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Abstract

This thesis investigates Paul’s reading and interpretation of Scripture, particularly of Isaiah n
Romans 9-11, from the perspective of prophetic reapplication. ‘Prophetic reapplication’ denotes
‘reading Scripture as prophecy which can be reapplied as new prophetic words to new
situations.’

Scriptures for Paul may not have been what later became the canonical contents of the M1
although ‘the Law, the Prophets and the writings’ were recognized as Scriptures. With the
conviction that Scriptures are written divine oracles, and so can be adapted to, and are relevant
for, every age. He also believed that the Holy Spirit played an important role in reading,
interpreting and hearing of the words from Scriptures.

The wordings of some of Paul’s Scriptural quotations are different from the present LXX
although most of them are generally recognized as having cited from the LXX. This study points
out these differences as due to such reasons as: the fluidity of the three part divisions of Hebrew
writings, the possibility of proto-MT and proto-LXX texts and their revisions, the different
exegetical methods of his day, memory citations, and cultural and theological adaptations.

This study also investigates how Paul understood his call and how that has influenced his
reading, interpreting, communicating and reapplication of Scriptures. The use of Isaiah in
Romans 9-11 indicates that Paul understood his apostleship also includes a prophetic role.

Paul was convinced that Isaiah’s oracles eschatologically referred to God’s grace for Jews and
Gentiles who believed 1n Christ, and to God’s judgement for Jews who have rejected Christ. He
communicated this conviction to Roman readers by reading, interpreting, and reapplying Isaiah’s
oracles as his own new prophetic message to warn both Jews and Christians.

This study suggests that Paul’s prophetic reapplication of Isaiah’s oracles is a possible model for
modern Christian prophecy.
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Introduction

Since about the second century CE the use of the Old Testament as Scripture has been a problem
for some Christians. For instance, in the middle of the second century, Marcion of Sinope
challenged the continuity of the Old Testament and the New Testament writings. He denied the
God of Israel in the Old Testament was the Father of Jesus in the New Testament.' For some, the

problem seems even more acute today because of the assumed gap between the world of the Old

Testament and the modern world.

However, the New Testament writers seem to make use readily of the Old Testament to support
what they say. This is true of Paul. His use of the Old Testament has been subjected to a number
of scholarly studies.” Some have concluded that it is ‘idiosyncratic, fully time-conditional, and
largely worthless as a contemporary model for Christian theology’® whereas others have
concluded that ‘Paul’s use of Scripture was intimately connected with his application of the text

to the situations of his world.”*

It 1s not the purpose of this thesis to carry out another general study of Paul’s use of the Old
Testament. It is directed to the more restricted aim of examining the possibility that Paul
regarded himself not only as an apostle but also a prophet, and how that may have influenced his
use of the Old Testament, particularly, the prophetic writings. This study intends to explore
Paul’s use of the prophetic writings from a ‘prophetic reapplication perspective’. ‘Prophetic
reapplication’, particularly in this study, means ‘reusing or reapplication of older prophetic
materials as new prophetic oracles with new meanings for new situations.” In other words, it
means, ‘working the prophetic texts in order to produce news meanings and new prophetic

words for new situations.” Only a few scholars have recently begun to explore this possibility.’

' Baker 1976, 35.
> E.g. Ellis, E. 1957. Paul's Use of the Old Testament. Hays, R. 1989. Echoes of Scripture in the Letters of
Paul. Evans and Sanders. eds. 1993. Paul and the Scripture of Israel. Stanley, CA. 1992. Paul and the
Language of God. Smith, M. ‘The Pauline Literature’ in Carson and Williamson. eds. 1988. It is Written:
Scripture Citing Scripture. Aageson. 1993. Written also for our Sake: Paul and the Art of Biblical
Interpretation
> It is Child’s summary of scholarly works on Paul rather than his own view (Childs 1992a, 243).
* Ellis 1957, 143.
* Sandnes. 1991. Paul-one of the Prophets? A Contribution of the Apostle’s self-understanding. Hall.
1982. Paul as a Christian Prophet in His Interpretation of the Old Testament in Romans 9-11. Evans,
‘Paul and the Prophets: Prophetic Criticism in the Epistle to the Romans (with special reference to
Romans 9-11)’ in Soderlund and Wright eds. 1999. Romans and the People of God. Ben Witherington III.
1994. The Paul Quest: the Renewed Search for the Jew of Tarsus. David Hill. 1979. New Testament
Prophecy.
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Since Paul’s use of Scripture in a general sense can take many forms, such as quotations or
citations, allusions, parallels and images, this study chose to focus only on Paul's direct
quotations from the Old Testament in the undisputed letters. Because of a large number of
quotations from the Old Testament in the undisputed Pauline letters, it was necessary to choose a

restricted corpus of Pauline writings for detailed study.

Dahl noted that “no detailed investigation has been done on Paul’s use of the Old Testament in
Romans 9-11, comparing it to other Christian and Jewish interpretations of the passages quoted,
and examining their wording in textual tradition and in translation.”® Thus the quotations from
[saiah in Rom 9-11 were chosen for three main reasons: (1) There is no major scholarly work on
Paul’s use of the Old Testament prophetic oracles in Romans yet. (2) Practically, most of the
quotations from the prophets in Pauline letters are from Isaiah and most of them are found in
Rom 9-11." (3) Paul’s arguments in Rom 9-11 deal with his theology concerning the people of
God. In Rom 9-11, Paul redefines the people of God on the basis of his reading and
interpretation of Isaiah with ‘a prophetic re-application perspective.” He also discusses the
relation of the historical chosen people of Israel to the Gentile Christians in the framework of
God’s salvation history. Paul was convinced that God is mercifully in control of the salvation
history of both Israel and Gentiles. He believed that both Jews and Gentiles are entitled to be the
children of God through faith in Christ. Again, Paul’s perception of universal salvation through
faith in Christ 1s based on his reading of the Scriptures, especially, I[saiah.

A secondary aim of this study is to consider what applications might be drawn from Paul’s use

of Isaiah in Rom 9-11 for a Christian understanding and use of Old Testament prophecy.

Both intentions can only be reached by putting Paul’s use of Isaiah into a wider context. So this
thests begins with a survey of the use of Scriptures in general by New Testament writers in order
to understand the differences between them and Paul. Since there 1s no evidence in the New
Testament that the word ‘Scripture’ 1s used for the Old Testament, as Christians today know it,

how and when New Testament writers recognised the Old Testament as ‘Scripture’ needs brief

consideration.

The consideration of Paul’s use of Isaiah in Romans 9-11 will be based on a general review of

how Paul understood the nature of Scripture according to earlier scholarly works on Paul. Ten

° Dahl 1977, 138.

" There are 43 quotations from the prophets but 29 are from Isaiah in undisputed letters. In Romans, 27
quotations are from the prophets but 20 are from Isaiah. There are 15 from Isaiah in Romans 9-11.
According to Smith’s list, out of 49 quotations from Old Testament in Rom 9-11, 15 quotations are from

Isaiah, 9 from the Torah, 3 from the Minor Prophets, and 6 are from the Writings. (Smith 1988, 269)
2



texts will be studied in finding out how Paul understood his apostleship and how that atfects his
reading of Scripture by examining the origin of the text, its context, and how Paul and his

contemporaries generally understood and applied it to the situations of the time.

In conclusion, a brief discussion will be made based on previous studies about Paul’s self-
understanding of apostleship as both an apostle and a prophet. This study rests on the conviction
that Paul’s reading of Isaiah’s oracles and his prophetic reapplication was one of the means by
which Paul is portrayed as a prophet, who like Isaiah, reads and interprets Israel’s sacred

traditions from the perspective of universal salvation.

