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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 

Jeffrey 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 

sun/eyed 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 postbiblical Jewish literature that cite the promise of blessing for 

the nations and the curse of the covenant. A n 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 i n Gal 3.8, 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 

I. 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.1 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 35 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 oom f ap e£ epywv vouau eiavv vno 

Kcttapav eiavv is widely acknowledged as one of the most difficult statements within the 

Pauline corpus.3 This is true especially with respect to the identity of oaoi e£ epywv 

vouou4 For many interpreters assume that Paul intended this phrase to refer to Judaism 

decent works which address the issue of Paul and the law include Sanders 1983; 
Raisanen 1983; idem 1992; Hubner; Moo 1987; Westerholm 1988; Martin 1989; Thielman 
1989; idem 1994; Dunn 1990; Tomson; ¥right 1992a; idem 1992b; ¥inger; Schreiner 
1993; Hong 1993; Dewey; Amadi-Azuogu; and Eckstein. 

2Sanders 1977. 
3Cf. Dunn 1993a: 169; idem 1993b: 83; ¥right 1992a. 137; Donaldson 1986:94; 

Hansen 1989:117; Scott 1993b: 657; and Garlington 1997:8>86. 
4For a survey of the suggestions for the phrase € | epywv vouoru see Schreiner 1991 

218-224. 
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as a whole.5 However, there is reason to doubt this assumption.6 The present study 

thus will explore the suggestion that Paul's reference to oaoi e| epyojv 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. For as 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?7 

The diversity of interpretations offered for this verse testifies to the difficulty posed for 

modem 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 
led some to the conclusion that Paul was anti-Semitic, a charge to which D. Boyarin's work 
is addressed, at least in part. Cf. Boyarin: 136-157. 

%ee, 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 i f 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). 

7Hansen 1989:117. Cf. also Stanley 1990:481; ¥atson: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 27.26 in 310)." So also Luhrmann 1992:61. 

spor surveys of the interpretive options concerning Gal 310, see section I I . below. 
See also Stanley 1990:482-486; Fright 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. 
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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, 9 which is that the covenant demands exclusive loyalty to the Lord and his 

commandments. 

Within the context of this difficult statement in 3.10, another important aspect of 

the problem addressed by this study is Paul's use of Genesis in Gal 3.8, a 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 3Jb,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 in Genesis and not its natural corollary in 

9Pace ¥right 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 dominant motif of Deuteronomy itself to the 
Galatian crisis. 

1 0For example, Longenecker's recent commentary on Galatians does not list a 
single article or monograph devoted to Paul's use of scripture here. 

nE.g. Luhrmann: 60. 
1 2Cf. eg. Sanders 1983:22. 
13 It 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 313, 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 critiqued 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 below. 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 Israel 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 reality a curse." 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. 
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Deuteronomy of covenant blessing for those who are obedient to the law. 1 4 

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. 

ft, A Survey of Recent Scholarship. 

1 4For example, why Paul did not cite Deut 30 here which speaks of the blessing for 
obedience and the curse for disobedience. He was clearly familiar with this text and cited 
it elsewhere in his letters (Rom 10.6-8; cf. Dunn 1988:602-607). We are not suggesting 
here what Paul should have done, but rather raising the question of vhy 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 ¥estermann 1978:29. 
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A brief survey of recent interpretations of Gal 3,1015 will help to set the present 

study within the context of recent scholarship.16 This is necessary because this text has 

received considerable attention 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. We 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 maybe 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 to keep the law perfectly are doomed to 

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

1 5A survey of interpretations of Gal 3.8 is not necessary since no one has attempted 
to place Paul's use of scripture 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 
a recent attempt to interpret the promise in 3.8 in the context of Paul's reference to "seed", 
see Pyne: 211-222. For a recent attempt to integrate the interpretation of Gal 3.8 with 3.10, 
cf. Norland: 198-211. Hansen 1989 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 bless 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 15 6 in 3-6. 

l6Scholars whose contributions to 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. 

5 



Schreiner has most actively defended the traditional view, 1 7 but several other recent 

works have either defended or affirmed i t . 1 8 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, 2 0 that the law 

demanded perfect obedience and cursed any who broke 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 1 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, 2 2 and the assertions he made are more 

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

17Schreiner 1984:151-160; idem 1991:217-244; and idem 1993. 
1 8Cf. Bruce 1982a: 159; Moo 1983:73-100; Hubner: 36-42; ¥atson: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. 

^Howard: 53. Cf. also Cranford: 244-248; Fright 1992a: 144-145; Dunn 1993a: 171; 
idem 1993c. 75-77,83-84, and Sanders 1983:17-27. 

2 0 Cf Dunn 1990 226: "The idea that Paul in quoting Deuteronomy 27.26 presupposes 
the impossibility of fulfilling the law is hardly self-evident and has to be read into the 
argument." Cf . also Cranford: 249, 

21Sanders 1983:21. 
22idem: 20-21. 
23idem: 21-22. 
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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 

}. 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.2? His interpretation argues that xa epya xcw vouou refers to 

those obligations of the law which separated Jew from gentile.2 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.27 Some scholars have criticized Dunn's view 2 8 as he applies it to 

Gal 3.10 in that the curse on oaoi k\ epyojv voumi 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,3 0 and he has clarified his 

position by stating that xct epya xov vouov refers to the entire obligation of the law, an 

obligation which comes into particular focus on those aspects which distinguish Jew 

from gentile.31 Moreover, Paul's statement that oom e| epywv vouou 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 

2 4Cf. Stanley 1990:485-486; Hong 1993:135-138, and Scott 1993a: 190-191. 
25Cf. Dunn 1993a: 170-174; and idem 1990:219-225. 
2 6Dunn 1993a: 172-174; and idem 1990:215-241. 
"Dunn 1990:228-230. 
2»Cf. Scott 1993a: 192; Stanley 1990:485; and Hong 1993:145-148. 
2?Dunn 1990: 229. 
3°idem: 229-230. 
3lCf.idem 1992:99-117. 
32s0 also Cranford: 249-258. Cranford twice states that works of the law are 

"...accompanied t>y 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 
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the law and on his understanding of the significance of the phrase xd eoya TOXS VOIIOU 

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 

to 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.34 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 oom k\ epytov vouoxi 
have failed to do all 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 to pronounce a 
curse on those who had turned from the Lord to other gods. 

3 4¥right 1992a: 145-148; idem 1992b: 299-301. For a critique of Vright's position, 
see Dunn 1993a: 171-172; and also George: 232-233- These two scholars, however, approach 
this text from very different perspectives. 

b r i g h t 1992a: 147-148; and idem 1992b: 268-272. Cf. also Thielman 1989:68-69; 
and Scott 1993a: 214. 
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second century E.C.E.M 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 as a 

whole.37 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,38 

J. Scott has also recently argued for this understanding of the curse of the exile39 

which,.he..claims, continued-mto the Second"Temple period.4 0 Scott 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"41 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.4 2 

3 6 As Dunn 1993a: 171 has rightly observed, the key text which Wright 1992a: 141; 
and idem 1992b: 269-270 cites claims that the exile ended with the establishment of the 
Qumran community in the mid-second century B.C£., 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 to which he was referring marked the end of the period of 
Israel's punishment, i.e. the end of the exile." It may not be assumed, however, that other 
Jewish groups shared this persepecuve 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 
postbiblical Judaism and that this witness is fully two centuries before Paul. Hence it is 
hardly a text which testifies to a widespread notion in first century Judaism. It is even 
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 310. 

3?So Stanley 1990:484-485; Matlock: 5; and Bonneau: 61-62. 
38For further details, see pp. 183-184 below. 
39Scott 1993a: 188-194. 
40See also idem 1993b: 645-665. 
4 1idem 1993a: 195. 
4 2idem: 197. The parenthetical note is mine. 
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Moreover, Deuteronomy 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 to Scott, was never realized.44 As a 

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

Thus the hopes of final restoration continued to be postponed 
throughout the Second Temple period and beyond...In the meantime, 
Israel was to remain under the curse of the law which had sent her into 
exile in the first place.45 

With this biblical context in view, Scott attempts to trace a Deuteronomistic perspective 

which thought that Israel as a whole continued in exile in the various literature of the 

Second Temple period.4 6 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. 
^idem, 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 B.C.E. 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 ¥right'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 provides evidence that he understood the significance of Israel's history for his own 
readers in this manner. See I Cor 10.1-13 where Paul twice refers to Israel's history as an 
example or pattern for his present day readers (10.6: x-unog; 10.11: xomucwg), which 
functions as a warning for them not to emulate Israel's behavior in several specific 
examples. In this connection see also Rom 15 4. 

45Scott 1993a: 198-199. Cf. also idem 1993b: 649. 
4 6idem 1993a: 198-213 
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restored to the land, this does not mean that all Jews thought that they were still under 

the curse which fell upon Israel in 586 B.C.E, and resulted in the exile.4 7 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 Torah 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.5° 

4 7Cf. Ackroyd: 240-243. Ackroyd argues on the basis of the number of texts in the 
exilic and postexilic literature which link the length of the exile with the idea of an 
enforced Sabbath 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 arsuch has become the 
symbol of a period, viewed in terms of punishment but also in terms of promise" 

4 8 I n spite of his criticism of Thielman's position (Cf. Scott 1993a: 194), Scott 1993a: 
215 appears to come to a similar conclusion: "the law did not bring the Spirit, but rather a 
long-term curse on Israel." 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. 

throughout 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. 

5<>Scott 1993a: 194. 
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Scott has not demonstrated that Paul has indeed made such a quantum leap.51 

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. 5 2 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." 5 3 This context, Thielman argues, 

supplies clear evidence that the curses of Deut 28 had already occurred,54 and thus 

The context of Deut. 27.26, viewed from Paul's vantage, would have 
provided ample evidence that thecovemntcouldnotbekeptand that 
those w o vbuov(v. 23) were under a curse.55 

This understanding of Israel's history, according to Thielman, was widely held in Second 

Temple Judaism.56 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 do i t . " 5 7 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 

5 1 For a more carefully nuanced treatment of the <Jiversity of Second Temple 
Judaism, see Talmon: 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. 

53Thielman 1989:68. He points to the widespread criticism of Noth 1966 on this text 
as the cause of this failure. 

54Thielman 1989:68. 
5 5 ibid. Emphasis is mine. 
56idem: 69, and idem 1994:127. 
5?idem 1989:69. Cf. also idem: 71. 
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interpretation.58 However, Israel's failure to obey the law prior to the exile did not 

cause it to be abrogated in the time of Israel's restoration either in Israel's prophetic 

tradition?? 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: "psn ">D3initf8 Kaxa ndvca oaa kyu> evxeXXoued aou and also 30.8: 

f l ^ H ">DJ& Ititt* Pni^H~*?D~JWxa£ evcoXdc awou oaac ê w evceXlouai aoi). 6 0 Thus 

Thielman's argument that to come under the law is to be 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. Moreover, Paul's 

problem with the law in Galatians is that gentiles are being compelled to submit to the 

law in order to belong to the people of God, not that the law itself could not be fulfilled. 

J. Braswell has argued that oooi ̂ dp k\ epywv vouou eioiv \mb Kaxctpav eialv 

refers to the Jewish people as a whole and that this phrase is not, in itself, a polemical 

statement.61 Instead, according to Braswell it refers to the fact that Jews lived under the 

58See especially idem 1994:275-276. Thielman returns to the traditional 
interpretation with two important 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 in Gal 310 is then that 
since Israel 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 argument 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. 

59seeesp.Jer 31.27-34. 
6 o I t is important to note the omission of note 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 call the law's goodness or its positive role in Israel's history into question. 

6iBraswell: 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 e | epyojv vouou 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 e| epywv vouou (Jewish people) are under the tomb''**1 

Braswell continues that Paul included this view in his argument because 

Being "under a curse" therefore refers...to the situation of living with the 
real and abiding possibility of becoming accursed.̂ 3 

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 obedience, and this blessing 

was a real possibility (Deut. 28.1-14). Second, the prophetic h o p 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 dvdOeua 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. Brarwell 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. Stanley6^ 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.6 

Hence Paul mentions this threat of a curse in order to dissuade the Galatians from 

placing themselves under it. Stanley's interpretation thus is similar to Braswell's in its 

stress on Paul's objection to the Galatians acceptance of the law due to the threat of a 

curse for those who are under i t , 6 7 and the objections mentioned above would also apply 

to 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 oom e| 

^Stanley 1990:481-511. 
66i<tem: 500. Stanley appears to come back to the traditional view when he refers 

to failure to live up to every single requirement of the law. So also Bonneau: 73; Young 
1998:86-88; and Williams 1997:89-90. 

67Thus both Stanley's and Bras well'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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epywv vciiou does not refer to Judaism as a whole, 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.6? 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 oooi e| epywv vouou 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..."70, even before his Damascus 

road encounter with the Risen Christ7 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?"72 With this 

interpretive framework in place, Boyarin interacts extensively with Galatians and devotes 

considerable space to 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 literature73 in order to assert that in Paul's view 

those who do the law (i.e. oom e£ epfojv voucru) are under a curse because they are"... not 

68The curse of the lav on oom k\ ep̂ wv vouou thus is a present reality for the 
troublemakers. Gal 3 10 would also serve as a warning to the Galatians themselves i f they 
become oaoi e| epywv vouau, but this is a secondary application of Paul's argument here. 

