11f
oooL €€ Ep‘Y&N volou almost certainly is limited to the troublemakers.
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ta this text that no one has noticed that this phrase appears to be unique to Paul. For the
phrase uno katapav does not occur in the LXX; instead, the preposition usually
associated with xatapais em.4% Hence Paul's phrase in Gal 3.10a that coou €% epyow
VOIL0U 8TE U0 Katdpay may be uniquely his in the sense that there is no direct influence
from the LXX on his argument here, at least with respect to the use of yno with watapav.
This cbservation makes it likely that his use of uno xatapav here reflects his own
interpretive application of the Deuteronomistic tradition as it perfains to the situation
among the Galatian churches 47

When someone is placed under a curse in the Biblical tradition, the explicit
purpose is the purity of the people of God and their protection from harmful
influence,#® not punishment of sin. This is especially the case with reference to the

terms D77/ avadena in Deuteronomy.49 The person under the curse was certainly

46Cf Gen 27.12-13; Dewt 28.15,45; 29.27; 30.1; Judg 957 Mal 22; andDan 9.11.
xat EtpCt is part of a phrase using éntin Deut 2'? 13 (ka1 outoL crmacm QL em t'rp;
lcmapou;) K&‘Cctpct is part of a phrase using EU; in IV Kgs 22.19; [sa64.10: 65.23; Jer 24.9:
29.13:336; 36.22;and 51 8, 12. In Ben Sira 41 .9 the curse comes to (15 watapoy) the
covenant bresker (41 8: oltiveg emcmelmere vouov Seou thmw) In Ben S1ra 41.10
everyone who is "from the earth” will return to the earth (nawa ooo ewc TTF €lg "rrp.'
aneievgetar), the result of which means that the ungodlv {acre ﬂeu;=n omcr. 00Q €K 'm;?}
will move from a curse to destruction {oUtax aaeﬁeu; Qo Kot otpm; €1¢ amWAELaV),
implying a distinction between the two. Once xatapa is used with ev{Zech 8.13).

47Several scholars have recently drawn attention to the fact that certain strands

of the LXX refer to the curse which has come upon Israel as a result of her violation of the
terms of the covenant. (f.eg. Sccm 1993& 198-201, 213-217 who argues, t based on asimilar
prepositional phrase ¢ ennleev €0 Tac T xorapo in Dan 9.11 and oool €€ Epywy vouou
€101V YO ncu:o‘.@v elolvin Gal 3.10), is that Paul's use of Deut. 27.26 in Gal 3.10 has been
refracted through Dan 9.11. However, there is no evidence that in his letter to the
Galatians Paul was influenced by Daniel. Hence Scott's thesis at this point is merely
speculation. Paul has more clearly refracted Deut 27.26 through several strands of
Deuteronomy €9.10; 28. 58, 61; 29.19, 20, 26; 30.10; and 31. 26) and Genesis (12.3/18.18). And
it is significant that the exact phrase Paul used never occurs in the LXX.

48The harmful influence is usually devotion to other gods or things that are
devoted to other gods. Thus idolatry is a strong thread woven into the theme of being
under acurse.

49The connection between idolatry, the curse, and the protection of the
community from the harmful influence is consistent in Deuteronomy (Cf. Deut 7.25-26;
13.12-18, 17; 20.17-18). This connection that is implicitin Josh 6-7 in the sin of Aachan is
made explicit in Josh 22.20.
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punished for his own sin, but ultimately the curse functioned to protect the whole
community from the insidious nature of the sin of idolairy. But even in connection
with the exile, the ultimate intention was the purification and restoration of the people
of God. Punishment for the sin of the nation was, tobe sure, a significant part of the
exile, but it was penultimate to the goal of purification and restoration. This chservation
is oftenlost sightof in the inferpretation of Gal 3.10, where the theme of puh‘i;ﬁfnér;tr is
often brought to the forefront of the discussion so that the ultimate purpose of the curse
is obscured. Paul's purpose in placing the troublemakers under the curse, however, may
have been instead to protect the Galatians from their harmful influence.9 It is therefore
likely that umo warapavin 3.10 is the functional equivalent of avadena €otwin 1.8-9.51
Therefore, the function of Paul's assertion that oool €& €pywv vouou are under a

curse is to protect the Galatians from the harmful influence of the troublemakers.?2 But

30, Morland: 158-160. The infectious nature of the curse and the need to protect
the community from those infected by it is a feature of Gal 3.10 that has not been stressed
enough. Paul c¢learly viewed those who had come into the Galatxsm churches in this way.
First, they were those who had bewitched the Galatxans (3.1: 'tu; uuw; eBccmcm'ev)
Second, they had troubled the Galatians {1.7: o mpaoomeg 'uuw; Cf. aiso 5. 10) Third,
their zeal for the Galatians was not for their good (4.17: {rAouowy Unag ou Koha).
Fourth, they are agitators {5.12: oL owamatouweg 'uuw;) The commor thread is the
negative affect on the Galatians so that Paul commands that they be cast out of the
community (4.30).

5170 be o katapav then would be equivalent to @ or cwaeeuu. On this ground
the suggestion of Burton 1920: 164-165 that the curse is not God's curse is unlikely. Itis
especially idolators who were under the curse. Cf. Goldstein 1976: 233. Martyn 1997: 370-
373 argues that the phrase “to be under (something)" in Galatians refers to ensiavement to
¢osmic powers opposed to God. However, see pp. 174-178 above where we argue that the
phrase unoin 3.23, 25; and 4.2-3 refers in Paul's argument to the law's role in restricting
Israel during the period when she is viewedas a minor chﬂd arole which is now no
longer relevenant for those in Christ. Moreover, if aooL e?, ep'fwv VOUoY refers to the
troublemakers, as we have argued above, then there is a significant dissimilarity between
the context of 3.10.and the context of 3.22-23, 25; and 4.2-3. in which all people, or at least
all Israel, is in view. Cf. also Belleville: 54: "It is importatit to notice that while these five
phrases are syntactically parallel they are not logically paraliel.”

32 Pace Geston: 74-75, who argues that 3.10a refers to the gentiles who are under
the curse. And also Braswell: 75-77; and Stanley 1990: 500, who argue that this clause
functions as a warning 1w the Galatians that if they accept the law, then a single violation
of one of the commandments would bring the curse. In this respect, Stanley's thesis

appears to be a modification of the traditional view. Moreover, our argument has been
that the phrase indicates that the troublemakers are under the curse.
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what is this harmful influence? The answer to this question lies in the connection of
3.10a with 1.8-9 and 3.8. On the orie hand, Paul has already stated that anyone who
preaches another gospel is avadena. The charge leveled against the troublemakers in Gal
1.6-9 is that they have perverted the gospel of Christ so that the Galatians are in danger of
turning from the true God to another gospel.?3 On the other hand, this same danger is
present in the context of Gal 3.10. For Paul has cited Gen 12.3/18.18in 38 as God's
covenant purpose for Abraham and his descendants, and he has placed the Galatians’
faith in the gospel in opposition te warks of the law {3.2-5). Within the context of Gal
3.1-14, works of the law are in opposition ta the gospel and are even a danger to those
who are enticed by them (3.1, 3). In Paul's argument, 601 €% épywv vouov find
themselves in opposition to the gospel in a way similar to 1.6-9. According to Morland
the pattern in the blessing and curse motif in Deuteronomy is that the “...the cursed
deeds are the opposite of the blessed deeds.” >4 In other words, the action which leads ta
the curse (i.e. disobedience to the law) is the opposite of the action which leads to blessing
(i.e. obedience to the law).

We would clarify this even farther. Based on our study of the curse motif in
Deuteronomy, elsewhere in the Jewish Scripture, and in the literature of postbiblical
Judaism,?? the action which leads to the curse is covenant unfaithfulness as it is
manifested in devotion to other gods, and the action which leads to blessing is covenant
faithfulriess which is manifested in exclusive devotion to the Lord. Hence when
Morland argues that “...since the blessed are those who have faith like Abraham, the
cursed should be those who disobey this claim to faith,” 36 he has correctly drawn out the

33For a more complete discussion of the importance of 1.6-9 for the interpretation
of Gal 3.8-10, see pp. 214-220 below.

HMortand: 206.

33See Chapter Three and Chapter Five.

¥8Moriand: 206, His statement that "the question is therefore whether Deut 27.26
also can be taken as requiring faith” is misguided on two fronts. On the one hand, the
izsue in Deuteronomy is not explicitly faith so much as obedience. In Paul’s argument
faith in Jesus Christ has in one sense replaced the law as the means of definition for the
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implications of Paul's use of Deuteronomy. But he has failed to notice the important
carrelation between the occasion for the curse both in Deuteronomy and in Galatians.
For Paul, the citation of the promise in Gal 3.8 functions to highlight that "all things
written in the book of the law" includes the promise to bless all nations through
Abraham's descendants.?? Thus Paul can state that those who are of works of the law are
under a curse because they have preached another gospel among the Galatian
churches. 8

Paul's assertion in 3.10a that doou yap €& Epyioy vOUOY ELOLY U0 KQTUPAY ELOLY,
therefore, is best understood to refer to the troublemakers who preach another gospel.
And since Paul has already pronounced a curse on anyone who preaches another
gospel,?3 it should not be terribly surprising that he asserts in 3.10a that those who have

come into the Gelatian chiurches to preach another gospel are under a curse.%¢ The

covenant people, so much so that Paul ¢can refer elsewhere to the obedience of faith {Cf.
Rom 15). On the other hand, Deuteronomy and the Jewish traditions which stem from it
understood obedience to the law in terms of faith and faithfulhess so that faith isnota
foreign concept in Deuteronomy, as Moreland apparently assumes. See Garlington 1991,

3?Dunn 1993b: 84-85.

3841though the troublemakers may have used the promise to bless the nations in
their own presentation of the gospel to the Galatians, in Paul’s view this is another gospel
because it adds elements of the law to the promise, elements which were intended for a
specific period of time in Israel’s history. These elements, however, are no longer valid
for those i in Chx ist. Cf. pp. 171-177 above. The Galatians themselves are in danger of
becoming e§ ep‘(m voiov and thus coming under the covenant curse, if they accept
circumeision in order to complete their salvation (cf. 3.2-5). Itis only the conditional
nature of Paul's language that leaves the door open for the Galatians 1o understand that
they themselves will be under the curse if they accept circumcision. But thisisa
secondary reference; the primary reference is 1o the troublemakers. On 3.1 as a probable
reference to the troublemakers and their demoni¢ influence among the Galatians, see
Neyrey 1988: 72-100.

395ee pp. 214-220 below.

60Cf. Morland: 168: "A reader who has been deeply shocked by the double
anathema in 1:8-9 will inevitably connect it with the curse in 3:10 during the reading
process. The texts will be brought together both because they are curses, and also because
the crimes seem to be similar in both verses: To preach against the Gospel (1:8-9) may be
equated with a life based on the works of the law {3:10a)." This is especially the case when
we note that Paul haz cited the promise to Abraham as the gospel preached 1o him and that
works of the law is juxtaposed with the hearing of faith in 3.2-5, which was the Galatians
initial reception of the gospel Paul had preached to them. Hence Paul's gospel and curse
are ¢conjoined in both contexts. This interpretation seems much more plausible than
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purpose of this curse is to place those under the curse outside the covenant community

and to protect the covenant cormmmunity from contaminatior.

2. Paul's use of Deutemnomg in Gal 3.10b to support his assertion in 3.10a

The question remains with respect to the function of Deut 27.26 to support the
above assertion. A major focus of the present study has been to argue that the motif of
failure to do all that the law requires is consistently linked with the motif of the
violation the covenant through devotion to other gods. The curse of Deut 27.26 within
the context of Deuteronomy itself and the broad streams of tradition which flowed from
it came on those who were disloyal to the Lord and broke the covenant.

An imporiant question to which recent attention has been devoted is the source,
or more precisely the sources, of Paul's citation from Deuteronomy in Gal 3.10b.6! Foras
most commentators have noted, Paul's use of Scripture, which he introduced with the
characteristic formula yeypanto yap ot appears to be a citation of Deut 27.26, even
though it is commonly acknowledged that it has been significantly modified. The
differences between the text of Deut 27.26 and Gal 3.10b are viewed by some as
inconsequential®2 or by others as Paul's attempt to argue against Jewish legalism.%3 On
the other hand, several scholars have suggested that Paul has modified this text in order
to draw into his argument the whole train of thought of the last chapters of

Deuteronomy. ¢ This is an important insight which, we suggest, has not been

Scott's {1993b: 659) suggestion that the Galatians would have been able to follow Paul's
argument because of the existence of three funerary inscriptions in Asia Minor.

bics. eg. Koch: and Stanlev 1992, However, slthough both studies mav be useful
for our understanding of Paul's use of Scripture in Gal 3.10, neither pursues the line of
enquiry explored here.

62Cf eg. Burton 1920: 164: and Longenecker: 117. .

83This view focuses particular attention on the insertion of nag into the
translation of the Hebrew text. See, for example, Bruce 1982a: 159; and Mussner: 221-222.

84The Dewteronomic nature of Paul’s modification has long been noted Cf. eg.
Bruce 1982b: 28. Dn Paul's intenition to draw on Deut 20-30, see Dunn 1993a: 170; and
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thoroughly investigated. We will atterpt, therefore, to identify and pull together the
strands of Deuteronomy te which Paul refers in Gal 3.10b and then to point toward their

significance within the context of Deuteronomy.

A. An Analysis of Paul's citation of Deuteronomy 27.26 in Gal 3.10b.

The text of Gal 3.10b reads:53

TeTpomtm Tup cm Enucm:apccm; mag 0; mnc euuevem TaoLY 1oL
TeYpauUEVoL; €v Tip PLPALE TOU VOUOU TOU TOLTOML QT

If we set aside the customary scn'ptuml introduction, we may compare Paul's citation

with the Hebrew and Greek text of Deut 27 24:

MR MPYD ORTTNIAN MATOR ﬂ’P"'R‘? R MR

» ’ ~ o PO -~y - ~ B ~ s

Enucmapawg mag cwepumo; ¢ QUK CUHUEVYEL €V TOOL TOL 10’?0“; TOU Youou
. - 3 P

TOUYTOU TOLNoQ avtoug:

Paul has clearly cited the LXX.8¢ Paul's statement in Gal.3.10b closely resembles the LXX

translation both at the beginning { Emxarapato; mag o ovk eunever)8? and the end of

Wright 1992a:; 146. We have argued above that although Wright is correct in this helpful
insight, the direction he takes from this starting point is doubtful.