Finally, this thesis will present Paul’s reading of prophetic materials as one of the models for
reading and interpreting Old Testament prophecies as new prophetic oracles with new and

relevant meaning for the current situation of the Church.



Chapter One: Scripture and Canon

A. Introduction

This chapter is a general survey of how ancient writings, particularly the Scriptures of Israel
became sacred, and formed ‘Scriptures’ which influenced the lives of various religious Jewish
people in the first century CE. This includes a consideration of the Hebrew canon and the
Scriptural texts that were available in Paul’s days. Out of the many textual traditions, this
chapter considers the Masoretic Text (the MT) as ‘the determinative text for the Hebrew
Scripture.”® The Septuagint (the LXX) will be included as the Scripture of the Jews in the first
century CE.’

Every religion, which has ‘Scripture’ believes that the ‘Scriptures are sacred writings.”'® They
are regarded as of divine origin or God-given and treated with great respect although when and
how they became ‘sacred writings’ is sometimes ambiguous.'' Generally, neither adding to nor
removing words from Scriptures are allowed (Against Apion 1:8). Scriptures contain traditions
and stories about the relationships between the derty, the universe and a particular religious
community. They describe the characteristics of the deity and his/her relationship to and
requirements of the people who believe in him/her and worship him/her. Thus, human reception,
response, and preservation play important roles in the existence of one particular Scripture.

Where does Scripture come from?

Smith has suggested that ‘Scripture needs to be understood as merely ‘a human activity’ because
it 1s the people, who make texts and call it ‘Scripture’ by treating it with great respect as of
superhuman origin and so in turn it affects them.’'” He argues the importance of human
involvement 1n a text becoming Scripture. For him, ‘the quality of being Scripture depends on
the attitude of a particular group of people that makes a text to be Scripture, not on an attribute
of texts because that text is still simply a text for those who are not in that particular group.’” A

text can become Scripture when a particular group of religious people recognises its sacredness

and authority and makes 1t into Scripture, or keeps it as Scripture. Moreover, Scripture is

® The MT is also called the ‘received text’ and was determined as the final form of the central text of the
Hebrew Bible in the first century CE. But 1t 1s developed as a result of so called proto-Masoretic texts
from the First and Second Temple period. (Tov 1992, 19)

’ The translation of the Hebrew Scripture into Greek was probably carried out in Egypt from the third to
the end of second century BCE. (Tov 1992, 136)

9 Judaism, the Samaritans, Christianity, Islam, Confucianism, Hinduism, Buddhism, Taoism. and
Zoroasterism are regarded as ‘Scriptural religions’.

"' For example, there is a Burmese’s saying, ‘God, the Scripture, the monks, the parents and the teachers
must be worshipped as the same level.’

"> Smith 1993, 18.
13 Smith 1993. 18.



regarded as an on-going historical process because ‘the people, who make the Scripture, keep

' 14

making it as Scripture by reading and interpreting it timelessly’™ with the conviction that

Scripture is meaningful for eternity, the past, the present and the future.””> Smith asserts that

‘from generation to generation, reading, interpreting and practising the “Scripture’ of a people

makes that particular people what they are.’ "

An argument can be made against Smith’s suggestion about ‘the quality of being Scripture
depending on the attitude of those who make a text to be Scripture.” Every text cannot become
Scripture. Most Scriptures were records of the Deity and a particular group of society. Before
there was a text, the traditions about the Deity and that particular group were carried on or
transmitted as oral stories. Written texts were a later development of human civilisation. As
Barton asserts ‘texts supposedly were carefully copied (textually) or scrupulously recited (orally)
precisely because their contents were important- because of what they meant.”'’ A text is less
important than the content, that is the record of powerful traditions and stories about God-
experiences, of a particular group of people. People who live in illiterate societies can
understand how traditions of God-experiences 1n a society are treated with great respect and

marked down as signs, and symbols and regarded as Scripture.

The Scriptures are theretore regarded as Scripture because of their contents or traditions. Thus,
Smith does not emphasize enough how a text 1s made up from, that 1s the content of a text,
though he puts much emphasis on human involvement in a text becoming Scripture. It i1s
undeniable that there might have been many traditions of God- experience but some of the
traditions are more adaptable, not only to a religious community as a whole, but also to
individual spiritual needs. Those traditions might have been recalled, transmitted and adapted to

different circumstances from generation to generation.

Presumably, the traditions of God-experience which seem to be more eftectively adaptable for
both individual and communal lives of a particular community were continuously transmitted
and relevantly reused in different generations and finally written down as the record of a
particular religious group. For Smith, those written records containing tradition of God-
experience of a particular religious group are mere texts. However, those written records of God

experience play an essential role for the continued existence of a particular rehigious community

14 Smith 1993, 19.
15 For example, iIn Rom 4:23, Paul says that the words, ‘it was credited to him as righteousness’ were
written not for Abraham alone but also for all believers. According to Luke 4:17,18, Jesus proclaims that
[saiah’s prophecy (Isa 61:1-2a) i1s fulfilled in him.

16 gmith 1993, 19.

17 Barton 1997, 107.



and its influence on that particular people. Thus, one can rest on the fact that 1t i1s not purely a
matter of human choice, which makes a text to become Scripture but also something In IS

nature.

Similarly, a written text might become sacred because it describes the traditions and stories
about the Deity, its people and the relationship between them and the universe. Its authority
would depend on its adaptable and effective influence on both individual and communal lives
and most of all its life changing power. Sometimes the power and authority of the Scriptural
texts that bring about change in human history cannot be easily understood or explained.
Nevertheless, the authority of the ‘Scripture’ though beyond comprehension i1s able to change
and transform miraculously both individual and communal life, which 1s why Smith describes 1t
as an ‘unrivalled force.’'® For example, Lisu Christians believed that the ‘Lord’s prayer’ has the
power to drive the evil Spirits away because it was taught by Jesus himself in the Gospels."
Thus, 1t 1s possible to say that a particular text or Scripture can be respected and obeyed by
different religious groups, with different understanding and it in return affects them.”’ This was

probably true of the Scriptures of Israel in the first century CE.

B. Jewish View of Scripture in the First Century CE

The term ‘Old Testament’ as referring to the Scriptures of Israel is never used in any Christian
Jewish writings of the first century CE. Terms like ‘books’ used by Josephus?' and ‘sacred

Scriptures’ used by Philo* describe the Scriptures of Israel. New Testament writers define the

Scriptures of Israel as &dyioc EVToANG ‘sacred’ or ‘holy commandment’> and OebTveLGTOC

‘God-breathed’** and thus describe not only as ypoudf) “Scripture’ but also as ypoparie &yioe

'* Smith 1993, 9.

"> It was a real experience of my father and uncle. The whole village has been converted from animism
into Christianity. They could not even read but they had learnt ‘The Lord’s Prayer’ by heart through an
evangelist. One night, they were on the way to home from the Church that is about 3 miles far from our
house. The distance between the Church and our house was covered by very deep jungle. They came back
from singing practice. In the middle of the jungle they saw all the trees fell down in their ways. They
realized that the evil Spirits were disturbing therr way. They were told and taught to recite ‘The Lord’s
prayer’ whenever difficulties come 1n their way. So they had done as they were told and it really worked.
All the trees stood up again on their root. At that time, according to my father, they knew only Psalm 23,
‘the Lord’s Prayer’ and ‘Jn 3:16.’