6?His monograph is focused especially on Galatians (Boyarin: 4). 
70idem:85. 
7 1 idem: 39-56. 
72idem: 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, i f necessary. Paul's 
vision was of a church in which unity was maintained through participation in Christ of 
very diverse members. 

73i<fem: 140. 
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upholding all thai which is written in the book of the law,..because 'all that is written' 

implies much more than mere doing!"7 4 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 scripture75 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 devotes 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." 7 7 McLean appears to vacillate 

between two solutions 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 ordinance 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 19%: 77-95 also argues for an allegorical interpretation of Gal 3-4. 
76McLean: 119. 
"ibid. 
?8idem: 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.?9 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 0 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).81 

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.82 He argues 

further that the reference to oaoi e\ epyojv vouau 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.84 To maintain a distinction between Jews and 

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

?9i<tem: 123. See also idem: 122, n. 50. 
80E.g. idem: 122, n. 50: "Since loyalty to the lav is the same as loyalty to the old 

unredeemed order, it offers not a blessing but a curse." 
8 1 McLean thus shares much in common with Sanders (see above). See idem: 113-

119. An arbitrary shift on Paul's part is not impossible or to 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 violate 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. 
^idem: 64. 
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has not been inaugurated, that the power of sin still reigns." 85 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 dilemma 8 6 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 hangp over them." 8 8 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.8 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.?0 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 3.10-13.91 7 n e present study shares a similar interpretive perspective. Within the 

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

85i<3em: 69. 
8 6idem. 74-75. Braswell: 79 comes to a similar conclusion from a different line of 

argument. 
87Bonneau: 80. 
88idem: 77-78. 
8^Hence, the criticisms above with respect to Braswell and Stanley apply here. 
9°Garlington 1997:85-121. 
91idem: 95-106. 
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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 postbiblical context for the curse, to which the 

present study is devoted in part. Moreover, Garlington does not devote much attention 

to the importance of the promise to Abraham within the argument^2 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 above is doubtful.94 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. 

DI. 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 

92Qnly a brief mention on p. 94. To be sure, Garlington emphasizes the importance 
of faith in Christ as the focal point for covenant loyalty, but he does not explicitly 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 (cf. e.g. idem: 112). 

93idem: 86-87,109,116-177. 
Darlington never makes clear how his interpretation, which is a sharply 

polemical statement for Paul, is compatible with the attempt for anon-polemical 
interpretation by ¥right and Scott. 
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certainly headed in the right direction.?5 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 doing all 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.?6 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 to 3.10 

and from 3.10a to 3.10b. 

This thesis has several ancillary purposes. First, we will explore the crucial role 

that the promise 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 people 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 people. Gentiles who were formerly excluded are 

?5Much 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: 
52-51 144-146; and Dewey: 27-41. 

?6The former is typically the focus of recent scholarship, the latter has rarely 
been given proper weight in the interpretation of &al 3.10. 
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now included based on faith in Christ not works 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 corrupting 

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.98 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 to be 

appreciated more fully in the interpretation of Galatians. Although Paul's Damascus 

road experience was certainly a crucial turning 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: 

.. .I would like to reclaim Paul as an important Jewish thinker. On my 
reading of the Pauline corpus, Paul lived and died convinced that he was 
a Jew living out Judaism. He represents, then, one option which Judaism 
could take in the first century.1 0 0 

?70n the meaning of this phrase in Galatians, see pp. 181, n. 8 below. 
98It 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 sent into exile. Thus even in the exile the corrupting influence was removed from 
the land and from the majority who remained in the land. 

99Cf. Kuschel: 78; Dunn 1993b: 36-41; and Segal: 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. 

1 0 0Boyarin:2. 
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Whatever the relative strengths and weaknesses of Boyarin's work, he is certainly correct 

on 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 monotheism 1 0 1 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). 

IV. The organization of this thesis. 

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 2726 into the context of the Jewish scripture1 0 2 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 

1 0 1 0 n the importance of Jewish monotheism, cf. Sanders 1992:242-247; Dunn 
1991b: 19-21; and Vright 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. 

1 0 2Since 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 traditions 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 2726 in the various 

strands of postbiblical Jewish literature.1 0 3 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 turning 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. 

1 °3nur purpose is not to point to parallels with Paul's thought which possibly or 
probably 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. We will then 
turn our attention to 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 remain 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. 
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Plait 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. 

I. Introduction 

In the history of the interpretation of Paul's use of God's promise to bless1 the 

nations in Gal 3.8, 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 confirm what is 

commonly recognized, that the promise contains three primary strands (i.e. land, 

descendants, and blessing for the nations 3) and that this third strand which promised 

blessing for the nations is a key aspect of God's promise to Abraham in the patriarchal 

narrative.4 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 f i l l out the common background against which every Jewish author in this 

period who cited the third strand must be placed. 

*0n the history of "blessing" and its significance in the Jewish scripture, see 
Westermann 1978; ¥ehmeier; and Mitchell. 

2The various aspects of the promise in the Jewish scripture are consistently 
presented as blessings from God, and are passed on to 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 (17.7,22), and that his 
descendants would possess the gates of their enemies (22.17). Moreover, although 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. 
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Q. Ths Promise m the Patriarchal Manrntwe 

To make the observation that Paul cited Gen 12.3/18.18 in Gal 3.8 maybe merely 

to state the obvious. 5 However, the important place that the promise 6 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 i n Gal 3. 7 The present study thus wi l l 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 wi l l be examined. 

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

The promise of land 8 to Abraham is, of course, a dominant strand in the 

patriarchal narrative^: 

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

^Tvo monographs have been published recently which detail Paul's citation of 
scripture, and they discuss Paul's use of Genl2.3 i n 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 translated promise" is iDttf, which the LXX translated with ouvuew. Cf. 
Davies 1974:15; and Cosgrove: 94. On the theological significance of the promise, see 
Westermann 1980:119-163. 

7Hansen 1989:175-199 has recently traced Abrahamic traditions i n Judaism, but his 
work focuses more on texts which link Abraham with the observance of the law and on 
texts which demonstrate Abraham's righteousness. Hansen devotes little attention to the 
motif of the third strand. Cf. also Vermes 1973:67-126. 

8 0n the significance of the land i n the patriarchal narrative i n particular and in 
Biblical theology in general, see ¥estermenn 1980; Davies 1974; idem 1982; Turner, 
Boorer; Brueggemann; Kallai; Orlinsky; Perlitt; Wright 1990; Kuschel: 17-18; and 
Halpern-Amaru: 8-12. 

9Cf. Westermann 1980:143. 
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Never, however, is the patriarchal covenant presented without some 
reference to the promise of the Land, 1 0 

This position of dominance continues throughout the Jewish scripture, especially in 

Deuteronomy. 1 1 In Gen 12.1-3 Abraham is told to go to the land that the Lord would 

show him, and in 12.7 it is this land (JWH 'piWYlWT'qv yrfv tawny) that the Lord 

promised to his descendants ("]i>1T^A^ orrepuatt crow). In 13.14-1? this promise of the 

land to Abraham's descendants is an eternal g^fl (13.15: 0*71 ewe xou aiwvoc) 1 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 ("pi* JWTTJV jqv) is especially prominent in Gen 17.8 within the 

context of the establishment of the covenant of circumcision 1 4 and i n the repetition of 

the various strands of the promise to Isaac (26.3-4: ^SH nsnHiT^DTItt/nctaav TTJV yrjfv 

tawny) 1 5 and to Jacob (28.13: "pstn/^ yrfy.16 The first strand of the promise to Abraham 

1 °Halpern-Amaru: 9. This leads her to conclude that although the promise 
contained "a triad of assurances" (.i.e. 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), i n which the promise of descendants and blessing 
for the nations are joined without explicit reference to the promise of land. 

"idem: 13. 
1 2 In 131? Abraham is commanded to walk through the whole land because the 

Lord would give it to him. On the promise to give the land, cf. also 12.7; 15-18; 17.8; 26.3-4; 
and 28.13. 

1 3 l n 15 7 the land is further qualified as Abraham's possession or inheritance 
(nnttf"I b /KXr|povour|om). Significantly, the statement i n Gen 15 6 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). 

1 4The land is further qualified here as the land of Canaan. It is important to 
observe that the promise concludes with a statement of the eternal possession of the land 
(D^li? nrnft^/eic. Katdoxeaiv aiwviav) and the nature of Israel s covenant relationship 
with Yah wen ( •Tl^*? Qrh TFTH/ical e erotica orutoic Seav). 

15 In 26.3 the promise is both to Isaac and his descendants, but i n 26.4 the promise 
is to his descendants. 

1 ^Compare 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 7 Indeed, the promise of land and 

the promise of descendants are regularly juxtaposed, and they logically cohere. This is 

clear f rom 12.7: fWT\ "pftrmft °p°l?Vx£ anepuaxi aau Scoaw x-qv jqv xawr jv . 1 8 

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 (*7ni "HI*? ^tP^Vica.1 

noiriawae eic e$voc ue^a). This element of the promise, which is greatly elaborated 

elsewhere i n the Genesis narrative,19 refers both to the increase 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 1 The concern with the former is clear in 15.13-14, i n which the Lord 

assured Abraham that although his descendants ( f iHT/xb cmepua aou) 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 i n 15.18b-20, 

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

17Westermann 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 a recent attempt 
to 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. 

1 8This statement is repeated with some variation i n the precise wording i n 13 .15; 
1518; 17.8; 26.3-4; and 28.13- On this clause as formulaic, see Westermann 1980:146. 

^Cf. Gen 12.7; 1316; 15 5; 17.4-6; 18.18; 22.17; 26.4,24; 28.14. It is important to note, 
however, that the promise to increase Abraham's descendants is regularly linked with 
blessing for the nations (cf. 18.18,22.17-18; 26.4; 28.14). Paul makes'this same link i n Gal 3. 

2 0Sarna: 89. Gen 12.2 also states that the Lord wil l bless Abraham, and he wil l 
increase or make great his name. Cf. also ¥estermann 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. 

21Westermann 1980:143-144. 

29 



patriarchal narrative the promise of the increase of descendants is quite often compared 

to 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 i n 

the patriarchal narrative. 

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

The third strand of the promise to Abraham is that all the families (or nations) of 

the earth wi l l be blessed2^ through Abraham. 

1. Gen 12.3b 

This promise to Abraham is first expressed i n Gen 12.3b: 

" A l l the families of the earth wi l l be blessed24 i n you." 

22i<tem: 151. 
23The third strand is pert of a larger motif of blessing, which is dominant i n 

Genesis. Cf. Mitchell: 29-78,165-167. 
24"ID"ID3 may alternatively be translated "-will bless themselves." This is not a 

crucial point for our investigation, however, because every ancient version i n 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 ¥eingreen: 100. 
On this translation issue i n the text see Ellington, Alexander: 13; Mitchell: 31-33; Allis, 
Turner. 55-57; Sarna:89; Cassuto:315; Thuruthumaly: 19-20; Vestermann 1985-151-152; 
idem 1980:157-159; and von Rad 1961:155-156. 
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The LXX translation is; 

KCXI eveuXcrpr|$r|crovx cn ev aoi naom a i (jrulai TT£ yr^. 

"And all the tribes of the earth wi l l 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.25 To be sure, the promise of increased 

posterity is an important part of the promise, but it wi l l be given special emphasis and 

wi l l be further clarified later in the narrative. The promise of land, moreover, is only 

implicit i n the narrative, 2 6 although it quickly becomes explicit i n 12.7. 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 i n 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 w i l l be a blessing.2 8 

The assertion that Abram w i l l be a blessing (7)313 iTO!) is translated i n the LXX with a 

predicate adjective (eon cuXoyrfcog) instead of a predicate nominative (eon etiXoyia).^ 

25¥estermann 1980:156; Kuschel:20; and Alexander: 12. 
^Scholars 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 "Tb~"[^, see Cassuto: 309-311. It is significant 
that although Abraham is commanded to leave his homeland and his father's house, the 
text explicitly states that these promises" wil l be the result of the effort of the Lord 
("JB^fcO/Kcd noirpw oe), not Abraham. Alexander: 12-13, on the other hand, thinks that 
the fulfillment of the promises are "...conditional upon Abraham's obedience." 