65NA 26 refers to one textual variant in this verse, which is the inclusion of evin

some manuscripts. This inclusion, however, occurs primarily in later withesses and may
be explained on internal grounds as an attempt to bring Paul's citation into closer verbal
agreement with Deut 27 26.

66Both the LXX and Paul's citation insert the adjective rrfu; twice. Both employ the
the seme Greek verb {eupever) for the hiphil stem O%2*. However, asubtle difference
between the LXX and Paul's reference to it is often overiooked. The form eupever without
the accent mark is ambiguous and may be either present {enpevel) or future tense

(Euuevel) depending on the accent given. In the two standard editions of the LXX (Cf.
Wevers, Septuaginta; and Rahifs, Septuaginta). the verb is taken as a future tense

(eupevel). This is in contrast to both of the standard texts of the New Testament (NA26 and

UBS3), in which the verb is a present tense (eppevel). It is surprising that, to my
knowledge, this orthographic feature of the LXX and Paul's citation of it has largely
remained unnoticed. One recent exception to this is Koch: 164, who notices this distinction

196



the verse (tou moinoot auta)8, with significant change occurring in the clause which
modifies éunéver{naowy Toig yeypaunevols ¢v i fhie tou vouou). Hence the LXX
translated PRTNTTMNAN ™27 quite literally, with the addition of nag. Paul, however,
has modified the wording of the LXX and the MT. We suggest that a careful examination
of the other accurrences of maouw Tolg Yeyprunevols ev T PLfile Tov vouou in
_Deuteronomy indicates that Paul hiss intentionally incorporated it into his citation of
Deut 27 26 in order to draw the significance of this clause and its context into his

argument in Gal 3.10.

B. navia To yeypoppeva €v T Mifle Tou vopou elsewhere in Deuteronomy.

An investigation into the other eccurrences of the clause MEVIQ T YEYPOULLEVD

év 1@ fuphig Tou vouov yields the following results. The complete form occurs in Deut

between the LXX and Paul’s use of it, but quicklv concludes that "in Gal 3,10 liegt ein
ausdricklich futurisches Verstandms fern.”

6?paul’s statement that emucas apm;cu; ncu; og QUK EQREVEL sppears 1o be a verbatim
citation of the LXX of Deut 27.26. Paul hes omitted m-&pumo; however. Koch: 120 has
recently suggested that Paul has deleted avepz.mu; from his citation of Deut 27 .26 and Lev
18.5 in order to align the wording with Deut 2123, which lacks thisterm. Thisisa
plausible explanation for the omission of owepumog in Gal 3.10b. Cf. also Stanley 1992: 238-
239. But it is also to be observed that Paul's use of Deut 21 23 in Gal 3.13 has been
significantly modified in order to align it with his use of Deut 27.26 in Gal 3.10b. Ithas
often been noted that Paul has changed the participle kexarnpoyevo; to the adjective
en ucat&pa'cu;. This change suggests that Paul has attracted the wording of Deut 21.23 to
Deut 27.26. See Longenecker: 122; Bruce 1982a: 165; Hong 1993: 85; and Dunn 1993a: 177-
178.

68paul here agrees with the LXX of Deut 27.26, with two  minor adjustments. First,
Paul’s addition of the definite article before the infinitive nomom is probably a stylistic
change which does not affect the function or the meaning of the infinitive. Second, we
note that there is a gender change of the personal pronoun from QUTOVE in the LEX,
whose antecedent is 'cou; ?mrou; 10 awta, whose antecedent is, evidently, 'COL;
yetpannévor. Thus this change is due, almost certainly, to grammatical conventions
based on the change from the masculine plural Toig Aoyoig to TOI§ YEYPCULEVOLG,

assuming that the latter is a heuter participle. Cf. Stanley 1992: 242-243. On the change 10
the dative case, see idem: 241.
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28.58, 61; 29,19, 20, 26; and 30.10. Partial forms occur in Deut 9.10 ([nctoog Tog)
yeypaunevas) and 31, 26 (to frpAiov Tou vouom Toutou),

(1) At9.10 we read that the Lord gave to Moses tablets of stone.9 These were
written by the finger of God (QP19R Y2¥R3 D3N/ yeypomuévag ev TQ Saxtvhy To0
8e0v), upon which were "all the words” (@13 T 923/maveeg o1 hoyor).?0 This first
reference to that which is written occurs within the narrative section of Deuteronomy
which details the institution of the covenant at Sinai.?! The tablets contained
Q™2 T7933 (navre ol Adyou), an observation which provides a verbal link between
Deut 9.10 and 27.26. The text, moreover, describes Israel’s failure to maintain this loyalty
through the manufacture and worship of an irmalge'?2 (Deut 9.12b). The narrative focuses
attention on the quick rebellion?3 against the Lord (3712 170/ napepnoay taxu).? Thus
Israel's failure to do the things that the Lord commanded thern, all of which were
written by the Lord on tablets of stone, is centered on her worship of the image of a calf

at Sinai.?3

69The LYX understood the second stone tablets (0°)IRN M 23 T#t) to refer to
w0 stone tablets {(tag Svo mhaxag tog Mbivag).

?0The LXX repeats the verb ypa¢elv with its transiation.

?1This concept of the covenant between Yahweh and Israel, of course, is central to
Deuteronomy. The important work of G. Mendenhall on the form of Israel’s covenant
documents in relationship to the suzerain-vessal treaties in the ancient near east has
demonstrated that Deuteronomy's fundamental concern is the loyalty that the vassal,
Israel. owed to her suzerain, Yahweh. Thus at the heart of Israel’s covenant relationship
is the covenant loyalty which is due to Yahhweh. Deuteronomy’s purpose, then, is to call
the Israelites to maintain covenant loyalty to the Lord. Cf. Mendenhall 1954a: 50-76;
Baltzer; Christensen: x1; and Hillers 1969: 143-168.

72 ompare 11 Kgs 17.16, where Israel forsook all the ¢ommandments through the
manufactu: e of an image. The L‘{}{ franslatmn of rcu; Ewohou; refers back to mavta Tav
VOUOV OV EVETELAOUT[Y TOW MaTpooLy viay (17.13).

73CF. 97, 23-24.

?4Cf also 9.16. It has been argued that Paul's language in Gal 1 6 is drawn from
this incident. See Mussner: 53; Dunn 1993a: 40; and Longenecker: 14.

?5In the context immediately preceding this narrative the Israelites are warned
that if they forget the Lord and follow other gods, then they will perish (Deut 8.19). This
verse is translated by Tg. Neof.: "And if you forget the teaching of the law of the Lord

your God, and go after other idols.." Thus this targum made clear the link between
idolatry and the law,
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i2) This clause occurs twice in Deut 28, In 28.58 Israel’s obligation to do the law is
ernphasized,?f' which is modified with 1T 9993 D203 ORTA MON MAT 23R,
The LXX translation is mivro 100 prjpaetat ToU vou o TOUTOU, T YETPOULEVR €V T PLflp
tm]tq:.""" One of the major elements of Paul's usage (i.e. "all") and of the LXX of Deut
2726 is absent here (M1 1903 D220/t yeypanueva ev T Pl toutw); the term
‘all' is, however, implied due to the fact that 3°2713N and ta yetpauneve modify
respectively MRTN MO0 2T 92T and mOVTR TQL PTILCITE TOU VOLOU TouTou, In
context, the failure which this clause refers to is devotion to other gods and the penalty is
the curse.?® It is important to note that in 28.61 the participle is negated; the plague
which will come upon Israel is one which is not written in the book of this law
(ORT AMNINN 1902 2102 ¥ WR/ Ty ut reypouueviy v 1o Pl Tou vouou
touto).?9  Furthermore, in this passage “that which is (not) written" is sickness
(" 93/maoay uehaciay) and plague (N3N /cal naoay mhnymy), not specific
commandments. Hence Deuteronomy refers both to the commandments (28.58) and to
the penalty for disobedience (28.61) as that which is written in the book of this law.

(3) In Deut 29 this clause occurs three times. First, in 29.19 it is important again to
observe that what is written in the book of the law is the curse, not the commandments,
as in Deut 9.10 & 28 58. This text (17 1992 N3N3N). moreover, is translated with ev T
PifAle tou vouou toutou. The translation demonstrates a tendency to expand the text
with the simple insertion of tou vouov, which is probably intended to clarify the referent.
Second, in 29.20 we read that the punishment required for the person who is guilty of the

secret sin of v, 18-19 is that the Lord would separate him from all the tribes of Israel

76Cf. Stanley 1992: 241. He argues that this text is the source of Paul's modification.

??The presence of the demonstrative pronoun is a consistent feature of the text o
which we will refer, though Paul did not include it. Cf. Stanley 1992: 241-242.

7801 this point, see pp. 52-54. 58 above.

?9This evidently was viewed as a contradiction within some manuscript traditions
of the LY, which thus mention both kinds of plagues {(T1v uT YEYPOULEVTY, Ko Tagay
TV YeYPaMUEVTY €V T PiffAlp Tou vouou toutou) in order to resolve this contradiction.
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(SR 30w S3n89), All the curses of the covenant (P3N MR 930/naoag tag dpog
1 Sradrperi) are referred to as "that which is written in the book of this law"

(AT AMNNN 9993 NN/ Tag yeypauusvag £v T PfAlip ToU vouoy Toutou). And
third, Deut 29.26 describes the punishment promised to fall on those who abandoned the
covenant of the Lord (v. 24: M7 D121/t S1a9neny xwuptov tov Beov) and went
and served other gods (v. 25: @M DPPR/Oeoic eteporc).8! The Lord's wrath was
upon the land (10N YIR3/em tr yv exelvrpy) for the sin of an individual. The
important point to be stressed here, as also in Deut 29.19-20, is that "that which is written
in the boak of the law" (AN 1003 NN/ 1ag Teypauuevag €v T Pl Touty)is the
curse,

{4) The clause accurs in Deut 30.10, which refers to “all the things written in this
book of the law” (7T ANNN 1902 N3NNI 1o eypounevas €v T Pfriy tou vouoy
toutou), The context here is of covenant renewsl, and Yahweh's pramise to restare Israel
to the land after the exile.82 This final instance of the full example of the clause cited by
Paul refers to the Lord's commandments (1YM¥1/tac evichag autov) and his statutes/
requirements (1°NPN/ta Sikarwuata autov). The LXX supplements this list with tog
KpLoew; autou, which may refer to the just punishments which the Lord requires for
disobedience.?3 The pattern traced above in which failure to do all the commandments
which are written in the book of the law is linked with the tendency to go and serve

other gods can also be seen in Deut 30,

#0The LXX interpreted this 1o mean maviwv ey  lapar.

31According to Deut 20 2311, covenant faithfulness is the primary issue for
Dewteronomy in defining the curse which would fall upon transgressors. On this
important point, see pp. 54-57 above. In Deut 29 the curse which resulted in Israel’s exile
was due to her failure 1o maintain covenant loyalty by turning to other gods, and this
failure is the negative corollary to doing all the commandments written: in the book of the
law.

82Stanley 1992: 240-241 states that this text *.. stands closest to the wording of Gal
3.10 (Deut 28 58 omits ), but the fact that it appears i the midst of alist of ‘blessings’
makes it an unlikely candidate for combination with Deut 27.26 in Gal 3.10.7

830n this point see pp. 55-56 above.
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{9} In Deut 31 a partial form occurs. This passage is in the context of Moses' final
instructions to Joshua, which includes his placement of "the book of this law”
(AT DTN 199 DR/1o fufiiov Tou vouou Tovtov) in the ark of the covenant. This law
was written by Moses (Deut 31.9: TIRTA AMnATw T 3noM), thus linking in this
context two of the significant elements of Paul's statement found in Gal 3.10.8¢ The LXX
of Deut 31.9 makes this connection even more explicit (ko Eypaye Muwuorg Ta pruata
Tou vouou toutoy el Bfdioy). This is seen clearly in 31.24, where we read that Moses
had written the words of this law in a book (790799 NRITTMNNN 2T N5 "W/
MooTg Ypagury Taveag Toug Aofoug Tou vouou toutou €1 fifiloy). Hence, Deut 31
testifies to the identification of the law as the book of the law which had been written by
Moses.

In sumrnary. the language that Paul used in Gal 3.10b to modify his quotation of
Deut 27.2b (maowv 1oig yeYpouuevols €v tip Pufiip tou vouow) is most closely paralleled by
five passages, all of which are found in Deut 28-30. A partial form of this language.
mareover, accurs in 9.10 and 31.26.87 The evidence we have surveyed, especially from
Deut 28-30, suggests that navia ta yeypauueve ev T Pifiip tou vouou tovtovisa
formulaic expression which refers either to the commandments of the law or to the curse
which falls on those who disobey the law, specifically when God's people turn to other
gods. And the penalty of the curse falls upon those who have turmed from the Lord to
aother gods. Thus in Deuteronomy this formulaic expression points both to the
obligation to remain loyal to the covenant and to the penalty for failure to remain loyal
to the covenant. This important connection in Deut 28-30 between naveo ta
YEYPOUULEVE €V T( PUPALE Tou vouou Toutow and both the commandments of the law and

the curse of the covenant suggests that in Paul's citation of Deut 27 26 in Gal 3.10, Deut

84paul does not explicitly state in Gal 3.10 that Moses wrote the law, however.

85The preceding analysis thus indicates that Paul may have conflated elements of
Deut 9.10; 27.26; 28. 58-61; 29.20-21, 27; 30.10; and 31 .26 in his use of Dewteronomy in Gal
3.10.