% For example, the use of Hebrew sacred texts as ‘Scripture’ by Jews, Christians and the Samaritans is the
evidence of the use of the same particular texts as ‘Scripture’ by the different religious groups.

*! Whiston 1852, 633.

*2 Yonge 1993, 705.

2 Pet 2:21

2 Tim 3:16



‘the Holy Writings.’? In addition, phrases like ypotdmv TaOTNV AVEYVWTE ‘scripture which is
read’*® and yeypouLL£VoV ‘that which is written’?’ were also used to refer to ypo¢n “Scripture.

Paul describes the Scriptures of Israel as ypa¢pwv ‘the writing’ (Rom 16:26), YPODALG ALYLOLG
‘holy writings’ (Rom 1:2), T® vop® ‘the law’ (1Cor 14:21), TOV VOHOL KO TOV TPOPTTWV
‘the law and the prophets’ (Rom 3:21), and ypodn} ‘the Scripture.’”® Paul also seems to refer to

Scriptural materials as woAoiog OLaBNKMG ‘old covenant’ in regard to the hardening of the

hearts of the Jews (2 Cor 3:14-15).

In the Old Testament, the concept of ‘sacred writings’ i1s rarely used. The Hebrew word for
‘Scripture’, which is translated into the Greek, ypoudty is an3. Its root is 2N which primarily
means ‘to engrave’ implying ‘to write’ (Ex 17:14; 2 Kgs 23:28; Isa 8:1; Jer 17:1). Thus,
2N means ‘something written’ that is, ‘a writing (Daniel 5:71f), a record (Isa 4:3), a script
(Esther 1:22), a letter (2 Chr 2:10; Ezra 4:7), a register (Ezk 13:9).”” The Hebrew word 9D is

also used to describe ‘to inscribe, to declare, to tell (Jos 2:23; Isa 52:15; Jer 23:27), to count (Isa

22:10), to number (Gen 15:5) or to write (Dt 24:1, 3). The noun of 79D usually means ‘a book
(Ezra 4:15; Dan 7:10), a letter (Ezra 1:22), or a register (Ps 87:6), a scroll (Jer 36:11).”%°

The Greek word Ypo.d1y is exclusively used to designate “Scripture.” The root YpoL.dw- primarily
means ‘to scratch on’, ‘engrave’, with reference to ‘ornaments, reports, letters, lists, and

instructions.”” The Greek word ypdppo is also used to describe ‘learning of Scriptures’ (Jn

7:15; Acts 26:24) and ‘the sacred writings’ (2 Tim 3:1)5).

The “Scriptures’ of some Jews in the first century CE probably contained ‘the law, the prophets
and the writings.”** According to Smith, ‘torah’ for the Jews means revelation, that includes both

the act of revelation and what is revealed.””> The Hebrew word 77190 signifies ‘to instruct, to

teach, and to guide and so the verbal noun could be rendered either instructing or instruction.”**

The ‘torah’ probably referred to ‘the Mosaic revelation’ or ‘the torah of Moses.” For the

> Rom 1:2 in Greek

6 Mk 12:10

"' Jn 2:17

S Rom 4:3:9:17; 10:11; 11:2; Gal 3:8,16,22: 4:30

*> Strong , 58 in ‘Hebrew and Chaldee Dictionary’

% Strong , 84 in ‘Hebrew and Chaldee Dictionary’

31 Brown 1999, 483.

32 For the Sadducees and the Samaritans the Pentateuch was their Scripture whereas the Pharisees and the
Qumran community (probably Essenes) regarded both oral and written torah, the prophets and the writings
as their Scriptures.

*3 Smith 1993, 104.

3 Smith 1993, 103.



Pharisaic Jew, it included the oral torah along with the written torah since orality played an
important communicative role in the first century CE. The use of different introductory tormulae
for Scriptural quotations, such as ‘it is written’,”” ‘as it is written’, ‘that the Scripture might be
fulfilled’™®, ‘as the Scripture says’>’, probably imply stories of traditions because in ancient
times, traditions were believed to carry authority. For example, as Smith describes, ‘the story of
the Exodus from Egypt and the reverberating revelation at Sinai were important betore the book

of Exodus.”*® According to Josephus, it was true for the Pharisaic Jews, that both the written and

oral torah were regarded as having the same level of authority. He describes that

The Pharisees had passed on to the people certain regulations handed down by
former generations and not recorded in the Laws of Moses, for which reason they
are rejected by the Sadduceaean group... (Antiquities. 13:294).

Thus, as far as the authority of the Hebrew writings are concerned, it 1s probably based on the
traditional view that God or God’s Holy Spirit inspired the individual writers and contributors in
antiquity.” The traditions also hold that “all the contributors were prophets inspired by God.”*
Moses 1s, therefore, regarded as a prophet (Num 12:6-8; Dt 18:15-18; Hos 12:13). Thus, the
Mosaic Law is believed to be the divine Law (2 Kgs 22:8; Ezra 3:2). Josephus (37-100 CE)"

writes that

‘For we have not an innumerable multitude of books among us, disagreeing from
and contradicting one another [as the Greeks have,] but only twenty-two books,
which contain the records of all the past times; which are justly believed to be

divine’ (Against. Apion 1:8)..42

The writers of the New Testament regarded the Hebrew Scripture as authoritative and inspired
by God’s Spirit. Jesus 1s portrayed as having recognised that Psalm 110 1s a combination of
man’s writing and the Spirit of God (Mk 12:36).

For Paul, the true meaning of the ‘Scripture’ is revealed to those who are guided and

transformed by the ‘Spirit’ TYevLUO. Apart from Tvevuo, ypodf cannot be rightly

understood.”” Paul therefore uses ypdppow ‘the written word’ or ‘letter’ for ‘the text of

Scripture.” He, according to Aageson, uses YPOMMO together with TvevUO to ‘distinguish

*> In Sirach 48:10. the phrase ‘it is written’ 1s used even though none of Scriptural text has been quoted.
Nevertheless, ‘it 1s written’ seems to refer to ‘Scriptural writings’ when it says, ‘you who are ready at the
appointed time, it is written, to calm the wrath of God before it breaks out in fury, to turn the heart of the
father to the son, and to restore the tribes of Jacob.’

* John 17:12:19:28: Acts 1:16

7 John 7: 42: 1 Tim. 5:18; and James 4:5.

** Smith 1993, 121.

*> ABD, 850.

*“'IDB, 1211.
' Sanders 1992, 5.

*2 Whiston 1852, 633.
3 Aageson 1993, 33.




between the ‘written word™ ypdppLoe that kills and the ‘Spirit’ vevpa that makes alive” (Rom
7:6-11).* For Paul, the words of Scripture are simply script or written text, ypappol. For Paul,

the word, I'poud”y means ‘the Spirit-carried letter, the Spirit-interpreted letter.”* Thus, ‘the
Spirit’ takes an important role in Paul’s understanding of the Scriptures. Without the “Spirit’ the

‘writings’ are merely ‘letters.

In Rom 4:3, Paul uses Gen 15: 6 in order to emphasise the important relationship between faith

and righteousness.

Gen 15:6

And he believed the Lord; and he reckoned it to him as righteousness.
Rom 4:3

For what does the Scripture say? ‘Abraham believed God, and it was reckoned to
him as righteousness.

Paul refers the comment made by the writer of Genesis to ‘Scripture.” According to Rom 1:2,

Paul says, ‘the gospel of God was promised beforehand through His prophets in the Scriptures.’