27Alexander: 13. However, blessing and the curse are f i rmly linked i n this text. 
2 8 0 n Abraham as a source of blessing here, see Mitchell: 30. 
2^The LXX translation thus significantly shifts the focus from the statement that 

Abraham wil l be a blessing, presumably for others, to the statement that he wil l be blessed 
or praised. Hence the LXX shifts the meaning of the text so that Abraham becomes the 
object of blessing. The targums are divided on this translation issue. Tg. Neof. has a 
reading similar to the MT ("you wil l be blessings"). Both Tg. Onq. and Tg. Ps.-J., however, 
agree with the LXX. Cf. McNamara: 86; Aberbach:78; and Maher: 52. Translations i n this 
chapter are taken from these editions unless otherwise indicated. Although the targums 
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Some scholars understand this promise to refer to Abraham becoming the standard of 

blessing3° or an example of blessing.^1 However, the most natural reading of this text 

maybe that because Abraham has been blessed (122: "|D"1381 / tvXoyhpu ere), he wi l l 

become a means of extending blessing to others.^2 Second, the text states that blessing or 

cursing from God is based on whether one blesses or curses Abraham (12.3a) .33 G. von 

Rad notes that "flbpn is singular and "pD13fa is plural.3 4 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 h im and be cursed.35 Thus 

von Rad writes that "the thought of judgment...is here almost overarched by the words 

of blessing" and that God is viewed "...as a source of universal blessing." 36 

It is therefore likely that the dominant pattern i n 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 clearer picture of the trajectories of these traditions. Second, many of the 
interpretive traditions embedded within the targums may go back to the first century C. 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. 
31Cassuto: 314. 
32So 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 wil l 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 (cf. Tg. Ps.-Jand Tg. Neof.). 

34von Rad 1961:155. On the significance of the difference of verbs here, see also 
Sarna: 89. This distinction i n number, however, is obscured by the LXX which translated 
"ftbpft with tout; Koccaptouevovc and "pD"l2f3 with touc. e'uXoyoxivxaj;. 

35Mitchell: 31-32. 
36von Rad 1961:155- Such an interpretation, however, is denied by Cassuto: 315. 
3?Sarna: 89. 
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Most scholars, even those who argue for a reflexive translation of 1D"D31, recognize the 

universal impact of the Lord's promise to Abraham.?8 It is important to note that i n this 

initial declaration of the Lord's intention concerning Abraham, the promise of land is 

merely implicit i n the imperative of verse one and the promise of many descendants is 

referred to indirectly fall ^ib). Only the promise of blessing for all the families of the 

earth i n 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 to 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,?? all of which focus on the term 

"blessing" , 4 0 The first three of these focus on promises which directly affect Abraham 

and his descendants; the final three indicate that Abraham wi l l have a positive affect on 

others. Hence, "God's long range purpose for issuing the blessing promises was to bless 

all people."4 1 Moreover, i n Gen 12.3a a blessing for others is juxtaposed with a curse, 

and both blessing and curse are stated to be a result of one's relationship to Abraham. 4 2 

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

38So Vestermann 1985:152; von Rad 1961:156; Cassuto: 315; and McComiskey. 55-
57. 

39Qr seven elements, i f the promise to bless and to curse i n v. 3a is divided into two 
separate promises. Such a division is followed by Cassuto: 312; andSarna:89. Westermann 
1985:149, however, states that the promise is divided into three parts. 

4 0 Cf. von Rad 1961:155; and Vestermann 1978:30. Eor a philological study of ~p2 
and a survey of its use i n the Hebrew Scriptures, see Vehmeier: 67-226; and 
Thuruthumaly: 13-27,56-67. 

4 1Mitchell.30. 
4 2 This is a vital link for our study i n Gen 12.3 because the same link is made in Gal 

3.8-10. 
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promise to Abraham and thus is presented as a central concern for the Lord's covenant 

purpose for his people,43 as this covenant relationship takes form in Gen 15. 4 4 

2. Gen 18.18 

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

in 12.1-3: 

• p a n bj u n m j i m s y i bm ^ib r r r r m D r m & i 

Abraham w i l l surely be a great and mighty^ nation, 
and all the nations of the earth wi l l be blessed46 i n h im. 

The LXX translation is: 

AJJpaau he. yivouevog eotav eu; e&vog iie-ya KOU nokv, teal evevXcrfrfttpavtaLi ev 
amy navta xa e$vn xrjp yrp. 

And Abraham wi l l become a great and large nation, and all the nations of the 
earth wi l l be blessed in h im. 

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 f rom 18.1847 most significantly with respect to the difference of 

verbs chosen (rPTP ITV^vouevog eoxouin 18.18 for^tifWI/noiT)crcoin 12.2) and the 

43Mann: 341-353 has recently argued that this promise forms the theological unity 
of Genesis. Cf. also Crusemann: 73. On the importance of Gen 12.3 for the interpretation 
of the entire Abraham narrative, see the bibliography in Alexander: 12, n.9. 

4 4 For 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. 

45DlSi)1 may be translated "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. 

4 6 0 n the translation of "\312J1, see n. 24 above. 
4 ? 0 n the modifications of 12.2-3 here, see Wenham: 50. 
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addition in 18.18 of the adjective DIS^/ITOAU The change f rom the pronominal suffix or 

personal pronoun (^f/ae) to the personal name in 18.18 (Qm3ft/Appctau) is due to the 

shift from direct address i n 12.2 to a statement about Abraham in 18.18. The text of 12.3 

concerning blessing for the nations differs f rom 18.18 most significantly with respect to 

the change of the object of the blessing (in 12.3 n ? T W I nnSJUflVcd tyukaix xrfc yvf, to 

• p » n ^m/xa e$vn, xf je r n c i n 18.18). 

The juxtaposition of the multiplication of Abraham's descendants and the 

blessing of the nations through them is a recurring motif i n 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 8 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 fami ly . 4 9 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 p 3 / f rip) i n 18.19 on the knowledge that5° 

Abraham wi l l command (ni3Vowtd$ei)5i his sons and his household after h im and 

they wi l l keep (nnttfV#uld^auaiv) the way of the Lord (HUT* "["H/TOC O&OUC Kupioup 2 

4 8 ¥ e s t e r m a n n 1985:288 attributes this to a late stage i n 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. 

4 9 ¥ e will return to this observation i n 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 f ru i t fu l for our exegesis of Gal 3.8-10. 

5° It is possible, however, to translate ^rb> "PfiiTP: " I have chosen him in order 
that...". Cf. von Rad 1961:204; ¥estermann 1985:284; ¥enham:34; andSarna: 131. 

51Sarna: 131 takes ms** in the sense of 'instruct.' Similarly, von Rad 1961:205 
writes that "the reason for God's amazing intention is given particularity i n v. 19: 
Abraham has the position of teacher for his descendants, and the event at Sodom wil l 
contain a special admonitory significance for all time." See also Venham: 50. 

52Both Tg. Onq. and Tg. Ps.-J. read: "...the ways that are right before the Lord." 
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so that they might do what is right and just (SSliO HpliS n w ^ / i T O i e i v 5iKaiotnuvT|v 

Kai Kpicav), in order that the Lord might do what he has spoken to h im (i.e. he might 

keep his promise to him). In this text the motif of covenant loyalty is linked clearly and 

firmly with the promise to Abraham. On the one hand, Abraham's faithfulness i n 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.53 On the other hand, the continuation of 

covenant loyalty on the part of Abraham's descendants results i n the fulfi l lment 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 Isaac54 by repeating the promise,^ including the promise of 

blessing for the nations: 
pan 56-pnn 5?i3i3nm 

A l l the nations of the earth wi l l be blessed in your descendants 

The LXX translation is: 

Kai ewuXoYT^iqaavTai ev x£ cmeptiaxi acru nctvta xa e$vn xrp yrp 

53In Tg. Ps.-J. Abraham's piety is manifest before the Lord, and it is this piety that 
is transmitted to his descendants that results i n the Lord bringing upon him "...the good 
things he has promised him." 

54The Aqedah, or the "Binding (of Isaac)," which is described i n Gen 22, has always 
had an important place i n Jewish thought. For a select bibliography on the traditional 
Jewish understanding of the Aqedah, see Maher. 77 n . l . 

55sarna: 154 thinks that the promises have been reaffirmed. 
^According to ¥estermann 1985.364, the difference between "pnT3 here and ~]2 

in 12.3 "...indicates that the concern is more for Israel and her meaning for the nations." 
5 ? 0 n the significance of the hithpael here, see ¥enham: 112. Allis: 263-298 has 

argued that both the niphal and hithpael verb forms should be understood as passive 
forms. The targums reflect a future passive translation here. 
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And all the nations of the earth wi l l be blessed i n 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 wi l l certainly 

bless Abraham, that the Lord wi l l certainly expand his descendants like the stars i n the 

sky and the sand on the seashore, and and that Abraham's descendants wi l l possess or 

inherit (tin ̂  /KXr|povou'qae i) the gate 5 8 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.59 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 

so brings to a conclusion the main section of the Abraham narrative." 6 0 

The promise in this text is grounded on Abraham's obedience to the Lord 

(•**?p3 H i O f f / 'unrjico'uaag xrp knvf; fownj;) in his willingness to sacrifice of his son, 

Isaac.61 One of the targums understood the obedience of Isaac i n submitting to death in 

terms of circumcision. 6 2 In this tradition, Ishmael and Isaac dispute the matter of who 

58The LXX translated "liMtf with xag noXeig. 
59This perhaps explains the LXX translation i n which the inheritance of cities 

would more explicitly refer to the promise of land. 
6oAlexander: 18. 
6 1 Abraham's obedience to the Lord thus forms an inclusio, enclosing the various 

aspects of the promise. Cf.Sarna: 154; Vestermann 1985:364; Wenham:lll ; and 
especially von Rad 1961:239-240. Alexander: 18 argues that Abraham's obedience i n Gen 
22 functions to demonstrate that he has fulfi l led the condition in 17.1 i n that his 
obedience shows "...his willingness to walls before God and be blameless." 

6 2 Cf. Tg. Ps.-J. Although this targum probably reached its f inal 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.-J., 
unique among the Targums, functions to explain why God should have "tested Abraham, " 
as the biblical text states. According to Tg. Ps.-J., Isaac's declaration of his readiness to 
offer his whole body to the Lord led to God's commandment to Abraham to offer Isaac as a 
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, i f so asked.6^ 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, i f asked. 

4. Gen 26.4 

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

Isaac in Gen 26.4:6 4 

•pan "la -pnra iDianm 

"And I wi l l bless all the nations of the earth in your descendants." 

The LXX translation is: 

icon evevkcrfrftryjavzai ev xqi anepuaxl aou navta xa e$vr\ xvfe yr^ 

"And all the nations of the earth wi l l 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 i n t u r n . 6 5 

6^The text states that Isaac answered and said, "Behold, today I am thir ty seven 
years old, and i f the Holy One, blessed be He, were to ask all my members I would not 
refuse" (Tg. Ps.-J. 22.1). 

^Westermann 1985:424 writes: "The purpose of this elaboration is obviously to 
join Isaac to the Abraham tradition by means of a theological clamp." 

65sarna. 183. 
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In this context the three strands are present:66 the l a n d 6 7 (26.3-4 [2x]), many 

descendants68 (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.69 Blessing for the nations 7 0 thus is based in this text 

on Abraham's faithful obedience 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 two strands of the promise. 

5. Gen 28.14 

After Jacob had been blessed by Isaac71 and while he was on his way out of 

Canaan,7 2 he had his famous dream of a stairway into heaven, during which the Lord 

himself confirmed the promise made to Jacob's fathers. 7 3 In Gen 28.14 the promise 

6 60ther elements of the promise here i n 26.3 are the promise of the Lord's 
presence and blessing for Isaac. 

6 7Sarna: 183 notes the unusual plural for the land i n 26.3. The LXX, however, 
refers to the singular. 

68These descendants wi l l be as numerous as the stars of heaven. 
690n the possible link between Gen 26.5 and Deuteronomy, see ¥estermann 1985: 

424-425- ¥enham: 190, however, argues that this language is more typical of priestly 
texts. ¥enham further argues for the significance of the fact that i n spite of the fact that 
Gen 26.4-5 is a virtual citation of Gen 22.17-18a, it is Abraham's obedience that is 
mentioned as the ground for the promise, not Isaac's willingness to be sacrificed. 

7 0 As also the promise of land and descendants. 
7 1 Cf. 28.3-4. 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. 

7 2 Cf. ¥enham: 223: "the promises were first made to Abraham as he was settling i n 
the land, but they are reaffirmed to Jacob as he is fleeing from it." 

?3Cf. 28.13. The L H appends u-p (JiofiffO. Cf. Sarna: 198 
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given to Abraham that all the nations would be blessed through his descendants is 

stated:74 

"And in you all the families of the earth wi l l be blessed, 
and in your descendants." 

The LXX translation is: 

icai eve^XoTfTjOrjaavmi ev om naom a i (frulca xvf; jr^, 
K a i ev zq> cmepuaxi aou 

"And i n you all the tribes of the earth wi l l be blessed, 
and in your descendants." 

In 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 wi l l be like 

the dust of the earth, and they wi l l spread out to the west and to the east and to the north 

and to the south. 7 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 

7 4This passage is most often linked back to Gen 13.14-16 (e.g. ¥enham. 222-223; 
and Sarna: 198) The key addition to the promise i n Gen 28 which is not found in Gen 13 is, 
of course, blessing for the nations. 

?5Both the MT and the LXX have different verbs in the two texts, while the LXX has 
T) amioc. i n 28.14 and tTjv auuovin 13.16. 