27-30 influenced his thought concerning the function and significance of the curse. This
influerce, according to Paul's gospel, means that the curse on ool €& Epyuv voucu (ie.
those who are requiring circumcision among the Galatian churches®6) is the curse on
those who are disloyal to God's covenant purpose to bless all nations through Abraham's
descendants so that the other gospel functions as another god which is enticing the
Galatians away from the Lord (cf. 1.6, and 4.8-9). Furthermore, the presence of a partial
form in Deut 9.10 and 31.26 points to the importance of Deuteronomy as a whole for
understanding Paul's thought.3? Apostasy from the Lord through the worship of idols
thus meant not keeping the commandments of the Lord or not remaining within all the
things written in the book of the law, and this pattern functions as one of the dominant
motifs of Deuteronomy.88 Stated positively, the message of Deuteronomy is that the
Lord required covenant faithfulness from his people which most often is expressed in

terms of keeping all the commandments which are written in the book of the law.

86pant is not arguing sgainst circumcision per se, but rather is arguing against a
requirement of the law which was added after the promise (3.15-18) and which is no
longer relevant for those in Christ (3.23-29). Some scholars argue that the troublemakers
use Deut 27 26 in their own proclamation of the gospel to the (alatians. Cf. p. 162 above.
Perhaps the troublemakers use this text, or at least use Deuteronomistic langusge of
obedience to the whole law, to demonstrate that loyalty to the Lord demands circumcision
of all converts and to convince the Galatians that they will be cursed if they do not obey
the whole law. This possible background may inform our reading of the statement that
Paul makes in 4.17. Paul’s use of Deuteronomy and Genesis then is intended to demonstrate
that ¢ircumcizion and other works of the law are intended to be temporary within God's
plan in redemptive history and that God's intention of blessing all nations is through
faith in Christ, not works of the law {as the troublemakers may have argued in their own
prociamation of the gospel to the Galatians). Probably Paul's argument here will not have
convinced the roublemakers (so Dunn 1993a: 173), but Paul's argument is niot intended w0
convince the troublemakers. It is intended to convince the Galatians to remain loyal to
the gospel they have already received.

8?This understanding of the curse of the covenant, which fell upon those who
abandon covenant with Yahweh to serve other gods. is not confined to the passages
discussed above, however. In fact, a strikingly consistent pattern: can be detected within
Deuteronomy which indicates that the curse was invoked on those who failed to obey all
the Lord’s commandments by worshipping other gods. In addition to the texts discussed in
this chapter and in Chapter Three, see 4.1-4, 15-24; 6.1-6, 12-17. 24-25; 7.25-8.1 {compare
with 7.2-5, 11-16;8.10-19); 9.12-16, 23-24; 11.1,8. 13-17.26-29, 32; 12.1-2, 28-32; 17.2-5;
and 31.12, 16-0.

88Gartington 1997: 95-99 notes the importance of this motif for the interpretation
of Gal 3.10.



The threat of the curse of the covenant which comes on the nation when it fails
to do all the things written in the book of the law by serving other gods is the central
concern of Deuteronomy.#9 This central motif of Israel's covenant relationship with
Yahweh, which has recently received much attention in Old Testament studies, %0 has
long been overlooked in studies on Galatians 3. The importance of this metif for
understanding Paul's argument in Galatians cannot be overstated, however. From the
perspective of Deuteronomy, Israel was continually confronted with a choice.91 If she
chose to obey the Lord and remain faithful to him, then she would be blessed in the land
promised to Abraharn and his descendants. However, if she failed to live within all that
the Law required and turned to other gods, she would be cursed and removed from the
land. The curse which fell upon those who viclated the covenant by warshipping other
gods, therefore, is at the center of Deuteronorny. Israel's covenant with Yahweh required
obedience to its commandments, and obedience to all the commandments is consistently

contrasted with those who sbandon the covenant and worship other gods.

C. Paul's modified citation as support for his assertion in J.10a

Gal 3.10b is clearly intended to support the assertion of 3.10a. The question which
has bedeviled scholars is how it does 50,92 Several have concluded that Paul's use of
scripture does not in fact support his claim, and many have recently affirmed and

defended the traditional interpretation.93 In chapters three and five we explored the use

8941 the core of the covenant structure of Deuteronomy, therefore, is the demand
of Yahweh that his people give him exclusive devotion. Cf. Baltzer: 37-38; Weinfeld: 81-82;
Craigie 1976: 58-59: and Neusner 1990: 23.

90See Mendenhall 1954a: 50-76; idem 1954b: 26-46; Weinfeld: 59-157; von Rad 1953:
70-73; Baltzer: 1-93; McConville; McCarthy 1978; and Lowery: 199-200.

91 fckrovd: 81-82.

92Ct Garlington 1997 85.

93t pp. 5-6 above.
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of curse terminology in the Jewish scripture and the the postbiblical literature. The
previous section has argued that Paul's modification of his citation is intended to point
to the broader use of curse terminology in Deuteronomy, especially as it is employed in
connection with the dominant motif of covenant loyalty to the Lord.

Much of the controversy over the interpretation of this verse is centered on the
significance of the adjective nag. Howard, for exarmple, has stressed the first nog in Paul's
citation of Deut 27.26 and has argued that it is determinative of Paul's purpese here.%4
But in spite of Howard's enormously helpful contribution to the interpretation of Gal 3,
in which the motif of the inclusion of the gentiles is given its proper emphasis, his stress
on the first mag to indicate that all gentiles were under the curse in the sense that they
were under the suppressing power of the law35 which divided Jews and gentiles must be
questioned. The wag to which Howard refers is part of the LXX Paul cited, not Paul's
addition to the text. Moreover, Paul's argument in Gal 3.23-25, we have argued above,%6
is that is that the law functions to supervise Israel for a period of time, but that this
function of the law has ended in Christ. Hence the focus of Paul's argument is on the
law's role to supervise and restrict the people of God during the time when they are
viewed as rninor children, But this does not mean that Paul states that the law functions
asa "suppressing power.” The thrust of the argument is directed more toward the idea
that what is a supervisory function of the law as & moud aywyog then must not continue

now for those who have been baptized into Christ.%7 Furthermore, Howard's stress on

MHowerd: 58-65.

PMartyn: 307-311 has recently argued that Paul takes up a text used by the
wroublemakers, whom Martyn refers to as the "Teachers”, and that he has interpreted this
text in light of the apocalyptic schema that he finds in Galatians. Martyn 311: concludes
that “..for Paul the curse of the law falls on both observer and nhonobserver " This
conclusion is based on his understanding of the curse as "enslavement to powers lying
beyond the human being’s control” (idem: 308). For Martyn this enslavementisa
universal human problem. Hence, the criticisms of Howard's similar argument of the law
as a suppressing power also apply to Martyn's argument.

96CE. pp. 174-177.

970 McKnight 1995: 155,



the term wag as a reference to Jews and gentiles as a whole fails to recognize that it is
qualified by a relative clause. thus limiting its reference. Moreover, within the context of
Deuteronomy itself, the language of mag does not function to indict Israel as a whole, but
rather to indict the covenant breaker, especially onie who turns to other gods. Thus the
indictment of Gal 3.10b is not in reference to Jews and gentiles as groups, but rather it is
in reference to those who fail to do all that the law requires.

Many scholars instead have pointed to the second nag in Gal 3.10b. These
scholars argue that the law demanded perfect obedience to every one of the
commandments in the law and if one failed at any point, the curse of the law would
fall.98 Indeed, the law did expect faithful obedience to all of its precepts, but it also
provided the means for atonernent through the sacrificial cult. Tt is difficult to sustain
the argument that Paul thought that the viclation of a single commandment would
bring the curse when he knew that atonement and forgiveness were so near, But
perhaps most significant for our purpoeses, the argument in the previous section has
demonstrated that the adjective is consistently part of the clause that Paul combined with
his citation of Deuteronomy. Hence its significance in Gal 3.10 is not so much in terms of
quantifying the level of sin which would incur the curse, but rather as part of the
signpost Paul placed in this citation which points toward the broader context of Deut 28-
30.

Therefore, a mare fruitful approach to the question of the significance of the
secand nay is to observe that Paul has modified Deut 27.26 by the insertion of naawv toig
Yeypaunevor v 1@ PifAip tou vouou in the place of v maowv To1g Aa10K TOU VOLOV

routou.99 The addition of nag to the LXX translation of Deut 27.26 is typically noted, but

98Cf. eg. Longenecker: 117-118; Schreiner 1984: 156; Hong 1993: 137, Amadi-
Azuogu: 126-138; and Hibner: 19. Segal: 119-120 offers a variation of this interpretation.

995cholars have long noted this feature of Paul's citation. Several have recently
argued that Paul intended to draw on the covenant perspective in Deut 28-30. Cf. Dunn
19938; Thielmann 1989; Scott 19938; and Wright 1992a. The present study argues that
failure to do all that is written in the book of the law is consistently conjoined with the sin
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left uninoticed thus far is that magis a key component of the clause QO TOW
fefpaiuevol; ev T Al Tov vouou elsewhere in Deuteronomy.1#¢ Hence, this second
“all” is simply part of the formula Paul has spliced with his citation of Deut 27.26.
Within the context of Deut 28-30, the clause maowv To1C yeypauuevols v T PPl tou
voiou is understood with reference to the curse which comes upon those who are
disloyal to the covenant, especially and explicitly through the abandonment of the Lord
and devotion to other gods 191

The first occurrence of a partial form of this clause is in the context of Israel's sin
at Sinai (Deut 9.10). Twa observations point to the significance of this text for our
understanding Gal 3.10. First, the partial clause PR YIXRI D3N/ TerpaunEvag £V
1@ daetvhe Tov Beon and the phrase 81277923 BTOM /el en’ atdls eveypanto
mavreg ol Aoyol are used conjunctively, which may indicate that the two were
expressions which functioned within the same semantic field. This especially appears to
be the case for the translator of the LXX, who repeated the verb ypa¢erv. The connection
in Deut 9.10 thus may have provided Paul with the opportunity to draw into his citation
of Deut 27.26 the specific occasion for covenant failure on Israel’s part at Sinai. Second,
the narrative focuses attention on the rebellion (9.7, 23-24) against the Lord which is
described as "quick” (9.12: N 'I'IOfncnpépmotw rayy; of. also 9.16), Scholars have

regularly noted the probable allusion to this text in Gal 1.6, where Paul begins to rebuke

of idolatry and that this observation has sighificance for our understanding Paul's
argument in Gal 3.10.

100cr Deut 28.56, 61; 29.19, 20, 26; and 30.10. It is crucial to note that the term 92
or n&g is present in each of these texts. Thus the argument that Paul has purposely
chosen the text which had the term waog to fit his own needs fails 10 convince because in
fact the clause he incorporated into his citation had the term "all” inn both the MT and the
LXX. The significance of this adjective, if any, must lie elsewhere.

101This is the central thesis of Chaepter Three. Wright 1992a; Scott 1993a;
Thielman 1989; and Amadi-Azuogu: 132-138 all note the importance of Deut 27-30 for our
understanding Gal 3.10, but none of them have noticed the close connection between the

curse and idolatry, nor have they attempted to apply this insight to the interpretation of
this text.
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the Galatians for their impending apostasy from the gospel of Jesus Christ and thus from
the ane who called thern into the people of God.! 92 These factors suggest that Paul may
hawve been influenced by Deut 9 when he combined the clause maqv Tow yetpaunevoy
ev T PLfdlp Tov vouov with his citation of Deut 27.26. If this is the case, it suggests that
he did so in order to draw in the significance of the specific occasion for the violation of
the covenant at Sinai.

The point that Paul has drawn in the broader context of Deuteronomy which
demanded covenant loyalty from the Israelites is further substantiated when we
recognize that the clauses enuéver and Tou noioa cuta also refer to the motif of loyalty
to the Lord which dominates Deuteronomy. The former refers to the faithful Israelite
who lived life within the boundaries of the law. The latter refers to the obligation to do
the law in order to continue in life within the covenant with the Lord. Obedience to the
law was the means by which Israel expressed and demonstrated covenant loyalty and
faithfulness to the Lord. For Paul the means of expression for that covenant loyalty
which results in blessing is through faith in Christ. This is clearin Gal 3.9 ol éx motew
evhoyouvtan ouv t@ mot@ APpaau. The phrase ol ex migreu is clearly contrasted with
o001 € €pywv vouou in 3.10a, and ol éx miotew includes the gentiles whom God
intended to justify (3.8). These gentiles who have been justified by faith are the present
fulfillment of God's promise to Abraham, and they are blessed together with Abraham,

the faithful one. The fulerum upon which the contrast between ol €K miotewg and ool

1020t pp. 214-220 below. Although the troublemakers may have used Deut 27.26 in
their own proclamation to the Galatians, as some have argued (¢f. p. 162 above), Paul's
modification of this text suggests that he wants the Galatians to understand the importance
of lovalty 1o his gospel in terms of the loyalty demanded by Deuteronomy itself. Hence
Paul's modification of Deut 27 26 and the connection of this modification with the motif of
Israel’s sin with the Golden Calf, which Paul alludes toin 1 6, indicates that he grounds his
assertion of a curse on ogol € é’mm volou on the theme of loyalty to the Lord in
Deuteronomy itself. Andin spite of the fact that the troublemakers likely also appeal 1o
the category of "sons of Abraham” and thus may have used the promise of blessing for the
nations in Genesis, Paul's argument is that the works of the law which the troublemakers
demand must not be added 1o the promise to Abraham because these works of the law were
intended for a specific period in Israel’s history.
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£% Eywv vOLoU turns is the issue of the justification of the gentiles by faith, Those who
fallow this rule are blessed with Abraham,19% and those who do not are under the curse.
Paul's citation of Deut 27.26 in Gal 3.10, therefore, supports his assertion that oo yap €%
EpYWV VOULOU ELOLY VO KaTapay elgivbecause 0gol X Epyowv vouou have been disloyal to
the covenant as it was expressed to Abraham through the promise that all nations would
be blessed through Abraham's descendants.