Thus, Paul would have believed the traditional view of the divine inspiration upon the authors of

the Scriptures. In Rom 9:17, Paul says,

For the Scripture says to Pharaoh, ‘I have raised you up for the very purpose of
showing my power in you, so that my name may be proclaimed in all the earth.’

His identification of Scripture with the voice of God to Moses concerning Pharaoh theretore

demonstrates his unquestioned beliet in the divine origin of the text.

In the Dead Sea Scrolls the Hebrew Scripture 1s mostly used with the formula ‘that 1s this’ or
‘this refers to this’ in the sense that the Hebrew texts are regarded as relevant for, and speaking

authoritatively to current situations. For example, in the commentary on Habakkuk, 1QpHab.

Col. 3.2-4 says,

‘For that 1s what it means when it says, “to seize dwellings not their own.” “Dire
and dreadful are they; therr law and ther fame come from themselves alone”

(1:7)
This refers to the Kittim, the fear and the [dread] of whom are on all nations. By

intention their only thought is to do evil, and in deceit and trickery they conduct
themselves with all the peoples.”*

The Rabbinical tradition refers to ‘the authors of all the synagogal Scriptures as the prophets.’®’

In Tosefta Sotah 13:2, the Holy Spirit 1s believed to leave Israel when Haggai, Zechariah, and

** Aageson 1993, 33.
> Ellis 1957, 27.
6 Wise 1996. 117.



Malachi died.” However, how the Hebrew writings- torah, prophets, and other writings- were
recognised as Scriptures or how many writings were recognised and fixed to be used as
authoritative Scriptures is obscure. Even, the rabbinical tradition cannot give a satisfactory

answer to the question of when these writings began to be recognised as authoritative and sacred.

C. The Formation of the Canon of the Hebrew Scripture

Davies writes that ‘the Greek word xovwv literally signifies ‘a straight rod’, and perhaps

implies the quality of ‘straightness.”’® It connotes ‘a physical ruler or an abstract norm or
standard, and hence was primarily used to refer to the rules by which poetry or music could be
composed, or geometrical shapes measured.””” The Christian understanding of ‘canon’ denotes

‘the authoritative collection of authoritative books’>' to ‘serve a normative function as sacred

°52

Scripture within the continuing religious community.’”” Davies asserts that it ‘probably derived

from the use of the word ‘canon’ as collections of ancient authors by the scholars of the

%53

Alexandrian library.””” According to Leiman, ‘a canonical book was a book considered divinely

inspired and so authoritative for religious practice and doctrine.”>*

According to the rabbinical tradition, the authors of the three-fold Scriptures of Israel were
devoted to the prophets who were regarded as having received divine inspiration. Haggai,
Zechariah, and Malachi are described as the last of the inspired prophets (Tosefta Sotah 13:2).
Thus, the limited number of the three-fold divisions of twenty-four books was presumably
decided with a focus on this tradition. In Against Apion 1:8 (probably after 93 CE), Josephus

also remarks,

‘It 1s true, our history has been written since Artaxerxes, very particularly, but has
not been esteemed of the like authority with the former by our forefathers,
because there has not been an exact succession of prophets since that time; and
how firmly we have given credit to those of our books of our own nation, is
evident by what we do; for during so many ages as have already passed, no one
has been so bold as either to add any thing to them, or take any thing from them,
or to make any change in them; but it becomes natural to all Jews, immediately

*’ According to Rabbinical tradition (flourished from about 20-S00CE), Moses is believed to have written
his own book (Pentateuch) and Job. Joshua wrote the book that bears his name and the last eight verses of
the Pentateuch. Samuel wrote 1 and 2 Samuel as well as the Book of Judges and Ruth. Through including
the work of the elders, David wrote Psalms. Jeremiah, 1 and 2 Kgs, and Lamentations are believed as
being written by Jeremiah. Hezekiah and his colleagues wrote Isaiah, Proverbs, the Song of Songs and
Ecclesiastes. The men of the Great Assembly wrote Ezekiel, the Twelve Minor Prophets, Daniel and the
scroll of Esther. Ezra wrote the book that bears his name and the genealogies of the book of Chronicles up
to his own time. (/DB, 1210.)

** Tosephta is one of the rabbinical writings, which flourished from about 70-220 CE. (/DB. 1211 & 26)
Also see Sanders 1977, 63-69.

* Davies 1998, 7.

>% Davies 1998, 7.

> Metzger 1987, 283.

** Childs 1992a, 67.

>} Davies 1998, 7.

** Leiman 1976, 127.
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and from their birth, to esteem those books to contain divirslgs doctrines, and to
persist in them, and, if occasion be, willingly to die for them.’

As far as the formation of the Hebrew Scripture is concerned, Sundberg insists that ‘there were

recognised sacred writings in use in Judaism from at least the fifth century BCE even though the

collection or the canon of Scriptural books was not yet completed until the Christian era.”

Concerning the sacredness and authority of a text or texts and the limitation of selective texts,

Barton’s proposal is worth consideration. Barton starts from the point that ‘any collections of

words are able to disclose some information.’>’ He states that

‘To say that a text is ‘canonical’ or ‘authoritative’ 1s to say (normally assume)

that the content of the text’s message or meaning is being atfirmed as important
and definitive: to canonise a text 1s to declare that this content must be

assented.”®

He also suggests the importance of ‘the unity or coherence of all the texts to make up
Scripture.”” For him, the ‘standardisation’ or ‘canonisation’ of a text or texts could not only be

related to the content of individual text but rather, he asserts,

‘For the ‘canonical’ mind, the meaning of each book is as strongly determined by
its juxtaposition with the other books of the canon as the meaning of individual

chapters within a single work by their juxtaposition with each other.”®

The canonical books, for Barton, are generally referred to the authoritative and sacred writings

which ‘belonged in an official collection, and so were assumed not to contradict to each other

161

but to be mutually illuminating.”” What are the main factors, which transtormed the ancient

traditions and writings into sacred and authoritative writings?

Davies suggests that the emergence and formation of the canon 1n Judaism was ultimately due to
the need ‘to define and preserve their identity as a nation.”®* The experience and disaster of the

exile had made the people of Israel feel the necessity to reaffirm the ‘story’ of Yahweh’s dealing

with His people. Davies asserts,

‘The exile experience had made the people of Israel to be convinced of
themselves increasingly and emphatically as a ‘chosen people’ from the record of
the origin and prescribed way of life and destiny they found in their ancient
writings. Thus, they revered and tried to preserve and elevate those writings for
the sake of their own continued existence. Hence, those ancient writings had been
made as sacred and authoritative writings..... and later .... the reaffirmation of

>> Whiston 1852, 633.
*¢ Sundberg 1964, 109, 115.
57 Barton 1997, 107.
>8 Barton 1997, 107.
> Barton 1997, 152.
0 Barton 1997, 152.
! Barton 1997, 155.
®2 Davies 1993. 28.
11



Jewish identity had achieved through the development and ultimate fixation of
the cannon.’®?

Thus, Davies agrees with Barton’s view that the Scriptures are collections of written records of
the relation of Israel to her God and other nations and have been regarded as Scripture and
treated as sacred and authoritative. However, neither Barton nor Sundberg discuss the process by

which the Hebrew canon has come into being although Davies does discuss its process 1n a later

book (published in 1998).

Nevertheless, evidence of the formation of the Hebrew canon can be found within the Hebrew
writings itself. The first hint about the existence of a normative document can be found in the
Sinai Covenant with its ‘Book of the Covenant’ (Ex 24:4, 7; Dt 31:9; Jos 24:26). There 1s no
further mention of such a document until the book of the law found in the Temple during the
time of Josiah (2 Kgs 23:3) in 621 BCE. However, the content of the document, that has been
lost, was often brought back to the implied readers (Josh 8:30-31; 2 Kgs 14:6).”