7 6 ¥ e s t e r m a n n 1985:455 argues that this mention of the four corners of the earth 
refers back to 13.14. 
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chapter four we wi l l argue is common in the postbiblical period, i n which the ubiquitous 

presence of diaspora Jews is the means of fulfi l lment 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 i n the form of a declarative statement f rom 

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, 7 7 and as such it functions 

as one of three primary strands of the promise to Abraham. The Lord may express other 

aspects and dimensions of the promise to Abraham, 7 8 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, Isaac and Jacob.7? 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 i n Gen 12.1-3 and which is repeated in Gen 18.18. 

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

? 7 Cf. Kuschel: 22-23. 
78See n. 4 above. 
7?Clements: 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 . 8 0 The promise to Abraham to bless the nations i n 

his seed8 1 is relatively rare i n the Jewish scripture, 8 2 but is referred to at least two times 

outside of Genesis.8? In Ps 72.17 this promise is connected with messianic motifs, In Jer 

4.2 the promise occurs i n the context of a discussion of the restoration of Israel. 8 4 We 

w i l l suggest, further, that the promise is alluded to 85 in Zech 8.13 in connection with 

8 0 Cf. Hansen 1989.178-179. 
8 1 On the significance of the promise of land and the promise of descendants 

elsewhere i n the Jewish scripture, see n. 8 above. The close relationship between the 
promised land and the people who would inhabit that land is the frequent theme of 
Deuteronomy and the Deuteronomistic history. The relationship between the land and the 
people in the restoration is a frequent topic of the prophetic literature. 

8 2The 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 
being a mediator of blessing. Instead, they emphasize that the reason God blesses is to 
give Israel dominion 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 i n a position of authority over those to whom they mediated 
blessing." 

8?So Mitchell. 186. Hansen 1989:178-179 does not discuss any of these texts i n his 
survey of Abraham in Old Testament because the proper name is not present i n any of 
them. The key term in the promise in the LXX is perhaps the future passive of evcuXoyevv 
or tvkoye w. Only the latter occurs outside of Genesis. In several texts the future passive 
of e^Xoyeiv is employed in contexts which speak of blessing for Israel, and it is unclear i f 
this is intended as an echo of the promise to Abraham. I f so, it has been significantly 
interpreted within the Biblical text. See Gen 48.20 i n which this clause is applied to the 
blessing of Israel. In I I Sam 7.29 (LXX=II 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 those who fear the Lord (Ps. 112 (LXX 111 ]2; and Ps. 128 [LXX 127].4.) 

8 4According to Mitchell: 52 blessing in the prophetic literture "...results from God's 
dramatic intervention i n the course of history." 

85other possible allusions to the third strand of the promise include Isa 19.24-25, 
Ps 47.9; and Mai 312. However, i n Isa 19.24-25, Israel is referred to as a blessing in the 
earth (Ylitn 21p2 nD13/e^Xoy^uevoc. ev xf) j f j ) . 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 Israel's. This is a possible, perhaps even a 
probable, allusion to the third strand, but there is no explicit mention of all the nations i n 
this text. In Ps 47.10 the MT juxtaposes the statements that the princes of the earth have 
gathered (19083 DTO> "0"H3) and the people of the God of Abraham (QTmK vfri* Di)) 
without making clear the connection between them. The LXX (=46.10) understands the 
relationship between these two statements to be the preposition uexa 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 72.17 

The third strand of the Abrahamic promise is mentioned in connection with king 

Solomon.8 6 This psalm is a prayer of the people 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 (D^li)^ "IDIff VP) and that it would increase as well 

OFM "pj"> wnni'^isb). The LXX (71.17a) translated eoxw TO ovoua avxw CI&OYT]Uevery eic, 

xauc. aiwvcu; and npb xw r\kiov Siauevei xo avoua avxov respectively.87 The LXX 

explicitly incorporates the verb evXoye vv into its translation of 17a, probably under the 

influence of 17b.88 

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

innate* ••>n_i?D u t:mrm 

"And they will be blessed in him, 

consonantal Hebrew Q2> differently from the MT. Hence the LXX perhaps understands that 
the princes of the nations are not considered to be included in the people of God, but 
rather are merely gathered with the God of Abraham, perhaps even in judgement (Cf. w . 
3,8). In Mai 3.12 we read that i f Israel would obey the Lord, the land would be blessed, and 
then all the nations would call her blessed. Although the MT clearly refers to "all the 
nations" (D'UIT^D), it uses a different verb from the third strand of the promise (TWK1: 
a piel stem verb). The LXX likewise employs the same noun (IT cm a xa e$vn) but a 
different verb (uaicapiovovv). Hence the difference in terminology makes a possible 
allusion less clear. Mitchell: 166, however, thinks this is an allusion to the promise to 
Abraham. 

8 6 0n this text as a citation or allusion to the promise, see Mitchell: 103; and 
¥estermann 1980:158-159. 

87This language may echo the promise to Abraham of a great name in Gen 12.2. 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. 7\312 HTA/ical ecrn eiuXoynxog. 

3 8 I t is especially striking that the same verb form occurs in the LXX of Gen 12.3 
and Ps 72.17a. 
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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 13°12rPl, The explicit mention of the subject of the plural verb 

1312m is withheld until the last line of verse seventeen: irmafon D">ir^3. Al l the 

nations are thus envisioned as blessed in or through the righteous king of Israel8 9 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: 

>cai e'uloYTj6r)aavxav ev crux<j) naom a i ({ruXca xrp ffjg, 
Tiavxa xd e0vn uaicapiouavv owtov. 

"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 13"13rP19° as a future passive 

(tvlofn^Tpaviax) and furthermore it made explicit the subject of this verb: ndom cd 

$u%ca xTjQ "fr^. The combination of this subject with ndvta xd e$vr]in the following line 

of the poetic structure would be unmistakable for the reader who was well acquainted 

with the Genesis narrative, especially with the future passive form e-uloyriOiqaavxav. 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. Ter4.2 

8?0n the king as the one who mediates blessing, see Westeraann 1978:9,30-32; 
and Mitchell: 103. 

9°Mitchell: 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 return 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*!; 

iVpnrp u i EPU n i:mnm 

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

The LXX translation is: 

iced ruXornacruavv ev amy eWj 
tea! ev avxqt aiveaoucav %q> 9e<p ev IepovaaXriu*2 

"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 

(Wll "13 1D"l3nm).93 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 media tor*4 of the covenant blessings to the nations thus 

9* In context, faithless Israel is celled to return to the Lord, after which Israel will 
be multiplied and increased in the land (316) and Jerusalem will be called the Throne of 
the Lord and all the nations (•,1in"^D/navta xa e0vn) will be gathered to it (3.17). ¥hen 
Jeremiah discussed the restoration of Israel, he brought together the three strands of the 
promise. Although blessing for the nations is implicit in this context, it becomes explicit 
in 4.2. Cf. Mitchell: 56. 

*2The LXX inserts ev IepauactX-qu into its translation, perhaps under the influence 
of Jer 317. 

93cf. ¥estermann 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 4.2 is not an 
exact citation of any of the passages in the patriarchal narrative. 

94There is some ambiguity, however, concerning the antecedent for the phrase 12; 
it could refer either to the Lord or to Israel. This ambiguity is retained in the LXX, 
although the phrase $e<JJ was inserted into the following line of the poetic couplet, an 
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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. culoyiqaovavv), Since the 

targum of this text understood the verb to be a future passive, 9 5 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. 

C. Zech 8.13 

The promise to bless the nations through Abraham's descendants is alluded to in 

Zech 8.13b: 

,-D-Q DTP1™ D3na yttha p 

Thus I will deliver you and you will be a blessing. 

The LXX translation is: 

oikSiaawaw -uuou; KCCI eaeaOe ev evkoyiq. 

Thus I 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 (D,13i2 rhbp •rFYI/Tfte ev 

tcaxapqc ev toic, e$veaw). This historical reality 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 fulfi l l the promise to Abraham that the nations would 

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

95see the translation in Hayward 1987. 
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be blessed through his descendants. For just as Israel had been a curse among the nations 

QD/our cog), she would also be a means of blessing among the nations SH^nVKai 

eaea6e ev e-uXoyia)^6 Zechariah does not quote the promise in Genesis, but clearly 

alludes to it. In the parallelism between 13a and 13b, the phrase D ÎJQ/ev toig etoeorvis 

implied in the second line of the poetic structure. The resulting clause clearly points to 

the Abrahamic promise concerning blessing for the nations (En 13 T)D12 •TPTTI/e create 

ev ivkcrfia ev xovr e0veaiv). This mediated blessing to the nations would occur after 

Israel's salvation iPtihft/5taawow -uuag). 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. 

P. Isa 65.16 

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

may occur in Isa 65.16, especially in the LXX translation: 

"The one who is blessed (or blesses himself) in the land." 

The LXX translation is: 

o ev\cr(rpr\aexai enl xr|g jrf, 

"The one who will be blessed in the land." 

In Isa 65 the repeated theme is that those who are idolaters 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 "["13. The LXX 

may have understood this as a reference to the promise 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.*7 This blessing refers back to the new name for the 

servants of Israel (65.15b), who have remained faithful to the Lord. This blessing is 

contrasted with the curse on those who are apostates (65.13-15a).*8 Thus in Isa 65.16, 

those who would be blessed are those who remain faithful to the Lord, and those cursed 

are those who turn to other gods. And if both 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,** 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 euXoye vv, so at least in the LXX this is hardly clear. 

E. Summary 

Although the third strand does not occupy a dominant place elsewhere in the 

Jewish scripture, it is significantly restated in connection with the king of Israel, perhaps 

giving it a messianic connotation (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 tum to idols, who are under a curse, and those who remain 

faithful to the Lord, who are blessed. 

IV. Conclusion 

*7The verb in the next clause ^rh&l =J"!3^',), which is the same stem in the 
MT, is translated with the future active in the LXX (e-uXoyr|Ocniavv yap xav $eav tav 
aXn9vvov). Hence, rather than the 'true God' or the 'God of truth' as the agent of blessing, 
the LXX transforms the sense so that he is the object of blessing. 

*8Cf. esp. 15a. The cursed name of the apostates thus is juxtaposed with the new 
name, which is blessed, of the servants. 

**Cf. Mitchell: 53. 
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The promise to Abraham involves three primary elements: land, descendants, 

and blessing for the nations through x^braham'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 other 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 Jewish Scripture. 

I. 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.1 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 covenant2 

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. 

n. The Curse in Deuteronomy 

Deuteronomy uses four different terms to refer to the curse: r&bp, rfciS, ~\1 

and Din, which are translated in the LXX with Kotdcpa, dpa, envKaxdpata;, and dcvctOeiia 

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

*Cf. Noth 1966; Thieiman 1989; idem 1994; Scott 1993a; idem 1993b; ¥right 1992a; 
and Dunn 1993a. 

2 Eor 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 semantic 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 

p/Kordpa is used in 23.6 in the context of the transformation of Balaam's curse into 

a blessing for Israel. In 23.5 the verb rfchp is translated with Kcctapda9ca. The term 

D"in/dvd8eiia is used in 20.17. In 2.34; 3.6; and 7.2 Din is used, but it is not translated by 

the LXX. 

A. The use of rthp/Kaxapa in Deuteronomy. 

The terms rhbp4 and Kcixdpa are used three times in Deut. 11, a chapter in which 

the results of obedience (I"D"I3) and disobedience (n'p'pp) are repeated frequently. 5 The 

motivation for obedience is both God's redemptive action in the past and his continued 

blessing of the people in the future.6 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 (•"'nTI'^D/ndaag xdg T|uepac), 

and in 11.8 it is to keep every commandment (msnTbD'HS/ndaco; xctc evtoldc. 

avxov),7 In 11.22 blessing in the land is conditional upon obedience to "all these 

commandments" (fWH mSfln_i?3~nft/ndo*af; tote. evtoXdc tamac.).8 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 9 are deceived and 

who have turned to other gods (11.16: • , i n ^ Dv6ft/9eoig exepoig). The curse is 

4For a comprehensive survey of this term in the Hebrew Bible, cf. 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). 

5Brichto: 182-183. 
^Olson:^. 
7The LXX of 11.8 adds OUTOU to its translation. 
8Here the LXX adds crrpepov, which links this text with 11.8, but the translation 

omits the relative pronoun after noieiv. 
9The LXX translates the second masculine plural DD22b in 11.16 with the singular 

f| tcapSia aau, but retains the plural with the verb forms. 
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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, 1 0 The three 

occurrences of the term nV?p, and its translation in the LXX with Kotapa, are in the 

final section of Deut 11, First, Deut 11.26 states that the blessing and curse (rfr'ppl 7CT\2/ 

enjloyiav icai Kcaapav) were both placed equally before Israel. Second, in Deut 11.28 

Israel would receive the curses, if she did not obey the Lord's commandments11 and 

instead turned from the way ( " jnn _ ]n annOVwXavn^rjte tmo xrfe oSoxi) 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 

occur is through devotion to other gods (11.28: • v"inK DTfrK/Geoic exepoic). This 

covenant failure is consistently presented within the framework of the obligation to keep 

all the law. 1 2 In 11.32 when Israel entered the land, she must keep all the 

commandments and ordinances (•̂ USKOTXTT&I ITpnrr^D HS/navta xa npocfTcqfticcra 

amou KO.1 toe, Kpiaeig xamag).13 In Deut 11, therefore, the connection between the 

obligation to do all of the law, the curse for failure to do so, and devotion to other gods is 

firmly established. 