It is important to recognize, furthermore, that the text Paul cites pronounces a
curse on an individual who is guilty of failure to remain within the law 104 This focus
on the individual whe is under the curse for viclation of the covenant is explicit
elsewhere in Deuteronomy (13.1ff.; and 29.18-21). And Paul explicitly states in Gal 1.9
that a curse is on the individual who preaches another gospel to the Galatians (el t1;
wpag eveyyedileton map o napedaPete, avadena totw). To be sure, the curse of the
covenant (i.e. the exile) on the nation of Israel for her idolatry is an important theme in
Deuteronomy, but it is significant that Paul does not cite from a text in which this is
explicit, but rather cites a text which focuses on the individual. Thus it is doubtful that
Paul cites Deut 27.26 because the nation of Isrsel is still under the curse of the exile.10>

Thus the logic of Paul's assertion in Gal 3.10a which is supported by Deut 27.26 in
3.10b demands that we understand oool €% Epywv vouou as something less than obedience

and faithfulness to the law.19% And we have argued that ool €& épywv vouou isa

1035ee also Gal 6.16, where Paul pronounces a blessing on those who follow the
rule that circumcision is not an imporantissue. Cf. Jaquette: 165,

10455 Stanley 1990: 484-485; Matlock: 5: and Bonneau: 61-62. Scott 1993a: 197
correctly concludes that the curse is the result of apostasy. but fails to recognize this
important point.

10555 also Bonneau: 62.

1083everal have made this observation recently. Cf Dunn 1993a: 172-173; idem
1990): 226; idem 1991:311; Bet2: 146; Bovarin: 137-141: Morland: 208-209; and Cranford:
249. The present study argues that the specific way in which they have failed to do all the
law is through their opposition to Paul's gospel, which is grounded on the promise to bless
all nations through Abraham's descendants and which is an important part of the law
itself. AndPaul interprets this promige of blessing for gentilesto be a blessing apart from
works of the law. This is clear especially in the statement in 3.9 that o1 €K Moteu
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reference to the troublemakers who are compelling the Galatians to accept works of the
law. In Gal 3.8-10 obedience to the law includes faithfulness to the gospel. which is the
promise to bless all the nations through Abraham's descendants.! 97 Paul argues that the
law was added after the promise and thus could not change the terms of the promise, and
the law was intended to restrict and guard Israel for a peried of time in rederaptive
history, a time which is now over for those in Christ. Because they have limited the full
expression of God's covenant blessing to those who have identified with ethnic Israel
and they are also compelling gentiles to observe works of the law, ogo1 € Epywy vouou
are under the curse because they have been disloyal! 98 to God's covenant purpose to

bless the nations through Abraham'’s descendants.! 89 This disloyalty is tantamount to

evhoyouvtal ovv 1@ Mot APpacu. For the blessing comes to those of faith, and in light
of the juxtaposition of works of the law and faith in 3.1-5, Paul certainly intends that this
blessing is not on those who are £ €pywv vouov.

107pgul clearty thinks that vopcg includes elements from the patriarchal
narrative, as Gal 4.21 indicates. So correctly Braswell: 78; and Cousar: 74. The
troublemakers may also have inciuded the promise to Abraham in their own proclamation
to the Galatians, and if so, they certainly will have insisted that this promise of blessing
for gentiles only comes to gentiles who are circumcised (Martyn 1985: 321-323). We have
argued that Paul states, based on his understanding of scripture and the Galatians owvn
experience, that this blessing comes 10 gentiles and to Jews apart from works of the law.

108Hang 1993: 81-82, 140 correctly points to disloyalty 10 God as the reason for the
curse, but he nevertheless maintains the traditional interpretation. Cf. also idem 1994:
175177 The troublemakers may hawve used the motif of loyalty to the Lord through
obedience to the commandments in their preaching in the Galatianis churches. But Paul
clearly begins this letter with a warning to the Galatians that they are in danger of
disloyalty to the Lord {1 6) and the pronouncement of a curse on anyone who preaches
another gospel (1.8-9). Thus for Paul the issue of loyslty to the Lord is bound closely with
the gospel he preached to the Galatians, and this gospel has extended blessing to the
gentiles apart from works of the law. Paul was commissioned to proclaim this gospel to all
nations through the revelation of God's son in him {1.16) and this gospel was proclaimed
teforehand to Abraham (38).

109Moriand: 209 correctly concludes that “the point at issue is not faith as a
personal, intellectual belief. It is rather faith as a constituting element and mark for the
Christian community, as an interpersonal act that overturns the division between Jews
and bentiles.” The issue for Paul is how Jews and gentiles are related in the covenant
community based on faith in Christ, not works of the law. However, Morland seems to
argue further that those who rely on works of the law are faced with an impossible
dilemma because ... persons who ¢laim obedience to the law cannot at the same time also
practice faith as the mark of identity. It is impossible to include the Gentiles both on the
trasis of the 5Sinai covenant and on the bazis of the Abraham promise as interpreted by
Paul. The two principles have to be played off against each other..” Morland apparently
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idolatry because it requires that gentiles be circuricized when that function for the law is
nio longer relevant in Christ.

The results of our examination of Deuteronomy and the Deuteronomistic
tradition may help to clarify the underlying logic because these results point clearly to the
conclusion that the text Paul cited in Gal 3.1(b functions to place the covenant curse on
apostates, especially those who reject exclusive devotion to the Lord alone and serve
other gods. Moreover, our study in Chapter Five has indicated that this covenant
perspective was widespread in the postbiblical periad. The present study argues that
Paul’s use of Deut 27.26 in Gal 3.10b to support his assertion that ool yap €% Egywy vouoy
€101V U0 Katapay €101y operstes within this traditional framework because doou €8
Epyury vouou have been disloyal to the covenant and their disloyalty is tantamount to
idolatry.110 The question we have addressed is how they have been disloyal. They have
been disloyal because they are now compelling what is intended in redemptive history to
be a function of the law for a period of time which is now over. In tracing the path of
Paul's argument as he moved from the promise of blessing for all nations to the curse,

we have argued that doo & €pywy vouou are under the curse because they have been

incorrectly assumes that Paul thought that the law and faith were both equally valid now
&z a means of definition for the covenant people. Paul has not played the two against each
other, but rather he has argued that to elevate the distinctive marks of the law ag a means
of definition for the covenant people now puts one under the curse because the law's role
in this capacity is over (Gal 3.15-29). Furthermore. Moreland (idem: 211) vacillates
between the traditional view and his more innovative thesis: "0n one hand Deut 27 .26
curses the opponents based on the empirical fact that nobody has been able to keep the
law. On the other hand it may even curse the opponents because they do not practice
faith as the main mark of identity for the Christian church.” Erom this perspective, the
latter point functions merely as one of the commandments of the law, and the violation of
any single commandment leads to the curse. Dur argument in Chapter Three and Chapter
Five is that the explicit reason for the curse is consistently the failure to remain faithful
to the Lord through devotion to other gods. If this motif has informed Paul’s argument in
Gal 3.10 in any way, then what Morland terms the failure to "practice faith as the main
mark of identity for the Christian church” is analogous to the failure to remain faithful to
the Lord in Deuteronomy.

U lGarlington 1997: 109-110.
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disloyal to the gospel of Jesus Christ, which now functions as the focal point for covenant

C. Conclusion

The present study has argued in chapter six that according to Faul in his letter to
the Galatians, the gospel he preached among the gentiles is the fulfillment of the
promise to Abraham to bless the nations through his descendants. This blessing has
come through and in Jesus Christ and all who are in Christ are Abraham's descendants
and heirs of the promises. Gentiles who have placed their faith in Christ do not need to
be circumcised in order to join or continue in the people of God. This is at the heart of
the truth of the gospel that Paul so vigorously defended in jerusalem, at Antioch, and in
the form of his letter to the Galatians. Moreover, the present study has argued that those
who are disloyal to the covenant and its central obligation are under the curse. For Paul
the gospel functions as the facal point of the covenant loyalty for those in Christ, and all
who are disloyal to God's covenant purpose are under the curse because they have failed
to do all that the law required. Accordingly, ooo £ Epywy vopov are under the curse
because they maintain ethnic distinctions within the community and thus they compel
gentiles to observe these Jewish distinctive elements. Furthermore, the primary purpose
of this curse is the purity and protection of the covenant community and the
preservation of covenant loyalty among the Galatians. The present study will next
examine how other texts in Galatians, with various degrees of clarity, also evidence this
Deuteronomistic framework of interpretation. This task will help to confirm that our

thesis for Gal 3.10 is plausible within the argument of the letter as a whole.

111idem 1997 106-109.



Tabe sure, Paul's argument that faithfulness to Israel's covenant relationship
with Yahweh meant that gentiles might become sons of Abraham and heirs of the
promise through faith in Christ, and not through circumcision and other "warks of the
Law" is not found elsewhere in the literature of Second Temple Judaism, which
dernanded circumcision for all male children born of Jewish parents and also commonly
viewed the requirements of the law as necessary for gentile converts to Judaism.112
Thus Paul's understanding of the grounds on which a gentile might belong to the
covenant community sighificantly contrasts with most of his Jewish contemporaries.
However, the way in which Paul frames his polemic against those who from his
perspective were disloyal to the covenant shares a large degree of similarity with most, if
not all, of the Jewish literature of this period. And Paul derived this framework for his
argument from the Jewish scripture. Paul, like many of his contemporaries in Judaisrm,
was greatly influenced by Deuteronomy and he argued that those who were under the
curse were those who preached a gospel among the Galatians which was different from
the one that they had already received ef axorg miotew (3.2) and ex motew (3.9). These
troublemakers thus were disloyal to God's covenant purpose for his people as it was first

promised to Abraham that gentiles would be blessed through his descendants.

H2McKnight 1991: 79-82; and Nolland: 173-194. Face McEleney: 326-333.
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Chapter Fight

The Deuteronomistic pattern as it relates to the Gospel of lesus Christ elsewhere in Paul's
Letter to the Galatians.!

1. Introduction

In the previous two chapters we have argued for an exegesis of Gal 3.10 within the
context of the gospel of Jesus Christ which provides blessing for the nations and which
sanctions the curse of the law on those who distort this gospel and thus are disloyal to
Ged's covenant purpose. The thesis argued above that ooou €& Epywv vouou are under a
curse because they are apostates from the gospel maybe confirmed by an examination of

other traces of the same perspective elsewhere in Galatians.2 The present studj,', first,

111 is not the purpose of this thesis 10 suggest that Paul's use of the Deuteronomistic
tradition is monolithic, but rather to argue that it formed an interpretive framework
within which his whole argument functions. To be sure. Paul did emphasize various
themes at different points in this letter. Jur examination of other places in Galatians
which provide evidence that apostates are under the curse thus will note both points of
contact and points of difference between them and Gal 3.10. However, the widely
acknowledged thematic unity of Galatians and its narrow focus on the gospel (¢f . eg.
Hansen 1989: 67-70), which means the inclusion of gentiles through faith in Jesus Christ
and the challenge to that gospel posed by the troublemakers’ requirement of circumcision
{cf e.g. Barclay 1986: 36-74; Gordon 1987: 32-43; Réisénen 1992: 21; Hong 1993: 103;
Lihrmsanti: 3; and Bonneau: 62-71), provides the ground for the argument that Paul's
train of thought in Gal 3.8-10 may be evidenced in other places in this letter. On the
thematic unity of Gal 1-4 and the importance of the theme of the inclusion of the gentiles,
see Howard: 46-49.

ZDue to space limitations, our study is necessarily restricted to Galatians, but a
number of other texts in the undisputed Paulines may also provide evidence of this same
Deuteronomistic pattern. In I Thess 2.13-16 Paul describes the persecution the
Thessalonians faced at the hands of their own countrymen and COmpares : itto the
churches in Judea who faced similsr persecution from the Jews (2.14: uno tav Tovdaruw).
Among their sins 1s the fact that they hinder the gospel which is preached to the gentiles
{2.16: KwAvovrwy 'qum; TOIC EBvEqLY lalnoat wa Uwemow} mth the result that the
wrath of God has Comne upot fhem (2. 16 e¢9aoev 3e enm nt'u'l:cmg 1‘| op*m eu; tela;) InlCor
16.22 Paul states €1 115 ou $LAEL TOV KUPLOV 1w avadena. Love for the Lord is one of the
central obligations in Dewteronomy. Compare also Rom 222 {(¢f. Garlington 1990: 142-
151.); ICor 10.14 (Hays 1989: 96 thinks that Paul is here referring to the Golden Calf); II
Cor.11.1-4; and Phil 3.1-21. Cf. also [ Cor 9.16, where avaywn, cmm and the motif of the
proclamation of the gospel are conjoined. Some scholars take ova to refer to God's
eschatological judgment. See, for example, Sandnes: 124; and Stuhlmacher: 152.
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will examine two passages in Galatians in which the same covenant perspective is
evidenced as it relates to the gospel of Jesus Christ and the necessary loyalty to that
gospel. In these passages Paul explicitly linked the danger of the acceptance of the other
gospel with apostasy, especially that of idolatry. The first occurrence (1.6-9) links the
danger of apostasy for the Galatians with Israel's apostasy (i.e. her idolatry) in the Jewish
scripture, and the second (4.8-10) links the present danger with the Galatians’ own past in
paganism. Paul's polernic in these two important passages in his letter to the Galatians
thus is framed in terms which denote that the Galatians are in danger of recapitulating
Israel's sin of idolatry or of returming to their own idolatrous past.

Moreover, this study will then consider three other passages in which the same
connection is perhaps more subtle, but nevertheless equally clear. First, we will examine
a passage (Gal 2.18) in which Paul stated that if he rebuilt the law as a requirement for
gentiles, he would be a covenant breaker (mapaparrg). Second, we will see that Paul may
have applied covenant curse language to the troublemakers, who were identified as the
present Jerusalem (Gal 4.21-31). And third, we will argue that it is significant that Paul
bracketed his assertion that “the circumcised” (ol meprtenvouevo) do not keep the law
{6.13a) with statements that they compelled (6.12: oLToL &va"mde‘;crum:s' AN AL
nemrenveadoy) and wanted (6.13b: 8edovory wudg meprenveadm) the Galatians to be
circumcised. These passages indicate that several other places in Paul's letter to the
Galatians also point toward this theological framework from which Paul argued in his
attempt to convince the Galatians to remain loyal to the Lord and the gospel of Jesus
Christ.