The mention of a missing document, for Conrad, indicates, that ‘it i1s the written words not an
oral tradition that was lost for the reader.’® However, the people of Judah did not seem to
remember the content of ‘the book of the Law’ which was found in the Temple. Whether or not
the content of ‘the Law’ was told to the people is therefore in some doubt. It is possible that the
book was not lost, but not used by Kings of Judah before Josiah. It 1s also possible that like the
prophetic oracles (Isa 8:1-2, 30:8; Jer 36:28), the oral traditions had been needed to be attested
by what had written down in the records (Ezk 43:11). Nevertheless, 1t 1s obvious that in early
post-exilic times the ‘Book of the Law of Moses’ which Ezra brought to Jerusalem became the

normative document for the Jewish community there (Ezra 7:14, 25, 26; Neh 8:8).

Within Judaism early in the Second Temple period, the acceptance of the Pentateuch as the
Scripture of the Samaritans, Pharisees and Sadducees indicates the normative authority of the
Pentateuch. For the Samaritans, the Pentateuch was held to be authoritative for they took it with
them when their schism with the Jews occurred.® There are two arguments concerning the date
of the Samaritan Pentateuch. The Pentateuch was, probably, recognised as canonical in the fifth
century BCE when the Jews rebuilt the wall of Jerusalem to make a separation from foreigners
(Ezra 4:7-24; Neh 4:1-9).67 However, Beckwith assumes the date of the Samaritan Pentateuch to

be around 122 BCE. Beckwith asserts that the complete separation of the Jews and Samaritans

% Davies 1993, 28.
% Conrad 1992, 51-2.
55 Conrad 1992, 55.
°© Beckwith 19885, 4.

12



happened when John Hyrcanus captured Shechem and destroyed Samaria and then had the
Samaritan temple on Mount Gerizim destroyed (Josephus’ Antiquities. 13:2551. 13:275-81; War
of the Jews 1:63-5).°®

Thus, the Pentateuch was already accepted as Scripture at least before 122 BCE. It was also
possible that other Hebrew writings might have been either selected or fixed to be used as sacred
writings at the same time or later, though the Samaritans did not use them.” The Sadducees had
certainly accepted the normative authority of the Pentateuch.” For this reason, one can assume
that the writings concerning ‘the Law’ could possibly be the core of the content in the collection
of sacred and authoritative writings. There are also other evidences that indicate the recognition

of other Hebrew writings as Scripture.

The Wisdom of Jesus ben Sirach, or Ecclesiasticus, which seems to have been written in Hebrew
about 180 BCE, was translated into Greek about 130 BCE. In his prologue to the Greek version,
the translator acknowledges his grandfather, the original author, as a ‘devotee to the reading of
the Law and the Prophets, and the other books of our fathers.” Ecclesiasticus chapters 44- 50
contain the great catalogue of ‘famous men,” who are from these three parts ot the Hebrew
Scripture (the Law, the Prophets and other writings) and arranged in chronological order,
extending from the patriarchal period onwards but ending with the high priest Simon the Just.”
From these instances, it is certain that the three-fold division of the Hebrew Scripture- the Torah,
the Prophetic books, the Deuteronomic story, Nehemiah, and Job - have been already recognised

and accepted as Scripture by early days of the second century BCE by some Jews.

The Dead Sea Scrolls, which were written between approximately second century BCE-second

century CE contain Hebrew, Aramaic and Greek writings and also reflect the existing

°" Beckwith 1985, 128-35.
°® Beckwith 1985, 130.

°> The Prophets and the writings are centered on the city of Jerusalem and its Temple where the people of
Israel worshipped and offered their praises and sacrifices. For the Samaritan, the temple was located on
the Mount Gerizim and so it was possible for them to reject the Prophets and the writings as their
Scripture for this reason.

" According to early Christian writers like Josephus, Hippolytus, Origen, and Jerome, the Sadducees
denied the permanent validity of any but the written laws of the Pentateuch. They opposed the legal
regulations introduced by the Pharisees. (Elwell 1988, 1880-1) many of them were from the most
powerful priestly families and enjoyed the favor of the Hasmonaean rulers until the reign of Salome
Alexandra (76-67 BCE). (Douglas 1962, 1124.

"' These famous men are from the books of Genesis (Ecclus. 44:16-23; 49:14-16), Exodus and Leviticus
(Ecclus. 45:1-15), Numbers (Ecclus. 45:15-24; 46:7), Joshua (Ecclus. 46:1-10), Judges (46:111tf.), Samuel
(Ecclus. 45:25; 46:13-47:8; 47:11), Kings (Ecclus. 47:12-48:9; 48:11-23; 49:1-6), Isaiah (Ecclus.
48:241%.), Jeremiah (Ecclus. 49:61.), Ezekiel (Ecclus. 49:81.), the Twelve Minor Prophets (Ecclus. 49:10),
Haggai (Ecclus. 49:11), Malacht (Ecclus. 48:10), Psalms and Proverbs (Ecclus. 44:4f)), Ezra-Nehemiah
(Ecclus. 49:11-13) and Chronicles (Ecclus. 47:91.).(Elwell 1988, 73.)
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manuscripts of the later Hebrew Scripture except the scroll of Esther.”” The absence of the book
of Esther in the Dead Sea Scrolls does not exclude Esther from one of the twenty-four
recognised authoritative writings. It might had been accidentally excluded rather than for a
particular reason. However, many suggestions are given to the question of why Esther may have

been rejected in the Dead Sea Scrolls. Leiman suggests that ‘the Qumran community probably
rejected Esther because they did not observe the Purim festival.””> A suggestion has been made
that ‘the Purim festival is not mentioned in the Books of Moses and so they did not observe it.””
This obviously implies the authoritative status of the Torah. The marriage of Esther as a Jew to a
Persian king would be another possibility for their rejection of the Book because it was probably
offensive to the conservative sensibilities of the community. Furthermore, the absence of any
mention of God could also be another reason for their exclusion of Esther. Another possibility is
that the plot against Haman in final chapters of Esther (7-9) 1s obviously contrary to the

teachings of the Dead Sea Scrolls.””” Concerning ethical behaviour, with a focus on the coming

‘Day of Vengeance’, 1 QS 10:17¢c-18b says,

“To no man shall I return evil for evil, I shall pursue a man only for good; for

with God resides the judgement of all the living, and He shall pay each man his

76
recompense.’

The use of each part of three divisions of the Scriptures of Israel in the Dead Sea Scrolls,

therefore, implies that ‘they might have been recognized as sacred and authoritative writings.’