The terms rfcbp and Katctpa 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" (msnrr^D'IW 

1 °This is the converse of the commonly noted point that the curse receives 
disproportionate attention in Deut 28. Cf. e.g. Noth 1966:120. 

1 iOn the other hand, in Deut 11.27 Israel would receive the blessing, i f she obeyed 
the Lord's commandments. 

12Cf.01sen:59. 
!3Cf. also 11.8,22. 
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TTaaac tat; evtoXdc. xatixac), 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.Iff. is an exhortation to the Israelites which is based on 

the covenant renewal ceremony of Deut 27.1 4 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 law15 (Deut 28.14): Israel would turn aside16 from all of the 

words of the law (D,_Uin"^3n/dTTb wdvttov x wv Xoytov)17 and would turn to the service 

of other gods (D"Hnft WrhW^f^/ exeptovV The penalty for going after other gods is that 

all these curses (H^D ni^bpn'^D/naom a i Kaxdpoa awai) 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 OTlpm "Pm^fTbDTIK TTWi6 IHtsb/tyukauotw Kcd 

TToveiv Tidaac xdc. evtoldt; amou).1 8 Deut 28.14-15, therefore, functions as the pivot 

upon which the blessings (28.1-14) and the curses (28.15-68) turn. 1 9 Blessings would 

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

14Weinfeld: 147 argues that the anathemas of Deut 27 focus on excommunication 
and the curses of Deut 28 focus on the threat of physical calamity. It is 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 (11 OH 8*71 /ou wapajJrjon). 
17The expression *?lKTWn "prT (LXX: 5e|id au&e dpioxepd) indicates that Israel 

was to walk on a singular path of devotion to the Lord alone. 
1 8Cf. also 28.1. •Pm^ 'p j -na n\W$b nnufr/<M,daaevv Kal iToteiv ndaac tocc 

evxoXac amou. 
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 Veinfeld: 
116-129. 
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because she did not do all the commandments and statutes of the Lord. It is crucial to 

note 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 0 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 rhbp and rat dpa are used in Deut 2926 in connection with with the 

clause HIT! "1903 niinDD/xdg -yeifpamievac ev x£ (Jv|JXî  xau vbuou xowau. 2 2 In 29.23 

• ,1in" iP3/ndvxa xd e$vr) would ask why Israel had been exiled from the land. It is 

important to note that the curse is often focused on 81 nn "pfcO/eni xryv yrfv eKelvqv 

(2926),23 one of the central aspects of the promise to Abraham. These curses came 

because Israel had turned to other gods (Deut 29.25: D"HnK OTfPft/Seou; exepoic).24 This 

verse thus describes the punishment promised in Deut 29.24 to fall on those who have 

forsaken the covenant of the Lord (m!"P n"H3~?WxT|v fciaOrjicrfv Tcupiau25). Covenant 

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

2 0 I n 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 in order to serve other gods. 

2 1 In 28.45 "all these curses" (rfcftn ni^pn"^D/ndom a i Kaxdpai avcoa) 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 Israel would serve other gods in exile (v. 
36,64) both indicate that idolatry is still the issue. 

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

2^The curse meant not only removal from the land, but the land itself also was the 
object of the curse. This connection between the curse and the land promised to 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. 

2 4Cf. 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." 

2 5m rP is modified by DrDK Th®. and icuplou by %ov feov xtov naxeowv amuv. 
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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 Israel'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" (rWH m i l Y I "HlT^DTIK/ndvta xd ptp.axa 

xov voucry xouxou). 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,2 ? and this failure is 

the negative corollary to the obligation to do all the commandments written in the book 

of the law. 

The terms rbbp and Kctxdpaare used in Deut 30.1,19 in conjunction with the 

term blessing to indicate the choice (rfrbpni rman /T) zvkcrfia iced r\ Kaxdpa) 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 tum to other gods which leads to death and the curse.28 At the time of Israel's 

restoration the Lord would return 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: rmiSfT^DTia n ^ W t c a i noiT|aeic, xdc, evxoXag cdjxov)3° and 

the things written in the book of the law (30.10: HTH m i f in rDirDTVxdc 

2 6Cf. 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 . " 

2 7For a discussion of parallels between Deut 29 and Ancient Near Eastern treaties 
which describe rebellion against the king, see Weinfeld: 100-116. 

2 8 I n 30.19 the blessing and the curse were WTD/xr^ fwqv and mnn/Tov 9awxov 
respectively. Cf. Buchanan: 131; and Thuruthumally: 59. 

29Hote that the LXX translates the verb b"\n with the verb nepuca0api£evv. Hence, 
it interprets the significance of this expression, rather than merely using the Greek verb 
nepixeuveiv. 

3°Note the curious absence of nag in the LXX. 
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yeypauuevag ev tip pif&up tea! voiicm tautau). This obedience is focused on love for the 

Lord (30.6b), 31 which would be produced when the Lord circumcised the heart of his 

people and their offspring (30.6a). Obedience was not too difficult (30.11-14), and 

consequently the Israelites are exhorted to 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 (•"HfTi* •Yli?K,?/$eoig kepoic.), they 

would surely perish (]TQKn 128/diTeoXeia dwoXeiaOe). Apostasy from the Lord 

through the worship of idols thus means not keeping all the commandments of the Lord 

or not remaining within the things written in the book 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 rfoft/dpd in Deuteronomy. 

In Deuteronomy the terms n*?&32/dpa are used exlusively in Deut 29, the only 

exception occuringin Deut 30.7, where we read that all these curses (n^SH mb&IY^D UW 

xdc dpdg tawac.) would be placed upon Israel's enemies after her restoration from 

exile.33 In two instances the sense appears to be that of an 'oath', 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 

mrp rP"l23/ev xj\ SiaOrpcn rcupicm xau 8eou aau KCU. ev xcac, apaic. 

3 1Cf. Baltzer: 35 writes that "unconditional loyalty renders it impossible to worship 
foreign gods." 

32for a comprehensive survey of this term in the Hebrew Bible, cf. Brichto. 22-71. 
33Again, the LXX does not translate *?D. 
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awov),?4 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 tum to the worship of other gods. Deut 29.18 

refers to the words of this curse (JWn n*?Kn "HSTJWxd pquaxa xrf, dpfig),35 which 

the one who turns from the Lord to the gods of the nations (29.17: Din •"'UH T l b i H W 

xou; Seoig TOJV iOvtjjv eicevvajv) 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 to serve these other gods, a punishment which is summarized in 29.19 as 

DTH "1902 roman rrbitrv'PD. The LXX inserts 'of this covenant' (rrdom a i dpai xrg 

Sia f̂rpcrg xawT£ a i ^cypaimevai ev x$ [lipA,i<£ xau vouax) xauxou)3 6 The terms 

n^8/dpa then are used in the context of the apostasy to the gods of the nations.37 

C. The use of llft/enucaxdpaxoc in Deuteronomy. 

The terms 11K38/eiuKaxdpaxoc 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 

(1118) is employed to pronounce a curse on an individual. 3 9 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 rfrtt/dpa are 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, a text in 
which one has falsely placed his confidence in the covenant and its 'oath' in spite of the 
fact that he has turned from the Lord to serve other gods. However, See Brichto 1963:28-
31. 

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

3?For the motif of failure to do all the law in Deut 29, see pp. 54-55 above. 
38For a comprehensive survey of this term in the Hebrew Bible, cf. Brichto: 77-115. 
S^Brichto: 114-115 concludes that "Hi* "...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 to pronounce, and "...the power to bind with a spell or to 



27.15-26, but is equally so in 28.16-19, which the singular form demonstrates. The LXX 

consistently uses the adjective entKaxdpatoc, with an implied form of the verb evvai. 

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.40 In 28.16-19, the curse 

functions both to remain on the individual 4 1 and to apply to the entirety of life in the 

land. 4 2 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,4 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 Oin/dvdSeutx in Deuteronomy. 

The terms Din and dvd$eiict are used two times in Deut 7.26.45 These two 

occurrences are at the end of an extended section in which the danger of gentile contact 

in the promised land (7.1-5),46 the election of Israel to be the people 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 to everyone, but rather is a power reserved 
for the a deity. Brichto grounds this assertion by the observation that "...the subject of the 
active verb [rr is always the Deity or an agency endowed by God..." (idem: 115). 

4 0The LXX includes the indefinite pronoun ocrric in its translation of this verse, 
thus introducing a conditional element into the text. 

4 1The forms are consistently singular in 28.16 and 28.19 both in the MT and the 
LXX. 

4 2The curse extends from daily sustenance (28.17) to descendants (28.18a) and to 
wealth from the land (28.18b). Cf. Brichto: 78-79. 

430n this point, see pp. 53-54 above. 
44See pp. 51-53 above. 
45The expression Dm* •"'"inn • i n n is used in 7.2, but is translated by the LXX with 

d$aviau<J) d<jwmei£ amove. 
4f>With respect to the gentile nations in the land, the Israelites were commanded to 

destroy them, to make no covenant with them, to show no favor to them, and not to 
intermarry with them. 
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in this chapter is the destruction of the gentiles i n the land so that they might not entice 

the Israelites to t u m to other gods (7.1-5,16,20,22-26). It 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 (Qnvfrft/ntorv 6ewv a w wry) because they are an abomination to 

the Lord. According to 7.26 it is such abominations which are under the ban (fcOH Din/ 

dva8r|ua lor w). The Israelites are warned not to take them into their houses and so also 

come under the ban OHflD Din n^HVicai eon avd$r|ua wanep xcnko). Deut 7.26, 

therefore, refers to the curse which come upon those who take idols into their houses.4 7 

Deut 13 contains a threefold warning to the community which concerns those 

who attempt to seduce God's people away from loyalty to h i m . 4 8 The chapter thus 

divides into three major sections4^ 13.2-6 addresses the prophet (SflS/npo^Tig) who 

seduces the people, 13.7-12 the relative or close friend (^prWo dtkMog oou) who is the 

seducer, and 13.13-18 the small group (^yi?3"133 D'ttf 3&/<xv6pec napovouoi) which 

entices a whole community to t um to other gods.5° The two uses of the terms Din and 

dvd8euaboth occur i n 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.51 Second, each 

states that the enticement is to t um to other gpds.52 Third, each apodosis states the 

proper response for the faithful i n the given situation.53 And fourth, each section details 

4 ?Deut 7.26 does not mention keeping the whole lav, however. In 7.11 we read the 
exhortation to do the commandments, statutes and judgments, which is similar to Deut 
27.26, especially in its use of the f inal infinitive to summarize the covenant obligation. 

4 8Eor parallels between Deut 13 and covenant documents i n the Ancient Hear East 
which describe political treason, see Weinfeld: 91-100. 

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

5°Hence the first situation 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 city. 

5lThe MT reads ">3, which the LXX translates edv. Cf. 13.2,7, and 13. 
52The MT reads D^im DVr?«, which the LXX translates 9eo^ e«poi$. Cf. 13 3,7, 

and 14. 
53The proper response is focused on rejecting the enticement and thus remaining 

fai thful to the Lord. Cf. 13.4,9, and 15. 
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the punishment for the crime of apostasy. For the prophet or the dreamer who 

seduces 5 4 the people of god to tum to other gods, the penalty is death, whose purpose is 

the protection of the community f rom idolatry (13,6: ^pipfl inn m i O V K c d d^avieic 

xov novrpov k\ OJUOJV awwv), The relative or close friend suffers the same fate (13.10-

11),55 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: Sinn 2in/ava8euaxv dvaOeuaxieixe; and 13.18: Dinn"]n/dnb xcru 

dva6eiictxog).56 

Deut 13, therefore, exhibits a threefold structure i n which similar crimes are 

punished by death, a punishment which culminates i n the curse in 13.16 and 13.18. The 

crime in each instance is the abandonment of the Lord for other gods.57 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" O^in^D rWwdv pr]ua) 

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 OTnsra '^ ' rWndaac xde evxoXdc atixau). Thus the commandment 

S e i n f e l d 1972:99 -writes that the use o f H I O ' i m i n 13 6 "...appears to be an 
expression taken from the political vocabulary of the period. 

55"The LXX translates 3fin with dva^evXav, thus softening the penalty from death 
to a report to the authorities. This translation is curious i n light of the translation of 
13-1L which prescribes the death penalty. On the common tendency in scholarship to 
amend the MT to agree with the LXX, see ¥einfeld: 94-95. For a recent defense of the 
reading of the MT and its harsh punishment, see LeVinson. 