II. The Imminent Apostasy of the Galatians in 1.6-9 and 4.8-10

A Gallb9
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Commentators have long noted that Paul begins this letter in a manner which
conirasts sharply with his typical practice.3 His use of 8avuafwin 1.6 immediately
canfronts the reader with the central issue at stake®: Paul's concern that the Galatians are
on the verge of apostasy.? This is confirmed by two elements within verse six. First,
commentators have long noted the echo of Israel's sin at Sinai with the Golden Calf in
Paul's use of ovtwg Tayew:.b Just as the Israelites broke the covenant with the Lord and
its central obligation when they turned so quickly to idolatry at Sinai with the Golden
Calf,? so also the Galatians are in danger of breaking their central obligation of loyalty to
the Lord which is expressed through loyalty to the Gospel 2 Hence, Mussner is correct in
his observation that "Der 'Abfall’ der Galater ist also fiir den Apostel ein Abfall vom
Evangelium. Sie werden dern Ruf Gottes untreu!"9 Thus, this apostasy which is
disloyalty to the call of God is focused on the gospel. The clear implication of Paul's use
of this echo therefore is that the Galatians are in danger of repeating Israel's sin in the

wilderness.10

3Cf. Bruce 1962a: 79-80; Lightfoot: 75; Longenecker: 13; Lihrmann: 1; Dunn
1993a: 38-39; and Ebeling: 42. Paul typically began with a statement of thanksgiving for
his readers. In the undisputed Paulines, ¢f. Rom 1.8; 1Cor 14; Phil 1.3; IThess 12; and
Phm 14. IICor is another exception to this pattern, and given its highly polemical
nature, may provide a parallel with Galatians at this point. 1I Cor, however. begins with a
blessing pronounced with reference to God.

4Bruce 1982a: 50: Hughes: 215-216; Hansen 1994: 195 idem 1989: 33: Hong 1993 29;
Morris: 39; and Cosgrove: 27.

5The present tenise {ietcet19e08e) strongly points in this direction. Cf.
Longenecker: 14; Burton 1920: 18-19; Morris: 40; Dunn 1993a: 40; Matera: 45; George: 91;
Mattyn: 108; and Ebeling: 44.

6The 1anguage of the LXX provides a verbal link between Gal 1 6and Ex 328
(mapePnoay Taxy ex trg 05ou) and Deut 9.16 (mapefmre Tayy amo g 05ou). Cf.
Muszner: 53; LongenecKker: 14; Betz: 47; and Dunn 1993a; 40.

?Cf. Hafemann: 197-198.

8Ebeling: 47 makes this same point: “._the charge is transgression of the first
commandment.”

MMussner: 54-55.

10ct also Judg. 2.17. where Israel’s sin of idolatry is termed a quick departure from
the way thev had been commanded.
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Second, the language Paul uses in connection with this impending apostasy
{ueTarifeade ano..eig. )t is the language used in a passage in the LXX for those who
tum from devotion to the Lard to other gods. 12 In the LXX translation of [ Kgs 21.25
(=[LXX] III Kgs 20.25), the verb uetar 191 is used in reference to King Ahab, who was led
astray into idolatry by his wife, Jezebel. Moreover, in the time of the Maccabees, this
langnage of apostasy came to be applied to devotion to the law. In Il Macc 7.24 Antiochus
promised the youngest in a series of brothers who all remained loyal to the law that he
would make him both rich and happy. if he would turn from the laws of his fathers
{HeTaBELEVOV QT TWY ncctpiuw vouwvl.l 3 Hence, when Paul used the language which
indicated that the Galatians were in danger of turning from the Lord to someone or
sornething else, he employed language which could indicate potential apostasy and
disloyalty ta the covenant.14

The crucial point te make for the present study, however, is that Paul began this
letter to the Galatians with a staternent which explicitly stated that they were in danger of
apostasy from the Lord because they were contemplating a turn from the Lord to another
gospel. For Paul the specific occasion for the Galatians’ impending defection from the
Lord was their acceptance of another gospel.

In werse seven Paul identifies the source of the Galatians’ potential apostasy. The
danger the Galatians' face comes from oL Tapagoovieg vpag, that is, those who want to

lead them to apostasy. Although tapaogeiv may denote mare broadly any political

1icf Ebeling: 43-44: and Wright 1994: 231.

12The converse of this is used by Paul to describe the conversion of the
Thessalonians (cf IThess 1.9: Kot Wi enempEWa‘ce npog Tov Oeov a0 TV ELBWAWY
Sowdevery fe@ {avil xal dAndivg). Thus the language of turning from someone to
someone is rooted either positively in conversion or negatively in apostasy.

13Ct. Mussner: 54; and Matera: 45.

144 ccording to Weinfeld: 83-84, this langusge is common in Deuteronomy and the
Deuteronomic literature. For a possible Greco-Roman background for this term, cf.
Martyn- 108
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agitation,17 in this context it refers to those who would lead God's people into
apostasy.! t The group that Paul designates oL tapdocrwceg auag do this because they
want to pervert (Behovies netaotpeyol To evayyeALov tou Xprotou) the gospel. Betz has

captured the force of Paul's argument:

...if the Galatians were to go aver completel}' to the opposition’, they
would become, in the Pauline sense, apostates.!?

This other gospel is so radically different from that entrusted to Paul and preached by
him that to preach or accept it is, essentially, to sbandon the Lord.

This line of interpretation is confirmed by an examination of 1.8-9, in which Paul
twice pronounces avatela on anyone who preaches another gospel.1# K, Sandnes has
linked the structure of these two verses with Deut 13, which three times details the

danger of someonel9 coming into the community of Israel and leading some within the

15punn 1993a: 43; Longenecker: 16; and Betz: 49.

16This vert is used twice in I Maccabees for those who led the movement toward
apostasy at that time. Cf. IMacc 35 *n:rm; tupaoocmm, Tov Aoy cutoy; and 7.22: oi
tctpacucwteg 1OV AQLOV a‘utwv This 1ast passsge comments concerning this group: xo
EMaLToaY n'Mrmv ue*(a?crfv £V Iupaﬂ?n, perhaps in reference 1o the curse of Deuteronomy
on those who abandon the Lord. In noun form it is mcluded i1 a list of the effects of
idolatry (Wisd. Sol. 14.25). Compare also Ben Sira 289: Kol ovnp Quoaptwho; Tapatel
$1hovc. In the LXX addition to the beginning of Esther the term is used three times (twice
in noun form, once in verb form} for the troubling affect of heathen nations on "the
nation of the just” (Bukaiwy e9vac). See also Barclay 1988: 36: "Paul's choice of terms for
his opponents may echo the 01d Testament references to those who ‘trouble’ Israel.”

17Betz: 50. He rightly links uetaotpedervin v.7 with petanifevan in v.6, thus
making the charge of apostasy in v. 7 ¢lear.

135andnes: 70 argues that these verses are directed at the troublemakers: "It is
beyond doubt that the curse has a reference to the intruders ™ Longenecker: 18 links thiz
curse with "the judicial wrath of God.” So alse Lihrmann: 12; George: 98-99; and
McKnight 1995:51. On the other hand, see the more careful treatment of Dunn 1993a: 44-
47, who rightly argues that the point stressed by Paul is not so much punishment, but
rather the protection and purity of the Galatian communities. Cf also Ebeling: 59 "The
sole purpose of the anathema is t0 maintain the purity of the gospel and the blessing it
brings.”

19The danger comes from a false prophet (13.1-5), arelative (13.6-11), or some
worthless men {13.12-18. LXX: avBpeg mapavouor). Deut 13 is summarized by the promise
that the Lord would bless Israel according to the terms of the promise to Abraham if they
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covenant community to another god. He notes the structure of Paul's argument in Gal

1.8-9:20

7.8

conditional clause:

ety nuevg 1 aﬁe?ua, et crupm'cm evapyedllmral [uuiy]

with accusation: nap oE umﬁ)»mau:ﬁa VUV
punishment: avaBEN QL EOTW

v.9

conditional clause: €t TG vuag euaﬂell,t;erm

with accusation:
punishment:

na:p o nape?-.o:ﬂexe
avaena E0Tw

Sandnes then pointstoa similar structure for the three instances in Deut 13 in which

the people of God are seduced to apostasy:21

Deut 13.2-6:

conditional clause:

with accusation:

OV BE...
hatpevowiey Beol; ETEPOL

punishment: EKELVOC QmOBOVELTAL..,
KOl GOQUVIELS TOV TOVEPDY €5 VLAV CITwv
Deut 13.7-11:
canditional clause:  eccv 3e...
with accusation: AATPEVTDIEY BEOL ETEPOLL
. > - y 2 . . .
punishment: amoKtelval cutov.. dibofoAnaouay autov.,
¥ ~
anoBaveltal
Deut 13.13-18:
conditional clause:  eov 3€...

with accusation:
punishment:

lmpfvcrwu ev Be01; ETEPOIG
owmpwv averels...
avaBeEn ot OVaEN QTIELTE. .,

remain loyal to the Lord and keep all the commandments, which in this context can only
refer to exclusive worship of the Lord.

20t Sandnes: 70-71.
2lidem: 71.



Qo TOU GvaSENOTOg

As Sandnes ohserves, "in all the instances the accusation is one of apostasy.” 22 Sandnes
draws our attention to three significant points of contact between Deut 13 and Gal 1.8-9:
both texts "...deal with preaching based on revelation," "the activity of Deut 13 seduces to
feron €tepo; in Gal 1:6 to étepov evayyehiov,” and "the punishment in both texts is a
curse {avadenc).” 23 The formal similarity between Deut 13 and Gal 1.8-9 indicates that
Paul was influenced by this Biblical tradition when he wrote Galatians. Moreover, this
link with Deut 13 indicates that for Paul the curse was upon apostates, 4 and one became
an apostate by preaching another gospel which was a perversion of the gospel Paul

preached to the Galatians.2? Thus Sandnes concludes that

The curse of God lay upon them becanse they had perverted the onlj;I true
gospel. Compared to Deut 13, which forms a significant background for
our exegesis of Gal 1:6-9, Paul's gospel replaces the fundamental demand

ta worship no other gods than ¥ ahweh.2b
The curse that Paul twice pronounced is on those who preach anather gospel, which
functions as another god which entices God's people away from exclusive loyalty to
him.2?

In the opening verses of the body of this letter, therefore, Paul significantly
modified the standard epistolary form to which he regularly conformed in order to
pronounce a curse on anyone who was not loyal to the Lord and abandoned him for

another gospel, Within the cantext of the Galatian crisis and with those who have come

231b1d He notes that Deut 13 (L}{l{) refers to nlwmcm o€ ano mpwu Tou Becu ooy
(v6), OMogTTON O€ a0 KupLov ToU Beoy gov (v.11), and aneotnoay (v.14).

23ibid.

24Cf. Dion: 147-216.

250ne of the common agreements among interpreters of Galatians is that this other

oospel focused on the obligation of circumcision for gentile converts. Cf. Bruce 1971: 263:
“The most certain feature of the false gospel was its insistence on circumcision.”

2bsandnes: 73.
2?Such considerations make it doubtful that Paul has employed a magical 1ext here,
Face Betz: 53.
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into the community to trouble the Galatians in view (1.7), the Galatians could only
conclude that those who had preached another gospel to them were under the curse
pronounced by divine law, Brinsmead correctly argues that the motif of abandonment of
the Lord is woven throughout the entire letter.28 In this important apening paragraph,
therefore, Paul confronts the Galatians with the central concern of the letter, their
impending apostasy under the influence of apostates who preach another gospel, and he
presented himself as Israel's prophets did, pointing to the breach of the covenant, the

occasion for that breach, and calling for loyalty on the part of the people of God.

B. Gald8-11

In this passage Paul contrasts the Galatians’ forrner life with their life now in
Christ. Formerly (Tote) they did not know God { ouk ewdoteg Beov) and were enslaved
{edoudeuoarte) to those who by nature were not gods (t o1g pugel uﬁ g Becﬁ;);z‘? but
now they know God {(vuv be -‘p.-éﬂ.*t €C). or more properly stated. they have been known by
God (uadhov de yvwadevieg uno Beov). This change of status from pagan idolators to

those who now know God adds rhetorical sharpness to Paul's question in v.9:

TG EMLOTPEPETE TCALY EML TO CLTBEVT) KOl TTWYX TTOVYELC 01
naAly avioley dovieuely Bedete

It is especially to be noted that Paul states that the Galatians, if they accept the [ewish law

thmugh the rite of circumcision, would be returning again to their former status as

28Cf Brinsmead: 190. Although he helpfully draws our attention to the presence of
this motif in several important texts with which the present study is concerned, he does
not do so with respect 10 Gal 3.10. However, his inclusion of 3.1-5 helps to ¢larify the
context of an interpretation of Gal 3.10 within the parameters of this key motif in
Galatians.

29This language reflects a standard Jewish terminology in reference to gentiles
which has its roots in the Jewish Scriptures. Cf. Jer 2.11; 5.7; 16.20; Isa37.19; IIChr 139;
Ep Jer 16, 23, 30, 48, 51, 52, 65, 72. Dunn 1993a: 224; Bruce 198Za: 201; Matera: 152;
Lihrmant: 83; and Betz: 213-215.
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idolaters, and thus thej;r would be apostates.3° . Calvert states the issue in this text in

the sharpest possible manner:

The Gentiles were formerly idolaters. Paul is accusing them of returning
ta their idols. 31

Although this connection that Paul draws between the danger of the acceptance of the
Jewish law and a return te paganism has long puzzled scholars,32 three elements of the
text indicate that Paul indeed equated the Galatians’ acceptance of circumcision and the
observance of other elements of the law with the worship of and devation to idols.
First, Paul questions how those who formerly had been enslaved to idols can

desire (8ede1v33) to turn again to the worship of them { EmoT péd)ete nahv/ iy dvwdey

Soudevery Bedere), Paul's use of the adverbs madivand avwdey clearly implies that the
Galatians are in danger of returning to their former life as pagans with its concomitant

idol worship.34 Longenecker writes that Paul's use of these two adverbs:

30paul may be referring to this danger of apostasy in 5.2-4 when he writes that if
the Galatians receive circumcision, then Christ will be of no benefit to them 6 2: Xpiotog

vuag oudev wheAnoel) and they will be cut off from Christ {(5.4: xaTnpndnTe ano
Xptmm.l} and have fallen from grace (5.4: t*q; ;(apua; e?;eneoate) Compare also 6.8
where the one who sows 10 his own flesh will reap Jestruction (Bepwex ¢Bopow)

3catvert: 225. Cf. also Sanders 1983: 101; McKnight 1995:217; and Howard: 76-78.