Similarly, the different translations of the Scriptures of Israel such as the Greek Septuagint and
the Aramaic Targums contain all of the three parts of the later Hebrew Scriptures, that 1s the MT
as well as some additional materials. It is believed that parts of the Septuagint were translated as
early as the middle of the second century BCE.” According to the letter of Aristeas, the
Pentateuch was translated into Greek in Alexandria in the reign of Ptolemy II (285-246) and it
was viewed as unalterable by the third century BCE (Ep. Aristeas 310f.).”° The other books were

probably translated over the next 100 years. The Qumran Targums on Job and Leviticus can be

’2 In the Dead Sea Scrolls, the books of Exodus, Leviticus, Numbers and Deuteronomy are all quoted with
conventional formulas for quoting Scripture (Man. Disca. 5:15; Damasca. 5:11f; 7:6, 8ff, 19ff., 16:6ff., 10;
9:2: 10:16ft.; 11:18). The books of Samuel, Isaiah, Hosea, Amos, Micah, Nahum and Proverbs are also
cited with the introductory formulas (Man. Disc. 5:17; 8:14; Damasc. Doc. 1:13f.; 4:20; 7:14-16; 8:3;
20:16; 16:15; 9:5, 8ft.; 11:20f,; 13:23-14:1;4Q 174 Florilegium 1:7, 12; 11Q Melchizedek Doc. 23). In
addition, Isaiah, Ezekiel, Zechariah, Malachi and Damiel are quoted as divine or prophetic writings
Damasc.Doc. 3:20-4:4; 4:131f.; 6:131%.; 7:10-12, 20fl.; MS.B; 4Q 174 Florilegium 1:14-17; 2:31f.). 4Q
175 Testimonia, a collection of proof-texts, includes one from Josh (Beckwith 1985, 72-75)

”* Leiman 1976, 35.

" Abegg, Flint, and Ulrich 1999, 630.

> Abegg, Flint, and Ulrich 1999, 630-1.

’® Wise 1996, 141.

"T1BD 1952, 35. The Greek Pentateuch was the earliest translation of the Hebrew Pentateuch about 250
BCE. (Beckwith 1985, 131)

'8 Beckwith 1985, 20.
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regarded as pre-Christian.” Therefore, it is quite clear that the Hebrew writings forming the
three parts of the Hebrew Scripture (but not necessarily all 24 books) were already recognised by

some Jews as an authoritative canon before the second century BCE.

In the New Testament, in Lk 11:51, Zechariah seems to be the High Priest of 2 Chr 24:20-21
who was stoned to death. Abel is mentioned in the first human story in Genesis 4:3-15. In this
instance, the writer of Luke knew a form of the Hebrew Scriptures as beginning with Genesis
and ending with Chronicles. According to Beckwith, ‘this pattern was the traditional Jewish
arrangement of the canonical books.”® According to Luke 24:44, the risen Christ reminds his
disciples in Jerusalem that everything that happened to him was to fulfil what had been written
about him in ‘the Law of Moses, the prophets and the psalms.” Scholars assert that ‘psalms’
probably denotes the whole Hagiographa.®® Matthew the evangelist, also describes Jesus as

having known the Hebrew Scripture from the beginning of the Law to the end of the
Hagiographa (Mt 23:35).

The works of Jewish writers like Philo and Josephus evidently witness to the existence of the
Scriptures of Israel forming the three divisions. According to Leiman, Philo Judaeus’s work,
which can be dated about 30 BCE-40 CE, refers to almost every book of the Hebrew Scripture
except Ezekiel, Daniel, Ruth, Esther, Lamentations, Ecclesiastes, and Song of Songs. He speaks
of the Hebrew Scripture as inspired, ‘most Holy Scriptures’, ‘sacred oracles’, and ‘sacred
words.’®* In his description of a community called Therapeutae, Philo, as Davies writes,
menttons that ‘laws, and oracles delivered through the mouths of prophets, and psalms and
anything else that promotes and perfects their knowledge and piety were in their sacred room.”®

Thus, Philo also witnesses the three parts of the Scriptures of Israel in his days though it 1s not
certain how he regarded the authority of psalms and the other books.

The work of Josephus (ca. 93-95 CE) 1s contemporary with some of the New Testament
writings. His work was based on the Septuagint. Strikingly, his work proves the existence of the
recognised Hebrew Bible. In his Against Apion 1:8, he writes of the Scripture of Israel as
containing 22 books in number. The first five books of Moses contain the laws and traditions.

There are thirteen books written by the prophets after Moses’ death. The remaining four books

7 Beckwith 1985, 21.
30 Beckwith 1985, 115.

8! Bruce 1988, 32: Leiman 1976, 40.
82 Leiman 1976, 31.

53 Davies 1998, 108.
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contain hymns to God and maxims of life for men. He probably included Ruth with Judges and

Lamentations with Jeremiah.®*

According to 2 Esdras (4 Ezra) 14:19-48 (late First century CE), Ezra rewrote by divine
inspiration the twenty-four books of the public canon. His reference to 24 books reflects the
present Synagogal Scripture. The Holy Scriptures of the Synagogue consist of 24 books, divided

Into three groups:

(a) The Torah, ‘Law’ (Genesis, Exodus, Leviticus, Numbers, and Deuteronomy);

(b) The prophets are divided into two sub-groups: the Former prophets (Joshua,
Judges, Samuel, and Kings) and the latter prophets (Isaiah, Jeremiah, Ezekiel and

the 12 of Minor Prophets as one);
(¢) The writings: Psalms, Proverbs, Job, the 5 scrolls (Song of Songs, Ruth,
[_.amentations, Ecclesiastics and Esther), Daniel, Ezra-Nehemiah and Chronicles.

At least three different views concerning the process of the formation of the canon of the
Hebrew Scripture can be drawn from the studies, which have already been done on the canon of
Old Testament.* Modern discussions of the canon of the Old Testament began with a theory that
the writings of the Old Testament or the Hebrew Scripture were recognised as authoritative 1n
three different stages of time according to the three divisions. The Pentateuch was probably
recognised as canonical in the fifth century BCE when Jews enforced racial separation from the
Gentiles during Nehemiah’s time.* It is suggested that the recognition of the Prophets did not
happen until after the close of the Pentateuch. The oracles of the prophets were written down and
collected as a section but recognized as canonical after most of them had been translated into
Greek.®’ The Prophets are therefore believed to have been recognised in the third century BCE,

whereas the writings (the Hagiographa) were not formally recognised as canonical until the

synod of Jamnia about CE 90.%

However, according to Sundberg, although there were sacred writings in Judaism from at least
the fifth century BCE, no writings were actually canonised to a limited number until the
Christian era.” His assertion was made with reference to different quotations from the writings

of different religious communities. He accepts that the Law and the Prophets were already fixed

** Whiston 1852, 633;Leiman 1976, 31-4.

> H.E. Ryle, The Canon of the Old Testament, London, Macmillan, 1892; F.P.W. Buhl, Canon and Text
of the Old Testament, E.T., Edinburgh, T. & T. Clark, 1892; Gerrit Wildeboer, The Origin of the Canon of
the Old Testament, E.T., London, Luzac, 1895; W. H. Green, General Introduction to the Old Testament:
the Canon, London, Murry, 1899; A.CA. Sundberg, The Old Testament of the Early Church, Cambridge,
Mass. and London, 1964; and R. Beckwith, The Old Testament Canon of the New testament Church,
LLondon, SPCK, 1985.

% See above about the Samaritan Pentateuch and the canon of the Pentateuch

%7 Beckwith 1985, 140

8% However, the synod of Jamnia is questioned and most scholars do not believe that there was a council
for the closed canon in the first century.

8 Sundberg 1964, 115.
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as a form from the second century BCE but there were many sacred writings of Hagiographa.”

For him, ‘Scriptures’ are books accepted, holy and authoritative by the community but “canon’ 1s

an exclusive list of the books having such a status.

All the quotations from the Pentateuch and the Prophets are more or less the same in religious
writings of Jewish sects. However, the use of other writings apart from the Pentateuch and the
Prophets shows variation from the present canonical writings. For example, the Dead Sea Scrolls
contain several versions of the book of Psalms differing greatly from Psalms in the Old
Testament.”’ The different order and version of the book of Psalms in the Dead Sea Scrolls
seems ‘to suggest on the one hand that at least the precise order and content of the book of
Psalms was not yet fixed when the scrolls were written.””> On the other hand, it could be ‘a
hymn book’ compiled with paraphrased psalms for the purpose of liturgical worship. In addition,
the considerable diversity in the texts of Hebrew manuscripts found at Qumran seems to show
that the Hebrew text of the Jewish Scriptures was by no means fixed during the period when the

biblical manuscripts were being copied for the Qumran library.