5 6The curse is clearly a death sentence, as the context of 13.16-18 makes clear. 
5 ? In light of the parallels with Ancient Near Eastern treaties, ¥einfeld: 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 allegiance 
of the people no less than their religious allegiance-a fact exemplified by the law of the 
rebellious city." Veinfeld thus argues that D i n originally functioned as a socio-political 
restraint, rather than a religious one 
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to do all the law forms an inclusio for the threefold structure traced above in Deut 13, i n 

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 bome much fruit . A consistent feature of the covenant between the Lord 

and Israel i n Deuteronomy, which it shares in common with other Ancient Near Eastern 

treaties, is that the covenant requires exclusive loyalty to the Lord alone.58 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 gpds is referred to as the failure to do all the commandments of the law,59 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 i n 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. 

IQ. The Curse elsewhere in the Jewish Scripture. 

58Cf. Weinfeid: 81-91; Baltzer: 12-1135; Hillers 1969:62-63; McCarthy 1978:160-
162; von Rad 1953:71; Olson: 49-61; and Kline: 14-15. 

5 9 it is also referred to as failure to do all this lav and failure to do all things 
written i n the book of the law. 
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A comprehensive study of the motif of curse i n the Jewish scriptures is not 

possible within the confines of the present study. 6 0 However, we wi l l examine several 

texts within the record of Israel's history 6 1 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 Deuteronomistic History 

1. Josh 23-24 

In Josh 23 Joshua addresses the Israelites before his death and in 23.6 he 

commands them to obey 7WH m m 2 in3 iT^3 Htf (LXX: novta to. ̂ e^pauueva kv 

ity fhpXii^ toy voiicru Mwuorj), a clause which provides a direct l ink with Deuteronomy. 6 2 

This link between Josh 23.6 and the text of Deuteronomy is confirmed by the expression 

^l«tfm frr l m m i O Tbfrtf The result of obedience to all thing; written i n the 

book of the law of Moses would be separation from the nations which were i n the land of 

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

6 o For such studies of curse i n the Jewish scripture, see Brichto; Hillers 1964, 
Schottroff; and Morlan<J. 

6 1 The connection between failure to remain within all that the law required, the 
worship of other gods, and the curse of the covenant is a motif which is featured i n the 
Deuteronomistic history, modern scholarship's designation for the section of the Hebrew 
canon from Joshua to I I 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. SeeLowery: 31; and Ackroyd: 74-75. The classic 
presentation and defense of the designation 'Deuteronomistic History' is Noth 1981. For an 
overview of critical issues involved i n 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 
McKenzie. For an attempt to argue for two editions of the Deuteronomistic history, one 
Josianic and the other exilic, see Friedman: 1-43. 

6 2Although here it is identified as HttPD mm. 
63LXX: Iva \ir\ €KK%vvr|xe eic, &e | i i v r\ e-ucavwua. 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 gods. 6 4 Four 

prohibitions are mentioned in the MT of 23,7; do not mention the name of their gods 

0"P3Tm6 •nTlba DafTI), do not swear in their name (i:P3tin &6"0, do not serve them 

(OTOXl *6 l ) , and do not worship them (Urb Tinntim The LXX includes only 

three: KOU. tot dvduaxa twv 9ewv awajv OUK 6vouaa6r|aei;ai. kv vuiv, otiSe UT) 

npocnc\ivf|OT]t.e a w die > and ov5e UT| XatpeiJcrnTe a w die.6 5 In this passage we find the 

clause na?n m m "I3CQ TirOY^ 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 h im 

to the exclusion of devotion to other gods is at the heart of the meaning of the clause 

n t fn m m "1903 a i r O T ^ D r » Xm$7\ imbM This farewell address by Joshua is 

followed by the renewal of the covenant i n chapter 24. 6 ? 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.'" 6 8 And although 

none of the terms for curse traced above are used i n Josh 24, the curse is implicit here i n 

the statement i n 24.20 that the Lord would do the Israelites harm and consume them, 6^ 

6 4 Cf. Baltzer: 12-1164. 
*>5The latter two are in inverse order of the MT. 
& 6The 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 23.16a introduces a prophetic element into the text in which Joshua 
predicts that Israel would, i n fact, fai l to remain fai thful 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 (cf. Josh 
23.6-7), transgression of the covenant is the failure to do all that is written i n the book of 
the law of Moses, and both are connected explicitly with the worship of other gods. 

6 7Baltzer: 19-27; and Hillers 1978:58-65. McCarthy 1978:234-242, however, r ightly 
draws attention to several important divergences from the covenant form; and thus we 
refer to Josh 24 as following the pattern of a covenant ceremony, rather than the fixed 
form of such a ceremony. Nevertheless, he does conclude that the purpose of Josh 24 was 
to issue to the Israelites "...a summons to make a f i r m choice between Yahweh and other 
gods. I f one is to be a Yah wist, one must give Him unswerving devotion...this dedication 
was expressed in the stipulations demanding total fidelity." (idem: 235). 

6 8Baltzer: 21. On this basic point, see also Hillers 1969:58-65. 
69Baltzer: 25-
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i f they abandon the Lord and serve other gods ("I3D Tl^/Seoig exepoig. Cf. also 23.16: 

•"Hni* QTI^/Seoic exepoicj. The term blessing is also implicit in this text, as the clause 

U3b T ^ m i t f K "HrWdvG' wv tv etrovnae-v -uuae in 24.20 indicates.7 0 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. I K f f i 9 

In I Kgs 9.4 the Lord appears to Solomon and restates the conditions of the 

covenant, which are that he walk with the Lord , 7 1 that he do all the commandments 

£*[TP13 "Ittte b3D/Kaxa ndvra a evexeiXdmqv a w £ 7 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 Lord promises that if he walks before the Lord as David did, 

Solomon's throne would be established forever.7^ However, i n I Kg? 9.6 we read that the 

7 0 0 n the Deuteronomistic nature of this language, see McCarthy 1978:229-230. 
7 1 Solomon is commanded to walk with the Lord as his father David had done. Cf. I 

Kgs 15 5, where David is described as one who did not turn aside from all God's 
commandments throughout his whole life. In I Kgs 15.1-7 the conduct of Abijam, king of 
Judah, is contrasted with that of David. Abijam followed the conduct of his father, 
Rehoboam, i n 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. It is 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 (cf. I I 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 ^D/TTOC , indicates clearly that David did not have to be sinless 
in order for the narrator to state that he had done all the commandments during his whole 
lifetime. Instead, this statement i n context meant that David remained loyal to the Lord 
and demonstrated this loyalty by refraining from the worship of other gods. 

7 2The LXX translates the second person singular suffix with the the third person 
personal pronoun. Perhaps this reflects a tendency to 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 
MoruoTk in its translation. 

?3Cf. also also I Kgs 11 38. After Solomon had failed, this covenant requirement 
was repeated to Jeroboam, but he too failed to remain fai thful to the Lord. Cf. I Kgs 14.8b-
9 
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the Lord warns h im that i f he or his sons do not, but turn from them, do not keep the 

commandments and ordinances, and serve other gods (•"Hn& OT^Pft/Seoic, exepoicj,74 

then he and his descendants would be cut off f rom the land (9.7). Thus the admonition 

to Solomon to do all the commandments is set against the failure to do so, which is the 

worship of other gods,75 

3. II Kg; 17 

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 Israel failed to remain within the whole law when she worshipped other gods. 

For example, in II Kgs 17.13 the Lord exhorts his people to turn from their evil ways and 

to remain faithful to the whole law (mmn'^D/ndvxa xbv vouov). The Deuteronomist 

states that the reason for exile into Assyria was due to Israel's idolatry (17.7-11,15-17).76 

Israel is repeatedly warned to remain faithful to the Lord (17.13), and I I 1 7 . 1 6 

explicitly states how Israel failed to observe the entire Law: they had forsaken all the 

commandments (msn_i?D"njft/xdg evxoldg 7 7) through devotion to other gods. The 

specific way in which Israel had forsaken all the commandments of the Lord was 

through her manufacture and worship of other gods. 7 8 

7 4The reason given i n verse nine for the curse which would fa l l on Israel was that 
they abandoned God and worshipped other gods (•"HriN DYI^/Geurv dkXoxpiwv). 

?5Cf. DeVries: 127. 
7 6 Cf. I I Kgs 18.12. On the link between this verse and I I Kgs 17.7-21 see Hobbs: 254. 
7 7The LXX omits the adjective nog. 
7 8 0 n the connection here between keeping the law and the covenant and the 

worship of other gods, see also I I Kgs 17.37-38. In the midst of the narrative concerning 
the nations that the Assyrians settled i n Samaria after Israel had been sent into exile, 
Israel's covenant relationship with Yah wen is described. This covenant stipulates that 
Israel's everlasting obligation is to remain fai thful to the covenant. The specific way in 
which she would fail to do so is through the worship of other gods. 
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4. II Kgs 21 

During the course of listing the multiple offenses of Manasseh i n which he 

extended the worship of other gods i n Judah, the narrator repeats the Lord's warning that 

they must do all the Lord's commandments (21,8: DTPIS Ittft* ^DD/navta, oaa 

e-veT.eiXduiqv), and that they must do all the law (21.8: niinrrbD^Vratd naaav xr|v 

kvia'krp). But II Kgs 21.9 records that Israel did not obey and Manasseh led them astray 

into idolatry. 7 9 Manasseh even placed the image of Asherah i n 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: 8 0 remain faithful to the Lord to do all the commandments and 

the whole law. Israel failed to obey, however, and continued in the worship of other 

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

5. II Kg; 22-23 

This text records the series of events during the reign of Josiah which took place 

shortly before the destruction of Jerusalem. During the repair of the temple which Josiah 

had ordered, the book of the law was discovered.81 In II Kgs 22.13 the connection 

between that which was written in the book of the law (HTH ftXfln "HQTbsi/TTepi 

?9cf. 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. 

8 0 0 n the link between the promise to Israel of rest in the land and her obedience 
to the commandments, see Hobbs: 306. 

81Scholars 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, 
is 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 
constraints had been thrown of f for the first time in a century. Thus Josiah's purge of 
foreign deities had nationalistic consequences. 
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XOJV Xoyajrv xoii pipllou xov etipe9evxoc xonkov) and the impending wrath of the Lord 

(mn1* nnn Wue-faXr| r\ hprfr] Tcupiou) is clear. Equally clear is the ground for this 

wrath, because Israel did not obey the words of this book (HIT! "I90H "HTVxurv Xoycorv toil 

p.i|JXiou xmxw), to do all that was written i n it (TD^D 3in3n - i ?D/ndvta xa Ye-ypamieva 

K,a6 * T)iiwv). This book of the law, then, detailed the impending exile for the people of 

Judah because of their failure to do everything written in it. I I 2 2 . 1 7 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 (ffHrW DTI^S/Seoic exepoic).82 

This covenant failure resulted in the rapid approach of the wrath of the Lord 83 which is 

designated the curse (22.19: rfrbp'PVeic Katctpav). This prophetic oracle 8 4 indicates that 

the apostasy of the people resulted i n the curses of Deuteronomy because they had failed 

to do all the law. 

B. Israel's Prophetic Literature 

1. Jeremiah 

8 2This connection between doing all that the law required and idolatry is also made 
explicit i n I I Kgs 23.24-25 in connection with Josiah's faithfulness to the covenant when 
he removed the idols from the temple. This action meant that Jbsiah confirmed the words 
written i n the book of the law and that he was fai thful to the whole law of Moses 
(ntiffl m i n ^ D D / K C I T O : navca xov vouav Mwrjorj). 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*pn/crTT|ffn) the law. This concern with the elimination of the gods of 
Canaanite religion is stressed in the Deuteronomistic History. See Ackroyd: 41. 

83(3n the translation of J to refer either to impending or existing judgment see 
Baltzer. 53-54. If the verb refers to an impending judgment, as Baltzer prefers, then it 
" .provides the explanation for what would otherwise be inexplicable disaster ." (64). 

^Hobbs: 32? notes the link between this oracle i n 22.16 and the oracle given to 
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 commonly cited example of the link 

between the Deuteronomistic tradition and Israel's prophets. 8 5 Nowhere is this 

link more evident than i n Jeremiah's use of Deut. 27.26 i n Jer 11.1-17.86 Jer 

11.3b-4 is a citation of Deut 27.26: 

nam man "na-rriK :or» s6 aran m a 

aim msnr\m bD3 ama on-win ̂ ips l i m imb 
Eprbxh Q^b rrna nxb ~b arrm 

Cursed is the one who does not obey the words of this covenant, 
which I commanded your fathers on the day I brought them out 
f rom the land of Egypt, from the iron furnace, 
saying, obey my voice and do them, according to all that I command you. 
And you wi l l be my people, and I w i l l 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 tih&TI; second, the use of the verb 

instead of D , p , j third, the reference to rwn rTH^H instead of n&TnTninri j and 

fourth, the citation of QTTI& mttfi)^ i n verse four, which provides Jer 11.4 with a 

link back to the citation of Deut 2726 in 11.3. 