32Bruce 1982a: 202-203 refers to this as *..an astonishing statement for a former
FPharisee to make...".

33The present tense of the verb indicates that the action is still in progress, that is.
the Galatians are still facing this choice and have not vet made this crucial decision. See
Lightfoot: 171; and Longenecker: 181.

HMMartin 1995: 437-461 has applied rhetorical theory to Galatians and has argued
that the Galatians did return to paganism because they would not accept circumcision
under pressure from those who came in and troubled them. According to Martin, Paul
thus argues against this other gospel in order to draw the Galatians, who have returned to
their pagan idolatry, back to Chirist. Cf. also Betz: 216. However, Ebeling: 46 is certainly
correct: "The situation would be clearer {(because it would be unambiguous) if the
Galatians had simply deserted Christ and the gospel to return to paganism.” The whole
thrust of Paul's letter 10 the Galatians iz not that they have returnied 10 paganism, but
rather that they are in danger of becoming apostates by turning to the law. Martin's
article thus illustrates the limitations of rhetorical analysis of Galatians when such
coniclusions fail to account for the clear direction of the argument beginning in 1 617 On
the limitations of rhetorical ¢riticism, see Dunn 1993a: 20; and Martyn 1997: 20-23. For a
more helpful application of rhetorical analysis to Galatians, see Hansen 1989: 23-44 who
argues that Gal 4.8-11 forms a restatement of an initial rebuke in 1.6-9: "The restatement



~emphasizes the fact that by taking on Torsh obhservance Gentile
Christians would be revertingtoa pre-Chn'stian stance ccmpamble te

their former pagan worship. 3
Longenecker uses the language of "comparable to" because he wants to refrain from
suggesting that Paul viewed paganism and the Mosaic law as qualitatively the same, 30
But this is, in one sense, to miss the significance of Paul's argument within its
redemptive historical context. For Paul here is not castigating Israel's past, but rather the
present requirernent of circurncision for gentiles who have placed their faith in Christ.

Second, Paul's employment of the verb emiotpedete indicates that he thought that
the Galatians were in danger of returning to paganism through the acceptance of
elements of the law which defined ethnic Israel.37 In the LXX this verb is used both
positively of Israel's returning to the Lord 3% and negatively of her turning to other
gods.39 Likewise, in the New Testament the term refers either to conversion or to
apostasy.40 Hence, Paul here is drawing on the commonly recognized language for
apostasy in Second Temple Judaism and has applied it to those Galatians who were

contemplating?! such an apostasy from the Lord 42

of this rebuke in 4.9 charges the readers with a return to paganism {(idem: 97). For
Hansen {idem: 59) this apostasy is made clear when Paul ". charges them ¥ith turnhing
away from faith in Christ and the experience of the Spirit to works of the Law and ta
aabievn kol TTay e otovrela (4.9)."

3SLongenecker: 151.

36ibid.

37ct. Dunn 1993a: 225: “The assessment was not merely ironic: in turning # the
traditional Jewish understandinig of the covenant as defined by the law. they were
actually turning away72vmz the God of Isrsel’s covenant.” Italics are the author's. Hence
the pattern of thought i1 Gal 4 9 is similar to that found in 1 6.

38peut 30.2, 8-10.

3%9Deut 31.18, 20. Cf. also Dunn 1993a; 225-226; Longenecker: 180; Betz: 216; and
Calvert: 236-2537.

40 ongenecker: 180; and Betz: 216.

41The present tense (emotpedete) once again suggests that this return wes in
process and had not yet completely occurred. Cf. Longenecker: 180; Betz: 216; and Dunn
19938 225-226. '

4211 this connection, see Gal 1 6: petarlOegde OO TOU KAMEORVIO, VILOL EV
FOPITL €1 ETEPOV EVOyyERLOY Although different verts are used in the two texts, the




Third, Paul's reference to that which the Galatians would return as ao8evn kol
TTWEe atovzela strongly evokes the image of pagenism. For the otouxeia here probably
refers to the elemental forces in the world which were thought to control human
destiny.4¥ In Paul's argument the Galatians would return to these forces through a

misplaced devotion to the works of the law:

Since thej,' had alread}' expen'enced freedom from precisely such slavery
Paul found it hard to credit the reports that they wished to exch&nge their
slavery to things which were in reality no gods for a slavery to the law

misrepresented to function just like another false god 44
Paul's statement that the Galatians wanted to be enslaved again (4.9: moy avdev
Boukeuery Sehete) clearly links the present danger with their idolatrous past. Together
with his assertion that the law would be a otovreiov for the Galatians, Paul's point is
clear. If the Galatians accepted the law, they would thereby be enslaved to another 'false
god' which Paul equated with their former life in paganism 43

These three considerations indicate that Paul thought that by tumning to the law
the Galatians would be returning to their pagan roots and they would thus be
apostates. 48 N. Calvert has brought this point into focus for us:

..’aul makes the law the ultimate taboo for a child of Abraham by
equating observance of law with idolatry..Now that the Christians in

pattern of thought is clearly the same. On the interpretation that the langusge of Gal 1 .6
functions to indicate that the Galatianz are in danger of apostasy, see the discussion on pp.
214-220 abowve.

43Dunn 1993a; 226. Lihrmann: §3-85 correctly identifies idolatry as the issue here
but argues that Paul employs this language here because the troublemakers had made s
positive connhection between the law and the elements of the world. There is sparse
evidence of such a connection, however.

44punn 1993a: 226.

4301 Stuckenbruck: 104-111. He argues that Pauwl does not accuse the
troublemakers of angel worship and hence this text does not mean that the Galatians
would literally be guilty of the worship of angels if they accept the troublemakers’ gospel.
Paul is here drawing an analogy between the Galatians' former life as idolators and their
potential present acceptance of another gospel as idolatry.

46Cf jdem: 109. Stuckenbruck highlights the conclusion that &enr/e acceplance
of the Toreh &ffesr LAriss ", would mark a ‘return’ 1o their former way of life.”
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Galatians are also children of Abraham by virtue of being 'in Christ’, the
idolatry which they are to avoid is obedience to the law.4?

In a recent article on Galatians, N. T. Wright makes this same point, but with a broader

reference than the present work:

The irony of Paul's exposition at this point aof the letter is of course that
Israel has used the (god-given) Torah in the same way, locking herself up
thereby inside her own nationalism, not realizing that the design of her
god was that the covenant should be the means of his saving the world,
and that she too needed liberating from the quasi-paganism involved in
the idolization of nation, soil, and blood. That is why, in 4.8-11, the ex-
pagan Galatian Christians are warmed that if they become circumcised,
that is, become ethnically Jewish, they will in effect be reverting to

paganism 48

In Gal 4.8-11, hawewver, Paul is rebuking the Galatians and confronting the
troublemakers, he is not condemning the whole nation of Israel 49 Moreover, in the
letter as a whole Paul confronted both the troublemakers and the Galatians for either
preaching another gospel or being on the verge of accepting this gospel. Nowhere in this
letter does he mount a polemic against Judaism. Thus it maybe more faithful to Paul's
argument to maintain a narrow focus for his admittedly negative references to the law in

Galatians, and in Gal 4.8-11 in particular.

HI. Other References

A. Gal 218

4?Calvert: 236-237. 1 understand "law" here in the sense of works of the law, as
defined earlier in this thesis.

48¥right 1994: 233. However, his argument here appesrs to be subordinate to his
thesis that Israel is still in exile {idem: 234). Cf. also Wright 1992a: 240, where he makes a
similar statement in connection with his exegesis of Rom 9.30-10.21 when he refers to
"...this idolatry of national privilege. " to which Isreel ¢<lung.

49This is a crucial point which must be firmly maintained: Paul asserts that the
Galatians themselves would be reverting to idolatry by accepting the law. The point is the
idolatrous attachment to the law, not a polemic against Judaism perse.
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Paul's use of the term napaparrg in Gal 2.18 provides further evidence that he
thought and constructed his argument within the covenant framewaork outlined in
Chapter Three and argued sbove.?® Even though the use of this term and its cognates is
rare in the LXX5! and the Apocrypha,32 napafarry is used sufficiently often in Paul's
letters for the conclusion to be drawn that it refers not merely to sin in general, but rather
to viclation of the law in particular.33

Paul stated that he would be a mapaforrg if he rebuilt what he once tore down, 54
Some scholars argue that Faul meant that if he required works of the law in the churches
he established, then he would admit that he had been a transgressor of the law during

the period of his ministry when he did not require them. In "rebuilding” the law, Paul

50This text within its context becomes even more significant for our interpretation
of Gal 3.10 in itz own context when we recognize the numerous linksz in the argument
which tie these sections together First, in both Christ's death is a foundational event (2.20
and 3.13). Second, the phrase epywv vouou is a key theme in both (2.16 [3x]& 3.10. Cf.

Barclay 1988: 81-83). Third, the truth of the gospel and the gospel preached to Abraham
are at the center of the argument (2.14 and 3.8). Fourth, the failure of the law to justify is

asserted in both (2.16¢ and 3.11: In fact, when Paul states that £V VoL oudelg Sreaouton
ncxpcx ttp Beq.x 81].&.011 it is likely he is referring back to the point he had already made in
2.16¢). Garlington 1997 has also argued in a similar manner for the importance of the
argument in Z2.17{Y. for our understanding Gal 3.10-13. The observation that Paul raises
issues in 2.15-21 which becomes main themes in Gal 3.1ff. iz aregular feature of most
interpretations of Galatians. See Stanley 1990: 497; Barclay 1988: 82; Hansen 1989: 106~
107; Dunn 1993a: 132-150; and Staniton: 99-101.

51The noun napagmn; never occurs, and napafagic ocours once in Ps 100 (10123,
in which the clause moovveag napaﬁao&u; euw*noot is parallel with ov poE B€ Ty npo
OP9eAU OV pov npaTucr napavonoy. Thus in this Greek translation of a psalm
transgression is viewed within the context of lawlessness.

32In Wisd. Sol. 14.31 the phrase '!:'rfv TQY aB ULV napa]&ucw clearly refers back 1o
the extended discussion of the foolishness of idolatry which begins in 14.8. Thus
napa[&acru; and 1dolatrv are firmly linked together in this text. In II Macc 15.10 the
phrase trv TGV opv;wv nupa[&uow gccurs, but it is not certain if this refers to the conduct
of Jews or further refers to the falsehood of the gentiles (try Twv edvav adeoiav), which
is probably an allusion to their idolatry. Nevertheless, both phrases are set within the
context of the reading of the law and the prophets (II Macc 15.9: ko mopauy Boupevog
QUTOUC EK TOU VOUOY Kl TV oL wv).

33Lambrecht: 211, 224-225; Burton 1920: 131; and Dunn 1993a: 143.
94The echo of Jer 1.10 is clear. Cf. Dunn 1993a: 142.

[y ]
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then would have proven himself to have been a transgressor when he had "tom down”
the law.35 This interpretation, howewver, is not likely in view of cuwior avew, which is a
present tense, indicative mood verb. The most natural translation of this verb in this
clause is that "I demonstrate that I myself am a transgressor.” Paul's hypothetical self-
designation as a transgressor of the law therefore refers ta the possibility of rebuilding the
law, not to his former actions which involved the tearing down of certain requirements
of the law for gentiles.3% M. Bachmann has made this same point and has drawn out the
significance of it for us:

..in ¥, 18a sei nicht der Abbau, sondem der Wiederaufbau von
Gesetzesbedeutung der entscheidende Sachverhalt und genau dieses
mahv oucobouely werte V. 18b als einen fundamentalen Verstoss gegen

Gottes Heilswillen und -handeln.5?

Longenecker sees a similar significance for Paul's use of napaparrg here: "It has to do
with not just breaking a specific statute of the law but with setting aside the law’s real
intent."5% Tobe a napaparrg, therefore, means to strike a fundamental blow against the
heart of the covenant relationship with the Lord and thus means that one is an

apostate.59 This fundamental offense against God's purpose in salvation is an offense

3%Cf. eg. Boyarin: 115; Bruce 19682a: 142; Burton 1920: 130-132; Lightfoot: 117;
Barclay 1986: 80; Lihrmann: 48; Matera: 10Z; Amadi-Azuogu: 91; and Raisénen 1992: 121-
122. See also the list of scholars who advocate this view in Hansen 1989: 241, n. 48. Matera:
95 thinks that if Paul reestablished the law, " he would show that he is a transgressor of
the Law since he no longer follows these laws, at least in Antioch.”

3630 Lambrecht: 228-230: Hansen: 1989: 106; idem 1994: 201; Martyn: 256; Morris:
85; Dunn 1993a: 142-143; and Garlington 1997: 90. Fung: 120-122 interprets this verse to
refer 10 the rebuilding of the law but understands this within the context of the
traditional view.

37Bachmann: 56. On the rebuilding of the law as a betrayal of Christ which
consists of a fundamental offense against the gospel, see Smiles: 261-266. In Smiles’
argument loyalty to Christ replaces loyalty to the law.

J8Longenecker: 91. He continues: "So here in v 18 Paul insists that to revert to the
Mosai< law as a Christian is what really constitutes breaking the law, for then the law’s
true intent is nullified.” Cf. also Hansen 1989: 106.