In the New Testament references to, or reminiscences of, 1 Maccabees, Enoch, Wisdom of
Solomon, Sirach, the Martyrdom of Isaiah, the Assumption of Moses, and the Apocalypse of
Elias occur though usually there is neither a hint of quotation nor an introductory formula.”
Sundberg drew his open-canon view from this obscurity. He insists that ‘it was not until the

second or third century CE that Jews began to understand Scripture as a closed category.””

However, Beckwith argues against both the three stages of the canonisation of the Hebrew
Scripture and Sundberg’s open-canon. He argues that the three divisions of the Hebrew Bible
were already recognised as canonical betore the second century BCE. He uncovers many pieces
of evidence that witness to the existence of the standardised or fixed form of Hebrew writings
used by different religious communities in the second Temple period.” He insists that within the

Hebrew Scripture itself, part of the Mosaic and prophetic literatures are recognised as

0 Sundberg 1964, 82.
14088 is a copy of the book of Psalms, but in additions to the psalms known from the Bible, it includes
other new psalms such as Apocryphal Psalms, Address to Zion. The order of 4Q88 comes like this: Psalms
109, Address to Zion, Psalm on the Last Days, and address to Judah. (Wise 1996, 11-12, 198.)

2 Wise 1996, 198.

3 Mt 24:3fF. // 2 Esd. 4:51-5:19; Mt 24:15 // 1 Macc. 1:54; 6:7; Mt 25:35-6 // Sirach 7:32-36; Mt 27:43//
Wis. 2:18-20; and 1 Cor 2:9 1s introduced with the Introductory Formula “as it is written’. But Paul seems
to get the idea both from Isaiah 64:4 and Sirach 1:10.

>4 Barton 1997, 9.

’> Beckwith 1985, 16-48.
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authoritative and so already recorded and reflected upon.”® However, according to the prologue
of Ecclesiasticus, it is clear that the three divisions of the Hebrew sacred writings- the Law. the

Prophets, and the Writings-were a well-known term for ‘the Scriptures’ of the Jews in the first

Christian era.

However, the selective use of different religious communities suggests the uncertainty and
disagreement about the number of books of the Hebrew Scripture. Particularly, Paul and the
other New Testament writers themselves do not limit their use of quotations only to the later
Masoretic canon of the Hebrew Scripture. Luke portrays Paul as using a Greek poetry.”’ Paul
sometimes alludes to the stories from the Hebrew writings and traditions.” More often, he does
not quote the Hebrew text accurately but only takes the idea of the text and seems having In
mind different texts.” However, Luke does not use any of the introductory formula when he
describes Paul’s use of a Greek poetry. Thus, it might be possible that if Paul actually used a
Greek poem, his audience supposedly also knew it. Paul used 1t as descriptive and supportive to
his 1deas and arguments. There are two possibilities for the use of quotations apart from the three

parts of the later Hebrew Scripture in different religious communities.

Firstly, 1t 1s probable that the three parts of the Scriptures of Israel was strictly meant for the
main stream Judaism but not for all the small religious communities within Judaism itself (Sir
1:1). For the small religious communities like Qumran and the Christians, all the sacred and
authoritative writings were still acceptable and quotable in their writings. Whether or not there
was an agreed canon of Hebrew Scripture in Paul’s days must be, however, dependent on a

particular community of faith. The normative use of the Pentateuch by Pharisees and Sadducees

was a good example for this view.'”

Secondly, it 1s possible that there were no restrictions and rules in selecting and using those
writings for religious teachings. It was perhaps common to cite sayings and traditions of famous

people both religious and non-religious like Greek poets and philosophers. The evidence of the

’® The references of the Book of the Law in the books of Ezra and Nehemiah, and the use of Exodus
tradition in the Prophets can be taken the Pentateuch and its tradition as regarded to be authoritative.

" According to Acts 17:28, Paul uses two lines of Greek poetry in his support: ‘for in him we live and
move and have our being’ (Epimenides), and ‘for we are his offspring’ (Pahenomena of Aratus).

”® Rebecca’s two sons in Rom 9:10-13 and the story about Hagar and Sarah in Gal 4:21-31.

7 Gal 3:22 says, ‘But the Scripture declares that the whole world 1s a prisoner of sin, so that what was
promised, being given through faith in Jesus Christ, might be given to those who believe.” But, there is no
Hebrew text that exactly declares that the whole world i1s a prisoner of sin. Lightfoot, Burton, and
Longenecker argued that the use of ‘the Scripture’ as the subject of the sentence suggest that Paul had a
particular passage in mind. Paul would have been thinking of the passage he has cited earlier, probably
either Dt 27:26, used 1n 3:10 or Ps 143:2, alluded to in 2:16. (Longenecker 1990, 144)
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letters of Paul and the work of Philo, shows that writers were free to cite any kind of writings
that were highly revered and familiar for the people of the time even though those writings were
not regarded as Scripture. Here, it is necessary to consider the way in which people learned and

carried out not only ideas and thoughts but also religious teachings.

In Israel, all the messages in the texts were transmitted by words of mouth until they were
written down. The written materials were particularly preserved in the sacred places like the Ark,
the Sanctuary, and the Temple as the witness of the ‘message.’ Thus, the message was mostly
carried by the memorisation of the content of the message. The exodus story became the core
content of the overall message that always needs to be remembered.'”' In Deuteronomy 31:19,
Moses 1s told to write down a song about the exodus story and teach the people of Israel as a
witness of God’s deliverance. From the time of Moses, the law of Covenant was transmitted by
words of mouth and then written down and kept as a witness. For example, from Deuteronomy
5:1 Moses is portrayed as declaring the decrees and laws before the people of Israel. He requires
the people to listen, hear and obey all the decrees and laws. Joshua is also portrayed as declaring
the exodus story before he writes it down (Jos 24:26). Thus, 1t 1s clear that in pre-exilic times
some of the records were regarded as authoritative for hearing and practising. The requirement
of reading the Law of Moses every seven years, according to Deuteronomic traditions, also

means that 1t 1s authoritative and sacred and so needed to be revered and kept in the holy place

(Dt 31:10-11).

According to Conrad, the book of the Law 1s not mentioned anywhere between the time of
Joshua (Joshua 24:26) and Amaziah, king of Judah (2 Kgs 14:6).'" With the awareness of the
fact that there are many different interpretations concerning the Book of the Law in Josiah's
time, a consideration of Conrad’s view is chosen for discussion. For Conrad, ‘it might have been
kept in the sacred place to be the witness of God’s message to the people of Israel. It was never
lost but rather kept hidden because of its sacredness and authority because it was found again in
the Temple during Josiah’s reign (2 Kgs 22:8).”'” Conrad seems to be wrong when he says that
‘the content of the book was kept in people’s mind by oral tradition’'™ because both king Josiah

and the people of Judah did not seem to know or be familiar with the content of the Law (2 Kgs

L W

"% According to Josephus, the Pharisees were ‘considered the most accurate interpreters of the Laws’
(War 2:162). They were regarded as ‘precise’ in defining and interpreting the Law and ‘strict’ in keeping
it (Acts 22:5). (Davies 1998, 421).