The LXX translation is: 

eTiiKaxdpaxog b av9pwnoc,7 og o w aKauaexca xwv Xaywv xrp fciaGrpcr}; xavxrf, 
Tf; evexet^airrfv xoig Traxpaaw -uiiwv ev rpepo:, r\ dvrpfcqfov avxov<; eic jq; 
Aiyvnxau CK KCCUWOU xr\ ai&T|paic. 
Xcycav ctKO\jaaxe XTJ; $CJVT|S uau KCCI irovrpaxe navxa, oaa edv 
evxeiXoouai wvv, K C U eaeo~$e uoi eic, %am, tcai ê w eaoiicu -iuiv eic. 6ebv 

Cursed is the one who does not obey the words of this covenant 
which I commanded your fathers in the day which I led them up from 
the land of Egypt, from the furnace of iron, 
saying, obey my voice and do all the things, whatever I command you, 

85Lovery: 29. 
8 6For the Deuteronomistic character of Ter 11.2-5, see Craigie 1991:168; and 

Holladay 1986:350. 
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and you wi l l be my people, and I w i l l 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 f rom Deut. 

27.26, it does so i n correlation with the Hebrew text of Jeremiah. For example, the verb 

dtKoiuaetai corresponds to the verb iOtP i n Jer 11.3, rather than either term found i n 

Deut 27.26 (Q^pVeuueWi). Moreover, the Greek translation of Jer 11.3 refers to twv 

Aoyorv xrf. $ia6rpcr|c xavxrfc, which corresponds to r w n rTH3Tl rather than the 

text of Deuteronomy ( r w r r m i n n " H y m R A o i c Xdyoic. xm vouou TPUTCTU). 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 

modified its translation with Deut 27,26 in view. 

The clause o m » on^tf in /Kal novqcrate navca 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 i n Jer 11.3, This conclusion is strengthened by the observation that the verb 

i?nttf/dKO\ieiv is repeated in verse four ( , !?1p3 Wfllti/aKWoaxe xr% <j>0JVT£ uou). Thus 

the resumptive nature of verse four is clear i n which the citation from Deuteronomy is 

further explained. Those who are cursed are those who do not do "all that I commanded 

you" (D3r&4 mssnttfSi: ^DD/ndvxa, oaa edv evce&totiai aiuiv). Even though the 

adjective is absent f rom the MT of Deut 27,26, it is present i n 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. 8 7 The curse i n Jer 11,3b-4 thus is applied to those who fail to do 

all the commandments. 8 8 Yet Israel did not obey the terms of the covenant, but instead 

87Jeremiah's response in verse five corresponds to the proper response of the 
people to the pronouncement of cursing on disobedience to the terms of the covenant. Cf. 
Deut 27.26. This response is due after each of the twelve curses recorded in Deut 27.15-26. 

8 8 Tor other passages in Jeremiah which either i n the immediate or i n the wider 
context l ink failure to obey the Lord with Israel's idolatry see 2.8.29; 3.13,25; 4.17,5.4-7; 
7.23-24,28,30-31; 8.8-9; 9 13-14; 16.11; 22.9.21:24.6-8; 26.4-6,13; 32.23,29-35; 33 8; 35.14-15; 
44.10,23. 
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they stubbornly walked with an evil heart (11,8). In 11.10 we read that Israel went after 

other gods (S^ins* B?rb#Jfc-hJ<j dXXoxpiorv). Idolatry is the specific way in which Israel 

broke the covenant (11,9-13),89 and this idolatry is termed "a conspiracy" Ottfp) against 

the Lord. This term elsewhere designates political treason.9° In Jeremiah it is employed 

in reference to the people of Israel who have abandoned Yahweh for other gods, and thus 

have rebelled against h im.^ 1 

2. Hosea 

The prophet Hosea functioned as the messenger of the Lord to the kingdom of 

Israel in the eighth century B.C.E.,92 and his message was evidently influenced by the 

Deuteronomistic school. 9 3 In 8.1b, an oracle in which Israel's impending destruction is 

announced, the prophet declared the impending judgment: 

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

dv6 * wv Trapeprrpav TT]V Svaftrpcqv uou YXLX Kcrca xau vouou uau 

8^The structure of Jer 11.1-15 clearly indicates that idolatry is the specific means 
t>y which Israel broke the covenant. See Craigie 1991:169. In Jeremiah, idolatry thus is 
designated as failure to keep all of the commandments. 

9°Cratgie 1991:170-171. The political dimension of Israel's apostasy may be 
emphasized i n Jer 17.5-8, where the curse is pronounced on those who trust in 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 1986:489-493. 

^Holladay 1986:354. Compare also Jer 17.5 which states that the one who trusts i n 
man and whose heart turns away from the Lord is cursed OnH/eniKaxapatos). This 
contrasts with 17 .7 which pronounces a blessing on the one who trusts i n the Lord. In 
32.23 (=LXX 39.23) Jeremiah prays and states that Israel failed to do all that &od commanded 
them. The specific way in 32.29-35 (=LXX 39.29-35) that they had failed is idolatry (cf. esp. 
v.29). 

92stuart: 9. 
93idem: 6-8; and Veinfeld: 366-370. One of the dominant metaphors with which 

Hosea characterized the sin of Israel is "to prostitute" (H3T), 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 wi l l fu l 

disobedience to the law of Yahweh,94 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 , T h i s violation of the covenant is 

described as the violation of thousands of commandments of the law (8:12: 

T r i m 12~\/-n%r\$a; Km, tot vomua). This passage does not employ the term bD i n 

reference to Israel's disobedience of the law, but the neglect of "ten thousand" 

commandments maybe 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. 9 7 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 covenant,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 to treason against 
Yah wen. See also Stuart: 131. 

S e i n f e l d : 367. 
96Stuart: 131 rightly notes that Israel'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 i n the governance of the kingdom. This, however, is not the focal point of 
the oracle; Israel's idolatry is. 

9?idem: 133-134. 
98Cf. also Hos 4.1-19, where these three motifs are again combined i n an 

indictment of Israel. In connection with this passage, cf. 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 0 0 and thereby failed to to all that the law required. 1 0 1 Thus the 

Deuteronomistic history is focused on the question of whether the kings of Israel w i l l 

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 (II Kgs 1?) 

and for Judah (II Kgs 22-23). The worship of other gods is the primary cause for the curse 

which fell upon those who violated the covenant, and this violation of the covenant, 

which consistently involved idolatry as the focus of attention, is often designated as 

failure to do everything that the Lord commanded. The Deuteronomistic history, 

therefore, presents a view of Israel's history i n 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 i n 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 Israel's idolatry and 

covenant unfaithfulness. 

IV. Conclusion 

Our study began with an examination of Deuteronomy in order to determine the 

meaning of the curse which fell on those who failed to do everything in the law. We 

discovered that a 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 

99cf. Ackroyd: 65. 
1 (^Furthermore, many of the kings of Israel were said said to have walked in the 

ways of Jeroboam and thereby perpetuated his idolatrous behavior (cf. I Kgs 15.26,34; 16.3, 
7,13,19,25-26,30-33; 21.22-26; 22.52-53; I I Kgs 13.2-3,11; 14.24,15.9,18,24,28; 17.22). 

1 0 1 von Rad 1953:75-76. 
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the focus of attention. Although the law certainly contains many other 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 i n 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 f rom the Deuteronomistic history and 

f rom the prophetic literature. Since we have found such a consistent l ink i n 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 wi l l be taken up in Part Three. 
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Past Two 

Blessing for the Nations and the Curse of the Covenant 
in the Literature of Postbiblical Judaism 
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Chapter Four. 

Blessing for the Nations in the Literature of Postbiblieal Judaism, 

I. 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 i n the 

literature of Second Temple Judaism. It is the task of this chapter to locate the various 

places 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 into which the third strand 

has been inserted, On the other hand, we have several important witnesses i n 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, 

II. The Apocrypha 

A. BenSira 

The promise to bless the nations through Abraham's descendants is not a 

common theme in the Apocrypha;1 however, it does occur in a significant passage in the 

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

lCt. Hansen 1989:188, v i th 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, but is incorrect v i t h 
respect to the latter. See n i l belov. 
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"The Praise of Famous 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 

to the law and his covenant relationship with the Lord, 3 Hence, the promise is based on 

Abraham's obedience and the covenant (cf. 44,21: 6 id tomo.). Ben Sira highlights four 

aspects of the promise which the Lord has sworn 4 to do for Abraham because he has been 

faithful to the Lord: the nations would be blessed i n his seed (eveijXoqrir$r[vai etfvn ev 

cmepuati amau), his offspring would be multiplied like the dust of the earth, they would 

be exalted as the stars (KGU WC acre pa dvwKwom xo one pu a amoti)> and they would 

inherit (icai rataKXTpovourjom amove.) f rom 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 

2Elsewhere i n Ben Sira blessing is closely associated with the fear of the Lord and 
with wisdom. In 34.13-17 those who fear the Lord (3x) wil l live (^rjaexai), wil l be saved (r\ 
yap eXnic. a m w v eni xov crco^ovta amove.), and are blessed (uapicapia r\ \|ruxq). 
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 to those who fear him health ( l a o w ) , l i fe 
(£WT|V), end blessing (ojloyiav). Hence, in Ben Sira 34.13-17 blessing, stated i n 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 (47.15). 

3for Ben Sira Abraham was a great father of many nations (44.19: ucyag naTTip 
T T X T ) $ O U Q e&vojv), a man who had more glory than any other person (44.19: vcai w% 
et!pe$T] ouoioc ev xj\ to%[\), a person who kept law of the Lord and was in covenant with 
him (44.20: oc. o^ivexiipiryjev vouov vq/iorcru K a i kykvtxo ev 5ia6iqiqi amdu) , the 
person in whose flesh the covenant was established, a reference to circumcision (44.20: 
ev aapicl am cry eavqae-v SiaOrjicqv). and a person who was found fai thful when tested 
(44.20: K a i ev Treipaaurjj e\ipe$ir| nicacc,)- On Abraham's obedience to the covenant as the 
presupposition for this text, see Kuschel: 33; and Luhrmann: 57. 

4Ben Sira stated that the Lord confirmed these things to Abraham by an oath: Sia 
xomo ev opicp earnaev a m p . 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. 

50n the sources for these expressions, however, see Skehan: 505. 
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Ben Sirs, continues his discussion of famous men with Abraham's son, Isaac and 

his gpndson, }acob (44.22-23). The Lord established for Isaac the same sworn oath as his 

father, Abraham. 6 Ben Sira mentions two aspects of this oath, one of which was not 

explicit in the preceding context (4423: Kai Sia$rpcirjv), 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 (4423: e-uXoyictv ndvtwv av6p«rrojv), Through Isaac the promise came to 

rest on the head of Jacob,7 Abraham's seed (4423: KctTeTT<xuaev en! ice<|)aXTjv IOIKW|J). 

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. 8 First, Ben Sira has cited the three strands of the promise to 

Abraham, and he has apparently done so from Gen 22.16-18. Second, the blessing for the 

nations is obviously of importance 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 i n a position of emphasis (44.21). This blessing, however, is founded 

on Abraham's prior obedience to the law and the covenant made with h im. Third, the 

promise of the land has been universalized to include the whole earth (4421), 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 i n Ben 

Sira's brief account of the continuation of the covenant with Isaac. This repetition 

thereby suggests its importance for h im (4422). And f i f th , the inheritance is given to 

Jacob through whom it is passed to the twelve tribes of Israel (4423). 

6Ben Sira states that the Lord did this for the sake of Abraham his father (44.22: hi 
AJSpaau. xov naxepa a-uxoy). 

7Ben Sira states that the Lord gave Jacob an inheritance (44.23: tea! e&wicev a w ^ 
ev KXiqpavouia) vhich he divided among his twelve sons. 

8 0n Ben Sira's interpretive method, see Stadelmann. 
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B. Tobii 

Although Ben Sira is the only document i n the apocrypha which contains a clear 

citation of the third strand of the promise to Abraham, a text f rom Tobit perhaps also is 

intended as 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 i n the past, specifically the 

patriarchs Noah, Abraham, Isaac, and Jacob (4.12).9 From the very beginning (dnb tou 

aiwvoc) Jewish men always married from their own race (OTI avxoi wdvtec eXajlov 

pjvaiicac. I K twv d$eX$wv amaW), the result of which for the ptrisrchs was that 

e^lcrff)6r|aav ev TOW; xeKvoig atkwv and to onepua avxow KX-r|pavouT)aei yqv. Tobit 

thus clearly refers to the first two strands of the promise: descendants (TO anepua) and 

the land ("ftp). And in this context, with the mention of Abraham and his sons which 

preceded, the use of the future passive of eiuloye w with the preposition ev would almost 

certainly alert the reader familiar with the Genesis narrative to the third strand of the 

promise. 1 0 However, i n 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. 

ID. TheFseudepigpapha 

9Tot>it refers to the Jewish people as moi TTpotnxGJV and to the patriarchs as oi 
TT axe peg T|uwv. 