3%arlington 1997: 86-92, who helpfully draws attention to the significance of this
text for the interpretation of Gal 3.10.
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against the truth of the gospel (2.14) and the gospel preached to Abraham that all nations
would be blessed through his descendants (3.8).8% And it is precisely Paul's rebuilding of
the law which would make him a transgressor,%! an apostate from the covenant 82
Paul's argument here must also be seen in light of the incident at Antioch,53
during which Paul defended the truth of the gospel against the hypocrisy of Peter and

others. Paul may have intended that 2.18 be understood as a accusation against Peter,54

60Hansen 1989: 107.

b1Lambrecht: 226-227 points out that some scholars who take this line of
interpretation argue that one iz a wransgressor of the restored law because no one can
perfectiy keep the whole law. Restoration of the law would inevitably lead to
condemnation and the curse because the law demands perfect obedience 1o each
prescription, but no onhe ¢an keep it perfectly. This interpretation thus operates under
the zame assumptlion as the traditional interpretation of Gal 3.10 outlined above. Itisin
this sense that by rebuilding the law Paul would be a transgressor. Lambrecht, however,
argues against such an interpretation of Gal 2.18 and concludes that “.. it is the restoration
itself which also transgresses the new command o live solely for God” (idem: 229) and
" .bv the restoration of the Law Paul would destrnv God's grace and become fnsr fAcig a
transgressor of that new command to live for God.” (idem: 230). Lambrecht himseif,
however, fails to carry this mmght through to his own interpretation of Gal 3.10 {idem:
271-298), in which he argues that oool E% epva vouov are cursed because sithough they
do some things that the law requires, they "._apparently do not fulfill other prescripts of
that same law. So, notwithstanding their partial obedience, they are cursed because of a
fgemaining) sinful neglect. Paul is convinced that the whole of the law must be obeved.”
[idem: 281).

beGaston: 71 argues that Paul is an apostate if he builds up and then tears down the
church; This appears to be forced into the context, however.

?3Hansen 1994: 201; and idem 1989: 100-108.

4Cf Smiles: 258; Longenecker: 90; Bovarin: 114; McKnight 1995: 124; and Dunn
1993a: 142. Although Dunn thinks that Paul iz referring back to the Antioch incident, he
softens the connection back 0 Peter. However, in 11ght of the fact that Paul stated that
Peter stood condemned (2.11: oT1 kot EYVOU Eveg rrv} because of his actions in Antioch
through which he compelled gentiles to behave like Jews (2.14: 1o E"fvn -:wcmrageu;
Lwﬁmge tv; on the possible link between n:wu"pcm‘;e v and apostasy in several strands in
the postbiblical period, see p. 1687, nn. 31 above), Peter may well be described as a
napaﬁm:‘rf; because he did not walk in line with the truth of the gospel (2.14: ouk
opdomodovoiy Tpog Trv aATPeroy Tou evaryyehlou; the image of walking correctly and
tiot deviating to the right or left iz a consistent motif in Deuteronomy to describe the
demand for covenant loysity) and he rebuilt the demands of the law for genule believers.
Whether or not Paul explicitly intended the connection between napoporrg in 2.18 and
Peter’s actions in Antioch, his behavior in light of Paul s argument would best be
described by this term.

(W]
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Moreover, the Galatians must understand that the same accusation applies to the

froublernakers and pmenti&lly to themselves®s:

..but it can be na accident that the contrasting possibilities represented in
these verses line up neatly according to the options available to the
Galatians, Verse 18 is illustrative of the action of the "false brethren” in
Jerusalem, of Peter and company in Antioch and, above all, of the

threatened apostasy of the Galatians. 56
Tobe » napaparng as Paul argued in 2.18, therefore, is to be a transgressor of the truth of
the gospel. This is. in essence, the accusation in 1.6-9 and is the accusation to which Paul

returns in 3.8-10 and 4.8-10,

B. Gald4.21-31

Scholars typically acknowledge that in this section of Galatians Paul most clearly

atrains hiz application of scripture to the Galatian crisis.%? Thisisduein large part to the

550nce again the occasional nature of this letter must be kKept in view. Paul is not
leveling a charge against Judaism a2 a whole, but rather the charge of transgression is
within the context of the Galatian ¢risis. So Brinsmead: 190; Amadi-Azuogu: 92; and
Bovyarin: 115,

66Smiles: 258-259, who then rightly draws points of contact between Gal 2.18 and
other texts in Galatians where . Paul addresses the Galatians directly with regard to their
impending apostasy.” It is significant that Smiles includes Gal 1.6-9 and 4.8-% within his
argument of texts which must be brought to bear on our understanding of 2.18, and
further that he points to the law's power to divide Jews and gentiles as a central concern
which 2.18 addresses and which is illustrated by Peter's conduct at Antioch (idem: 259-
261). However, Smiles fails to carry this insight through to his interpretation of Gal 3.10
(cf. idem: 228-242). which he understands to mean that the law is an oppressive power
which curses all who trensgress any of its commands.” {idem: 242). Even though Smiles
rightly argues sgainst the traditional view (idem: 238-241). at the end of the day it appears
that he is forced to return to this interpretation to make sense of Paul's argument in Gal
3.10.

6?cr. Barclay 1988: 53: "Indeed. the Abraham story is invoked again in the
extended allegory of 4.21-31, a passage whose use of scripture has often: seemed to
commentators even more forced and artificial than is usual for Paul.” Barrett 1976: 15 hes
correctly noted that the troublemakers probably used detailed scriptural exegesis to
support their ¢laim among the Galatians and further that their motives, at least 1o
themselves, were to interpret the Biblical account honestly and faithfully: "The
Adversaries did not act out of mere personal spite or jealousy; they held a serious
theological position which they supported by detailed biblical arguments.”
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genersl agreement that Paul, apparently interpreting in midrashic fashion, %8 was
cormpelled to expound this story because it had been used by the troublemakers to
demonstrate that children of Abraham were circumncised like Isaac.89 It is not the
purpose of the present study to examine all of the critical issues which a full exegesis of
this text would require. Instead, our purpose will be limited to three possible points of
coritact between Gal 4.21-31 and our exegesis of Gal 3.10.70

First, it is striking that Paul refers to the Genesis narrative he cited in Gal 421 as
the law (tov vouov oux axovete).?! The significance of this ohservation is intensified
when we recognize that Paul has addressed the Galatians as o yno vouov 9ehavreg elvan,
Paul thus challenged the Galatians who wanted to place themselves under the law and
thereby wanted to assurne the covenant obligations required of faithful Jews to hear what
the law itself said. It is probable that the clause tov vouov oux axouvete is intended as an
echo of the central motif of Deuteronomy with respect to Israel's obedience to the
covenant.?? Israel was repeatedly admonished to "hear"?3, that is to obey, the terms of

the covenant. R. Longenecker has noted this correspondence:

68Lincoln: 11-32.

t9Barrett 1976: 10-13; Lincoln: 12; Dunn 1993a: 243; idem 1993b: 96; and
Longenecker: 200.

?0This link contrasts with the typical view that 4.21-31 is an appendix to Paul's
argument. However, see Stanton: 109: "The Hagar-Sarah allegory is no mere swkward
appendix; it recalls one of the passages in the narrative section of Galatians, and brings to
a climax the argument Paul has been developing since 2:15-16."

1 pave Hong 1993: 122-123, who concludes that 4.21b does not refer to the law of
Moses in the same sense as 4 21a (and almost everywhere else in Galatians) because it
*..plainly refers to the the story of Hagar in the Penitateuch, not to the Mosaic legislation.”
But three considerations make this conclusion unlikely. First, Genesis is part of the law of
Moses and it is unlikely that a sharp distinction exists between narrative and legal code.
The Pentateuch as a whole was the foundational document of Judaism. Second. the
parallelism with 4.21a only works effectively if we undetrstand that those who want to be
under the law are admonished to listen to that law. And third, Paul's ¢itation of an
imperative frow Gen 21.10 functions in Gal 4.30 as a commandment to be obeyed in a way
analogous to the Mosaic legisiation (Cf. pp. 224-225 below). Cf. Stanton: 115: "Butin 421t
Paul urges his hearers to listen: to what the law really says.. Paul does not speak about a
different law in 4:21b." Cf. also Morris: 144; and Martyn: 433.

?2The classic text is, of course, Deut 6.4, but see also Deut 4.11F; 5.111; 9.1; 11.13,27;
12.28; 13.18; and 28.11Y.
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So Paul's challenge is that if the Galatians would really "hear" the law
~that is, understand it fully and respond to it aright- they would not
regress ta Jewish nomism, for, as he argued earlier, the law's purpose as a
pedagogue was to function until the coming of Christ.7#

If this echo is intentional, then Faul, in a manner analogous to Gal 3.8-10,77 has linked
this Abrahamic narrative with one of the central motifs in Deuteronomy with respect to
Israel's required obedience to the law and will proceed to describe covenant loyalty in
terms of the imperative of this narrative (Gen 21.10=Gal 4.30).

Second, scholars debate the degree to which Paul was familiar with strands of
tradition which eventually became a part of the written targums. Although we can not
be certain with respect to each particular tradition, it is likely that Paul was farniliar with
at least some of the traditions later encoded in the targums. A significant tradition,
which is alse found in Rabbinic literature, 76 is that which linked Ishmael's behavior
toward Isaac in Gen 21 with idolatry.  The MT and LXX of Gen 21 indicate that Ishmael
was "joking” or "playing" with Isaac, possibly with evil intent but not necessarily so (21.9:
M5 oM AR T/ mallovee weta Toad tou vioy averg).?? Sarah insisted that
Hagar and Ishmael be cast out of Abraham's house because of this behavior. The
interpretation of the term Pri¥i in the targums, however, reflects a concern with a very
specific issue: Hagar and Ishmael were idolaters, For example, Sarah is said to have seen

Ishmael "...doing improper actions, such as jesting in a foreign cult (or 'entertaining

?3This tera i3 alsc important in the prophetic 37 pattern. in which the prophet
presents the Lord's covenant lawsuit against Isreel for breach of the covenant. Compare
Deut 32.111; Isal2-3; Micah 6.1-8; and Jer 2.4-13. See Hillers 1969: 12411

"4Longenecker: 207.

"3Cr. Stanton: 115, who links the interpretation of 4 211f. with Gal 3.8. Cf. also
Braswell: 78, and Lihrmann: 89. Amadi-Azuogu: 261 links 421 with 16.

7801 the helpful survey of traditions concerning this narrative in Longenecker:
200-206. It is possible to view Gal 4.21-31 as Paul's own targumic translation of Gen 21 9-10
which attempied 1o draw out the significance of this text for his own audience.

??The piel participle [0, used here in an chvious word play on N¥?, Sarah's
son, can refer 10 playing joking or amusing oneself. It may also have a more malicious
senge which would include fondling, playving around with, or mocking.
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himself with idolatry’)." ?¢ An even more elaborate example of this interpretation is
found in another targum, in which Sarah sees Ishmael "..sporting with an idol and
bowing dawn ta it." 79 Scholars have usually expressed uncertainty about the
significance of Paul's change of naifovea to eiwrevin this text. A, Lincoln notes the

application of this scripture to the Galatian crisis:

Thus the persecution referred to in verse 29 must be seen as not only
being perpetrated against the church by Judaism (cf. 1: 13, 23; 5:11; 6:12)
but also as taking in the behaviour of the Judaizers in troubling the
church and mocking or jeering at the believers' claim to be heirs by faith

alane (cf. 1: 7ff; 2:4,12f; 4:17; 5:7,10,12; 6:17).80

If Faul was familiar with the tradition which linked Ishmael with idelatry and his
attempt to seduce Isaac into idolatry. then he may have intended for the Galatians to
understand that the troublemakers "persecuted” the gentile Galatians through their
attempt to persuade the Galatians to join them in faithfulness to the law through
circumcision,

Third, Paul's use of Gen 21.10 probably is intended to apply specifically to the
troublemakers; Paul likely used Gen 21.9-10 so that he could apply the imperative of Gen
2110 to the situation in the Galatian churches.8! Indeed, A, Lincoln goes so far as to call

Paul's use of Gen 21.10 here "...the puru:hline of Paul's polemical midrash."82 Paul does

78Tg . Neof.

?9Tg. Ps-]. The manuscript Sditio prenceps of Tg. Pe-Jreads: "bowing down to the
Lord”

80Lincoln: 27. Lihrmann: 92 is typical of commentators who think that ediuwkey is
areference to the persecution of Christian churches by Judaism

81 Bave Barrett 1976: 13 who thinks that this imperative is " the command of God to
his {angelic) sgents, and expresses what the fate of each party is to be.” Lightfoot: 184
argues that this statement in 4 .30 "._sounds the death-knell of Judaism..”. Morris: 149-150
thinks that the reference is to the Sinaitic covenant. not 10 the troublemakers.

82Lincoln: 27. See also George: 347; Williams 1997: 131; and Hansen 1989: 145-154
who argues on the basis of his analysis of the letter within the form of a Rebuke-Request
rhetorical form that the imperative in 4.30 is the focal point of the whole allegory: "Thue,
it appears, the focal point in the Hagar-Sarah allegory is the imperative 1o expel the
tondwoman and her son. Paul's use of the biblical story iz intended to support his appeal
for the Galatian believers to expel the troublemakers from their churches.”
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not have all Jews, or even all Jewish-Christians, in view here.® Within the context of
his rhetorical question in 4.21 {(tov voucy one axouete), the rhetorical force thus would be
that the Galatians must "hear” the law, that is they must cbey the law's
commandments,$¢ so that they might cast out the troublemakers, that is, treat them as
apostates from the covenant. I is possible that Paul's imperative that the troublemakers
be cast out from the Galatian churches is language which reflects the covenant curse in
which those under the curse are to be excluded from the assembly. 83

These three factors suggest a link between Gal 4.21-31 and Gal 3.10 with respect to
Paul's use of scripture to argue that the troublemakers should be excluded from the
(Galatian communities because they have been disloyal to the covenant as expressed to
Abraham in the form of a promise to bless all nations through his seed. In Gal 4.21-31
Paul closely links the Abrahamic narrative with the demands of the law, as he did with
respect to Gen 12.3/18.18 and Deut 27 26 in Gal 3.8, 10. He may also suggest that the
activity of the troublemakers is tantarnount to idolatry, if Paul was aware of and drawing

on cerfain targumic fraditions, which correspond to our argument abave conceming the

8350 Longenecker: 217: "The directive of v 30 is not a broadside against all Jews or
Judaism in general . Rather, here in v 30 Paul calis for the expulsion of the Judaizers who
had come into the Galatian congregations from the outside. Indeed, they were Jewish
Christians. But that does fiot mean that Paul saw all Jewish Christians or all Jews in the
same light.” See also Hanisen 1989: 149; Dunn 1993b: 97-98; McKnight 1995: 232; Amadi-
Azuogu: 290-291; and Lincoln: 17 who argues that Paul's reference 10 the present
}erusalem is motivated by the troublemakers own slogan { Iepnruoa.& qu mu; EgTLY U ey
THGV).