' (Jos 24; Jdg 6:8,9,13; 1 Sam12: 8; 1 Kgs 8:16,21,51,53; Neh 9:9,18; Ps 78:12,43,51; Isa 19:20,22; Jer
2:6; 32:20,21; Ezk 20:5,9,10; Dan 9:15; Hos 2:15; Am 2:10; Mic 6:4; Hag 2:5). For example, the Sabbath
command of Dt 5:15 differs in several important points from Ex 20:8. Israel observes the Sabbath in order

to remember her slavery and deliverance from Egypt. (Childs 1992b, 52-3)
102 Conrad 1992, 50

103 Conrad 1992, 51.
104 conrad 1992, 52-3
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22:8-23:3). Presumably, the ‘oral tradition’ had been neglected or even omitted ‘the traditions’
concerning the details of celebrating the Passover festival, worshipping of Yahweh in high

places, offering sacrifices to idols and the roles and responsibilities of the priests (2 Kgs 23:4-

225) which were unique to the people of the Northern Kingdom.

However, Conrad is right in asserting that the messages were primarily preserved in people’s
memory by listening to those who were responsible for reading to the people and from those
who proclaim the message.'” In Mal 2:6-9, God’s covenant with Levi is described in terms of
the leadership role as priests who instruct from his mouth. According to 2 Kgs chapters 22 and
23, Josiah and the people of Judah pledged to the covenant by hearing all the words of the book
of covenant that i1s the book of the Law. The content of the book of the law was renewed in the
memory of the people of Judah again. Thus, one could say that the transition of oral tradition has
missed the detail of the content of the book of the law. In this respect, Beckwith might be right

to say that the writings were the result of the unreliability of the oral traditions.'®

It is also possible that when the writers of different religious writings decided to compose their
messages down, they would depend on their memory. All the records were of what they have
expertenced or what their teachers or founders had been taught and experienced. The method
they used in their writings was not only to record the mere histories but also to tell the stories
which they heard from others. Thus, they would write down in terms of oral message, which
means they would compose the message as they were speaking to someone. This might be a
possible reason why various quotations depart from the written texts of the Hebrew Scripture.
The concern or interest of a particular religious community might be also one of the reasons for
the difference in using the Hebrew Scripture. The use of Isa 61:1 in Luke 4:17-20 and 11Q13 2:4
Is a good example for this. In Luke, Jesus 1s described as claiming himself to be the one who
proclaims the acceptable year of the Lord whereas Melchizedek 1s identified with the one ‘who

proclaims the Jubilee to the captives.”"”’

From the above survey, it is clear that the Hebrew canon was a collection of authoritative and
sacred writings, which had already been recognized as a process. The authoritative writings
might be regarded as the writings, which were preserved in the holy places after the messages
were spoken or read to the people. Mostly, the sacred writings were transmitted by words of
mouth just as in the case of the Law of the Covenant. For example, all the prophecies were

delivered as oracles. Exceptionally, in the case of the prophecy of Jeremiah, his secretary read

105 Conrad 1992, 55.
106 Beckwith 1985, 66.
107 Wise 1996, 456.
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his prophecy to the king because Jeremiah’s life was in danger. Thus, it 1s more likely that the
sacred writings were those which were preserved whether they were read or not. There are
evidences in the Bible itself that in the times of the wicked Kings and whenever the people of
[srael became prosperous; the reading of the Law of the Covenant during the celebrations of the
festivals was not carried out. The writings being kept could be the Law, the events of the history,
the annals of the Kings, the thanksgiving for the victories and harvest, etc. All those writings
were preserved in the safe place but mostly preserved in daily oral traditions. Thus, the oral

traditions were also regarded as sacred and authoritative and so later became the Scripture.

After the Babylonian exile, the people of Israel needed to recollect their sacred writings. The
Temple was destroyed. The city was in ruins. The people were scattered. With the permission of
Cyrus, the exiled Jews came back to their homeland. They needed to rebuild their identity as a
chosen people. The traditions, which were well kept, then became the sources to trace their
identity. Whether the writings were also destroyed or not 1s obscure. The responsibility for the
recollections of the sacred writings and reproducing the writings, which had been missing or
destroyed when Jerusalem was destroyed was, therefore, assigned to Ezra and the Great men of
Assembly. It i1s also suggested that Artaxerxes I had assigned Ezra the responsibility of
regeneration and reworking of Israel’s legal and religious traditions according to Persian
policy.'” Darius is known as the one who assembled ‘the wise among the adversaries, the priests
and scribes’ of Egypt and requested a collection of their known laws.'” Thus, it is possible to
say that ‘the law as well as some religious traditions’ of Israel were recollected and compiled

during Ezra’s time.

Thus, on the one hand, the people of Israel had been used to hearing the oral messages rather
than reading out the messages 1n the Old Testament time. Thus, the more they heard traditions,
the less they forgot and so the content of the traditions might have been well kept in their
memory. Those memories were later recorded into writings. On the other hand, it might be
possible that ‘the writings’ originated from the prophets, who wrote down their message,
particularly, the prediction for the future of Israel to prove whether the prophecy is fulfilled in
the future (Isa 8:1; 30:8; Jer 30:2; 36:2, 28). It 1s noteworthy that the prophets in the Old
Testament times did not actually look at their future as a distant time. Instead, they saw the
future as close and personal in a short time. The futuristic interpretation is a later development

produced by the major theological changes in Judaism.

108 Lishbane 1985, 37. 107.
109 Eishbane 1985, 37 n. 54.
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In summary, as far as the canon of the Hebrew Scripture 1s concerned, it 1s possible to say that
the three divisions of Hebrew writings were recognised as sacred and authoritative by the oral
transmission first and then written down and kept for preservation as a witness. Thus, the
recognition of sacred writings had been taken as a process because the sacred writings were

reinterpreted, edited and rewritten down with new modifications and interpretations sometimes

when they were read to the people.

D. Different Scriptural Texts available in Paul’s Day

The 1ssue of the nature of the biblical text used by the New Testament writers has been a subject
of serious and intense debate and so becomes an important topic for researchers. For Pauline
scholars the studies of the origin of Paul’s biblical texts, the way they are used or modified also
became a major subject for textual critics. Hence, comparisons between Paul’s biblical texts and

both the Septuagint versions (the LXX itself, the great uncials A, B, and X) and non-LXX texts

(the Masoretic texts, the Aramaic Targum, the Samaritan Pentateuch and The Qumran scrolls)

were made.

As mentioned above, the canon of the Hebrew Scripture 1n a fixed number of books might have
not been closed in Paul’s time. Moreover, since the translating the Hebrew into Greek and
Aramaic, and the modification and adaptation of Hebrew sacred writings by different Jewish
sectarians had been carried out from the second century BCE, several commentaries and editions

of the original Hebrew texts could be available in Paul’s days.

However, because of the central position of the Masoretic Text in later Judaism, it is necessary
to consider its formation briefly. Furthermore, since it was common for the Diaspora Jews to use
the Greek translation of the Hebrew Scripture, the briet study of the formation of the LXX and
its contemporary Scriptural texts needs to be done. Even though the Dead Sea Scrolls were
found in Judea, it i1s included in this study with the assumption that the texts or oral traditions 1n
Hebrew, Greek and Aramaic found in the Dead Sea Scrolls might have also been available in
Paul’s day. The Aramaic Targums will be brietly considered as the written records of the oral

translations and explanations of the Hebrew Scripture.

The Masoretic Text, sometimes called the ‘recetved text,” i1s strictly speaking a medieval
representative of an ancient text of the Hebrew Scripture.''” In fact, there never existed any one
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