84Lincoln: 29.

85Lincoln: 28-29 correctly notes other places in Galatians whete Paul refers to the
exclusion of the troublemakers from the Galatian churches. This thought may also lie
behind Paul’ g statement m 5.12 that he mshed the troublemakers would mutilate
themselves { o¢ef-\,m- Ko cmmcmyowm ol avammcmvceg vuag} Cf. Hansen 1989: 146 atid
Nevrey 1990: 190-192 {I owe the last reference to D. Garlington, who pointed out its
possible relevance to this thesis at the 1995 SBL annual meeting in Philadelphia.), who
have recently suggested Paul may have Deut 23.1 in mind and its exclusion from the
assembly {LXX: €ig exxcAngioy wupiov) for those who have been mutilated. However, Betz:
270 plays down the connection to Deut 23.1. More typical is the suggestion that Paul is
playing on the confusion on the part of some pagans in the ancient world between
circumecision and castration. See, for example, Segal: 205.
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function of 3.10b to support 3.10a. And he orders the expulsion of the troublemakers,

which corresponds to the primary function of the curse of the covenant within Judaism.

C. Galb12-13

Paul's statement in Gal 6.13a that the troublemakers36 do not keep the law has
been difficult to reconcile with their apparent demand that the Galatians place

themselwves under the law:

But if the judaizers, after having taught the necessity of all the law,
proved themselves to be law breakers, their influence would be damaged.

It is this which Paul intends to show .87

But the question remains, how did Paul demonstrate this? If we examine the immediate
context, a striking observation emerges. For this verse is preceded by a statement that the
Galatians are being compelled to accept circumcision (6.12: oude Yap o1 mepirenvopevorss
=oo0l €§ epywv vouou?) and is followed by a similar statement (6.13b: Sehovarv Vuag
neprienveado). Hence, the failure of ‘those of the circumcision’ to keep the law is set
within the framework of the requirement of circumcision for gentile believers. The flow

of thought in these verses is probably not accidental,8? and it does conform to our

86The referent for the substantive participle here ¢ ol TMepLTERvORLEVOL) is difficult
to Jetermine with certainty. The position taken here is that the rest of the letter makes it
wvery likely that it refers to the troublemakers, who are Jewish Christians. Face scholars,
such as Schoeps: 65; and Munck: 87-89. who argue based almoast entirely on this verse that
reference in this letter to the opponents in the Galatian churches refers to gentile
converts who have been circumcised and are placing pressure on the Galatians to do
likewise. On the interpretation of this participle, see Donaldsot: 1994: 177-179; Lightfoot:
222 Longenecker: 292; Dunn 1993a: 338; Hong 1993 116-120; and George: 55-56.

®7Howard: 15.

#8Martin 1995: 452 argues that this participle refers to " 2hase Who praciice the
Fsinciions of circumctsion.”

89Cf Brinsmead: 189: "The opening and closing elements of the letter {1:1-5, 6:11-
18) show striking modifications of Paul's epistolary practice, indicating that he has here
incorporated items essential 10 the debate.”
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understanding of Gal 3.10 in which Gooy €% Epywv vouou are under the curse because they
violate the covenant through their insistence that gentiles be circurncised and thus are

under the curse of the covenant which is pronounced on apostates.

IV, Conclusion

In his letter to the Galatians, Paul has consistently argued that those who have
come inta the Galatian churches and have preached another gospel are under a curse.
This is most clear in 1.6-9, but is also in evidence in other places in this letter. We have
argued that the manner in which Paul begins his letter to the Galatians sets the tone for
the rest of this letter, and if this is the case, then it is indeed surprising that Paul’s
perspective on the Galatian crisis as explicated in Gal 1.6-9 has not been brought to bear
on the interpretation of Gal 3.8-10, especially since the motif of gospel/curse ties the two
together very closely. Those who adwvocate circumcision for gentile converts thus find
themselves outside the covenant and under a curse. Moreover, if the Galatians accept
circumcision, they would find that they had reverted back to their status as pagan
idolators and by implication would be under the curse. Hence, Gool €% Epywv vouau are
under a curse because they preach another gospel among the Galatian churches (1.8-9),
and the Galatians are patentially under the curse if they accept circumcision because they
have in effect returmed to their idolatrous past (4.8-10).9% Paul's focus in this letter is
always on the situation that called forth this polemic response, and his polemical

assertions must be understood within the context of this crisis,

90Boyarin: 24 has correctly observed that if the Galatians accept circumcision,
they will place themselves outside of the covenant: "They will thus show themselves
precisely (o be ouwiside of the covenanial promise a6nd nor Within (1 & Faul 5 prusalem
opporenls would Aave 1" Italics are the author's.
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Chapter Nine

Conclusion

Our study began with the observation that Gal 3.10 is one of the most difficult
texis in the Pauline corpus and is one which has received a considerable amount of
attention in the last two decades. For Paul's assertion that doov €& Epywy vouou are under
the curse is supported by a text which appears to state the opposite, especially if the group
identified in 3.10a is those who cbserve the law (i.e. all Jews). The traditionasl
interpretation of this text argues that Paul's argument operates on the assumption that
no one can keep the law perfectly and therefore everyone is under the curse of the law.
Although Paul certainly argues elsewhere that all have sinned (e.g Rom 3.23), we have
argued in this thesis that the curse of the covenant comes upen those who reject the Lord
and turn to other gods. Apostasy thus is the fundamental reason for the curse, and this is
true both in Deuteronomy and in the literature of postbiblical Judaismm.

The interpretation of Gal 3.10 has been the focus of a number of recent studies
which have offered an alternative to the traditional view. And although our study has
benefited from several of the insights these studies have produced, we have argued that
none of them has satisfactorily placed Paul's use of Deut 27.26 within the context of
Deuteronemy or the rest of the Jewish scripture. The curse in Deuteronomy functions
to punish these who tum to other gods or who entice others to turn to other gods, and
the curse also functions to protect the community from their harmful influence. In
rmany texts in Deuteronomy, the curse applies to an individual or a small group of
people. Tobe sure, when the entire nation turned from the Lord, they would experience

the curse of the exile.
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In order ta develop this thesis, we devoted attention in Part One to the contexts of
Paul's citation of scripture from Genesis and Deuteronomy. Our examination of the
third strand of the promise to Abraham in Chapter Two peinted to the conclusion that,
tagether with the promise of land and descendants, the promise of blessing for the
nations is one of the three central strands of the promise and in fact it is the one given
most attention in the original formulation of the promise. And although the promise is
relatively rare outside of the Patriarchal narrative, in at least two texts it is cited explicitly
and it is alluded to in several other places. The context of these other accurrences is the
motif of blessing through the king of Israel and the restoration of Israel. In Chapter
Three we examined the various terms for curse in Deuteronomy and argued that they
are consistently used in the context of the failure to do all the law through the rejection
of the Lord and devotion to other gods. This covenant perspective was then traced in
several texts in the Deuteronomistic history and in Israel’s prophetic literature.

In Part Two we devoted attention to the use of the matifs of blessing for the
nations and the curse of the covenant in the literature of Second Temple Judaism. We
did this not to argue that Paul was dependant on any particular strand of this literature,
but to sketch the interpretive traditions of Paul's jewish contemporaries. With respect to
the third strand of the promise, we discovered in Chapter Four that several texts cite the
promise, but either in subordinstion ta Israel's covenant with the Lord (e g, Ben Sira)
and ta [srael's status as God's people (e.g, Jubilees) or as a result of the ubiquitous
presence of Judaism in the ancient world (e.g, Philo), In several important strands
(Josephus and the Qumran literature), the third strand is absent. With respect to the
curse of the covenant, we argued in Chapter Five that many strands of evidence from
posthiblical Judaism peint to the conclusion that this curse functions in a way similar to
that in Deuteroriomy. The covenant curse is mentioned often in the context of idolatry
and the abandonment of the Lord for other gods. In some sectarian literature in this

period the curse is employed in connection with some disputed point of practice or belief
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in order to exclude other Jews from the category of those who remain faithful to the
Lord.

Iri Fart Three we turned our attention to the interpretation of Paul's use of
Genesis and Deuteronorny in Gal 3.8-10. We argued in Chapter Six that in contrast to his
Jewish conternporaries who either ighore the thind strand or interpret it in an
ethnocentric manner, for Paul blessing for the nations is a central aspect of God's
covenant with Abraham. The importance for Paul of blessing for the nations is
suggested by his account of his call to be an apostle because it is explicitly the gentile
mission which he states is the purpose of his call. Paul's defense of the truth of the
gospel both in Jerusalemn and in Antioch points te its fundamental importance for him.
Paul's conviction on this point led him to maintain firmly the truth of the gospel (Gal
2.0} and to confront Peter for failure to walk in accordance with it (Gal 2.11, 15). We then
turnied our attention to the interpretation of Gal 3.8, Paul's citation of Gen 12.3/18.18 is
intended ta paint to an impoertant aspect of God's covenant purpose for his people right
from the start. This is confirmed both by Paul's statement that the promise to Abraham
was the gospel preached beforehand to him and that it was a prophetic statement of
scripture. Thus God's plan for his people is blessing for the nations, which is the gospel
Paul preached. This is further established by Gal 3.15-18, in which the promise is given
priority over the law in the sense that the law does not change the plan of God or its
terms. For Paul, therefore, the truth of the gospel is a very serious matter and any
attempt to change or hinder it is « sericus offence.

In Chapter Seven we examined Paul's citation of Deut 27.26 to support his
assertion that ooo yop €% Epywv vouoy elaily umo Katapay elaly. Paul's statement in
3.10a was the focus of attention first, and we further established the insight that oo €§
Epywv volLou is a reference to the troublemakers in Galatia, with perhaps an implied
reference to the Galatians themselves if they accept the troublemakers gospel. We argued

that the occasional nature of Galatians must be clearly in view for the interpretation of

2327


file:///itto

Gal 3.10. It is precisely the troublernakers’ other gospel which is at issue here because for
Paul the designation oo €& épywv vouou means to be in opposition to the gospel which
was preached beforehand to Abraham and which Paul was commissioned to preach to
the gentiles. Moreover, tobe under the curse is a reference to the power of the curse to
exclude a corrupting person or persons from the community in order to protect it from
that harmful influence. Hence uno xaapary is not so much a reference to eternal destiny
a5 it is a reference to the troublemakers as cursed and Paul's desire that the Galatians
exclude thern from the community, a point Paul makes explicit in Gal 4.30. Faul's
suppart for 3.10a is to cite Deut 27 26, which we argued above is used in the context of the
failure to do all the law through devotion to other gods. If the designation doo €% Epyuv
vou oy refers primarily to the troublernakers (as we have argued it does), then Paul's
citation of scripture functions to support the assertion that they have failed to do all that
the law requires because they have preached another gospel among the Galatians, have
not walked in line with the truth of the gospel, and find themselves in opposition to
God's covenant purpose for his people. Thus Paul draws an analogy between the
troublemakers’ devotion to another gospel and the apostasy in scripture which is a
devotion to another god. Paul's argument in Gal 3.10 is that the troublemakers’ gospel
with its devation to the law after Christ has come (Gal 3.23-29) is tantamount to idolatry.
In Chapter Eight we argued that this thesis for the interpretation of Gal 3.8 and
3.10 within the context of God's covenant purpose for his people to bless the nations and
the curse which falls on those wha viclate the covenant in a fundamental way is
supported by the examination of seversl other texts in Galatians. Two texts are especially
clear examples of this interpretive framework in Galatians, especially with respect to how
Paul begins this letter (1.6-9) and how he confronts the Galatians with their impending
apostasy from the gospel of Jesus Christ (4.8-10). On the one hand, Gal 1.6-9 suggests that
the Galatians are in danger of repeating Israel's sin at Sinai. The other gospel which has

been prea.ched to them has placed them on the verge of tuming from the God whao called
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them by grace to another gospel. ¥When he alludes to Deut 13 in 1.8-9, Paul here links the
troublemakers’ other gospel with devotion to other gods. And those who preach
another gospel are cursed (1.8-9). On the other hand, in Gal 4.8-10, Paul argues that if the
Galatians accept the law which was presented to them by the troublemakers, then they
are about to turn back to their status as idolators who are devoted to their pagan gods
through their impending devotion to the law. Paul thus clearly draws an analogy
between the Galatians' acceptance of the law now and their former status as idolators.
This interpretive framewark for the letter to the Galatians may also be noted, perhaps
less clearly, at several ather points in this letter.

Therefore, this thesis has been devoted to developing the argument that Paul
understood the troublemakers’ ministry of preaching another gospel to the Galatians and
the Galatians' potential apostasy from the Lord within the context of Isreel's
paradigmatic experience.! We have argued that for Paul the heart of the covenant is the
prornise to Abraharm to bless the nations through his descendants. This promise which
is the gospel of Jesus Christ functions as the central cbligation of the covenant for those
wha are in Christ, an obligation to which exclusive loyelty is demanded. Moreover, ooot
£% Epywv vouou are under the curse of the law because they have viclated this central
obligation through their demand that the Galatians accept circumcision and perhaps
other aspects of the law which separate Jew from gentile. In this demand for
circumcision, the troublemakers have failed to remain within all things written in the

hook of the law and thus are under the curse of the law.

ACf Neusner 1990.
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