1 °Tobit also may refer to the third strand in 1311-H where we read that many 
nations (e#vr| noWa.) would come to worship the Lord and offer him gifts. These nations 
would be cursed if they hated the Lord (eTUKaxdpaxoc. ndvteg oi uiacruvxec. ae), but 
blessed if they loved the Lord (eukoyriuevoi eaovtai Ttavtec. oi d^anwvtec, ae eit; xbv 
aiwva/'w uaicapioi oi dyaTTameg). On this text and its relationship with Deuteronomy, 
see ¥eitzman. 
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A. Introduction 

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. 1 1 

Attention wi l l 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.C.E.,12 

claims to be the revelation to Moses at Sinai of" ...the primeval history of mankind and 

the subsequent history of God's chosen people unt i l the time of Moses."13 The author of 

Jubilees, moreover, adapted the text and inserted new material into i t 1 4 i n order to 

express his viewpoint, which was that 

...Israel was holy, and that sanctity was to f ind expression in both an 
uncompromising adherence to God's Law and in strict separation from 
the nations,15 

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 i n 

1 1 Pace Hansen 1989:188, who concludes that the promise to bless the nations is 
present only in Ben Sira 44.21. 

1 2Nickelsburg 1984:101-103; idem 1981:78-79; ¥intermute: 43-44; Schurer 1986: 
311-313; VanderKam 1985:115-116; and Endres: 13-

iSVintermute^. 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-
^VanderKam 1985:113. 
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its account of the Abraham story and in other sections of the narrative. Our survey of 

Jubilees thus wi l l divide into two parts. First, we wi l l consider how Jubilees handled the 

Abrahamic narrative concerning the promise to bless the nations through h im or his 

descendants,16 looking especially at those places where the promise narrative is modified 

and at the significance of these modifications. 1 7 Second, we wi l l identify the places 

where the third strand of the promise is woven into the literary fabric of other sections of 

Jubilees, and we w i l l evaluate how this motif is used there. 

Jub 12.22-23 contains the rewritten record of Gen 12.2-3. The context before 

Abraham'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 8 In Jubilees 

the divine promise to Abraham thus is preceded by a narrative i n which Abraham is 

portrayed as a man who is faithful to the Lord alone and the Lord's promise which 

follows comes in response to Abraham's piety;19 

...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 wi l l be blessed in the 

1 6 0 n the promise of land and descendants i n Jubilees, cf. Halpern-Amaru: 25-55; 
and Mendels: 57-88. 

17Jubilees contains a translation and modification of Gen 12.1-3; 22.18; 26.4; and 
28.14. However, the promise of blessing for the nations found in Gen 18.18 is part of 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 to ignore or omit the promise to bless the nations through Abraham'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 i n Gen 24.7. 

1 8Halpern-Amaru. 31 argues that Abraham is presented as the spiritual protege of 
Noah. 

^ ib id . 
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land and all the nations of the earth w i l l bless themselves 2 0 by you. And 
whoever blesses you I shall bless and whoever curses you I shall curse. 
(12.22-23) 

Several significant modifications maybe noted. First, the promise that bill r l l i ? f t t ^ l 

is translated " I shall establish you as great and numerous people."2 1 Second, DDI3 ITm 

is rendered "you wi l l be blessed i n the land." While other ancient versions also read 

"you wi l l be blessed" rather than "you wi l l be a blessing,"2 2 the most significant 

modification is that the blessing to Abraham and the land are bound tightly together in a 

manner which is foreign to the original text.2 3 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 TYBWD is translated "nations". Jubilees 

expands this promise to include a statement of the Lord's special relationship with 

Abraham and his descendants, and it thereby extends the promise to unending 

generations of Israelites (12.24). 

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

offering Isaac as the Lord commanded. 2 4 Thus Jubilees renders Gen 22.18: 

2 0 It is uncertain i f a reflexive translation is required here or i f the ambiguity of 
the Hebrew verb form has rather been translated with a passive. The translation of 
Jubilees in Charles consistently translates each of the four occurrences of the promise 
with the future passive. 

2 1 This aspect of the promise to Abraham has been modified in three ways. First, 
the verb is translated " I shall establish you." Second, the insertion of the adjective 
"numerous" may be intended to recall Gen 18.18, a passage which is omitted by Jubilees. 
And third, the noun is translated "people." 

2 2 Cf. LXX, Tg. Onq. and Tg. Ps.-J.. 
2$Cf. Halpern-Amaru: 32 argues that this change functions to strengthen the 

election aspect of the covenant which is so important to the author of Jubilees. Her thesis 
is that the author's central concerns are Israel's election to 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). 

2 4This test came when Mastema questioned whether Abraham was fai thful i n 
everything (Jub 17.16). The Lord, however, knew Abraham's faithfulness to him (Jub 
17.15,17-18). See also 2310. 
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And all of the nations of the earth wi l l bless themselves by your seed 
because you obeyed my word, (Jub 18.16a)25 

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 wi l l inherit the cities of their 

enemies.2 7 

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

promise in its context are translated i n Jubilees with only minor modification. 2 8 

And all the nations of the earth w i l l 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. (Jub 24.11) 

First, Jubilees refers to the singular "land" rather than the plural (Jub 24.10).2? Second, 

the list of divine imperatives to which Abraham was obedient is expanded to include his 

obedience to "my covenant" (Jub 24.11). Through this subtle addition to 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 i n the land (Jub 

24.11)3° 

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

2 5Abraham's obedience is stressed in 18.16b. 
2 6 MT: ^TTPTli* LXX: xov mov oou toy afanvpai). 
2 7 MT: 12W TVt. Jubilees and the LXX share the same plural reading. 
28Endres: 66. 
2^MT: *?S*n nSlfctTVbD; Jub.: all of this land; and the LXX: naoavrrjv yr^xavvq^. 
3°Endres: 66 refers to the linkage of obedience and dwelling i n the land as "...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 as 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 wi l l be blessed i n you and in your seed. (Jub 27.23) 

First, the change in Jubilees from "earth" (nni&n/rrjg yr0 to "nations" is the one 

significant modification 31 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 postbiblical Jewish 

motif that the descendants of Abraham would inherit the earth and rule the nations, 3 4 

the promise of blessing for the nations through the descendants of Abraham is evident 

in several passages where it is not present i n the Jewish Scriptures.35 Indeed, as early as 

3Andres: 99 states that "the oracle thus shows some evidence of retouching, but 
not of significant rewriting." 

32ibid. 
33cf ibid. This expression "...may have been a characteristic second century 

expression." 
3*Cf. Jub 22.14; and 32.16-19. 
3 5 In one significant text in which the promise to bless the nations might have 

been expected. Jubilees instead mentions the promise of the land (Jub 2516b-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. It is 
very important, however, to note the language that Jubilees places into her mouth by 
which she requested 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 (cf. 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 brought to mind the promise of the land given to Abraham's seed. Ve may 
therefore suggest that for the author of Jubilees the language of the Biblical text, i n this 
text at least, brought to mind the promises of land and seed, to the exclusion of the promise 
to bless the nations. It is not necessary to speculate that this was a conscious decision to 
ignore the promise to bless the nations. Yhat 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 i n Jubilees led 
to a connection with God's promise of land and the seed. To be sure, the third strand is 



the flood narrative, Jubilees indicates that Noah would be a blessing on the earth (Jub 

6.5).3^ Moreover, when Abraham was about to die. Jubilees records a speech to his 

children i n which he exhorts them to guard the way of the Lord (Jub 20,2-3), 3 7 which 

meant, i n effect, to avoid fornication and idolatry and to worship the Most High God 

alone (Jub 20.6-9). If Abraham's children listen to this instruction, they 

...will become a blessing upon the earth, and all of the nations of the 
earth wi l l desire you, and they wi l l bless your sons in my name, so that 
they might be blessed just as I am. (Jub 20.10) 

Obedience to the Lord's commandments by Abraham's children thus results i n a blessing 

for those who dwell upon the earth. It is significant that this motif occurs i n the midst of 

a section i n which the author of Jubilees expanded the Biblical text.33 

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 rny son 
Jacob because he wi l l 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 Jacob's welfare because although Isaac loves Esau, Abraham 

knows that the chosen people wi l l come from Jacob and that he wi l l be a blessing upon 

the earth (Jub 1920). Although the text of Jubilees does not indicate the nature of this 

fai thfully translated 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. 

36Cf. Halpern-Amaru: 28-29. 
3?This involves l iving a just lifestyle, circumcision, obedience to all the Lord's 

commands, rejection of idolatry, and separation from fornication and impurity. Hence 
this tradition which is not found i n the biblical text reflects concerns directed at a second 
century Jewish audience. Cf. Endres: 28. 

3*ibid 
3 9 In 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). 
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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 maybe realized 

through the ubiquitous presence of Israelites as they inherit the earth i n fulfi l lment of 

God's promise. 4 0 

Jubilees, therefore, consistently cites the promise to bless the nations i n 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 idolatry, 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 i n 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 i n Jubilees in connection with its fulfil lment in the children of Abraham, and 

especially Jacob. Moreover, in the occurrences of this motif elsewhere i n Jubilees, 

blessing for gentiles may be subsumed under the motif of the expansion of Abraham's 

descendants throughout the whole world. 

C. Fseudo-Philo 

Pseudo-Philo's Biblical Antiquities is a rewriting of the history of Israel f rom 

Adam to David which dates to the first half of the first century C.E. 4 1 In this rewriting 

4 0Halpern-Amaru: 37 suggests that this is an expansion of the promise of the lan<3. 
4 1 Harrington 1985a: 8; idem 1985t>: 297,299; and Murphy: 6. See, however, 

Nickelsburg 1984:109 who dates Pseudo-Philo to the late first century of the common era. 
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the author summarized, deleted, paraphrased, quoted, and interpolated new material 

into his narrative, 4 2 The message of Pseudo-Philo is located primarily i n the speeches 

??hich 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 w i l l deliver them 4 3 

The Lord's faithfulness to his chosen people thus is a central feature of Pseudo-Philo 4 4 

The narrative in Pseudo-Philo concerning Abraham is quite brief , 4 5 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-Philo thus summarizes the entire story of Gen 12-50 in the space of one short 

chapter.46 Three aspects of the Genesis narrative are stressed in Ps.-Philo 8.1-3; God's 

provision of a ch i ld , 4 7 x^braharn's separation from the nations, and the covenant 

between the Lord and Abraham. 4 8 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 century CE. 

4 2Nickelsburg 1981:265-266; idem 1984:107; and Murphy: 13,20-25. 
43Nickelsburg 1984:108-109. Cf. also Harrington 1985a: 7. 
4 4 Cf. also Halpern-Amaru: 69-70. 
4 5 In 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 first occur i n 4.1 L 
in which Abraham is "the father of nations," the recipient of an unbroken covenant, and 
promised many descendants. 

46James: 45-46 thinks that this brevity is due to Ps-Philo's awareness of Jubilees 
and his intentional avoidance of duplicating material. However, Halpern-Amaru: 69-70 is 
certainly correct to note the different emphases in the two works. Cf. also Murphy: 50. 

4 7Halpern-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." 

4*ibid. 

56 



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, i n 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 . 49 Hence, i n this text blessing 

for the nations maybe implicit, but both Israel's covenant with the Lord and her unique 

position i n the world are explicit. Any blessing in this text for the nations is mediated 

through the Torah." 0 Thus the Torah, not Abraham's descendants, is the mediator of 

light to all people. 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, i n 23,12 the motif of a blessing for the 

nations may lie in the role assigned to Israel as a model of righteousness which would 

attract the attention and the envy of the gentiles. Faithful Israel was intended to be 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.51 

And fourth, i n the narrative of the birth of Samuel, Eli states that Samuel's birth would 

have the result that "...you might provide advantage for the peoples..." (51.2). This clause 

4^Murphy: 65 thinks that the author here has interpreted Ex 19.5 ("then you shall 
be My own possession among all the peoples) to refer to Israel's glorification above all 
nations. 

5°Murphy: 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 can approach God only through Moses 
and the Torah." 

51Cf. Murphy: 112; and Halpern-Amaru: 79. 

67 



may refer to other nations, rather than the people of Israel. But this is not very clear.5 2 

A more clearly defined roie for Israel in terms of blessing for other nations occurs i n 

Hannah's prayer (51.2-4).53 Hannah's call to all nations indicates that her hymn has 

significance not only for Israel but also for all people. 5 4 Her statement that the Lord 

would show the nations the statutes5 5 points toward the Torah as the means by which 

the nations are enlightened. And especially her statement that all w i l l f ind the truth 

points toward a universalism which corresponds to the motif of blessing for the 

nations. 5 6 For the author, then, a blessing for the nations comes through knowledge of 

the Torah. Moreover, the correspondence 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 Pseudo-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 maybe alluded to 

elsewhere in the text place the blessing for the nations within the context of Israel's 

covenant with the Lord, especially i n connection with the blessing the gentiles would 

receive which was mediated through the Torah. Hence, for Pseudo-Philo, gentiles would 

be blessed when they learned who the Lord truly was and learned to obey h im as was 

detailed in the Torah. 

5 2Harrington 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 claim that Samuel wil l 
make Torah known to the Gentiles." The fact that i n this context the fear that the promise 
to Abraham might be broken is explicit (49.1-8) may suggest that other elements of the 
patriarchal narrative are in view 

53pseudo-Philo has significantly recast Hannah's prayer of thanksgiving for the 
bir th of Samuel ( I Sam 2.1-10). Cf. Murphy: 191. 

5 4idem: 192. 
5 5 L i t . "boundaries," cf. 15.6. 
5 6 Murphy: 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 

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

And he said to me, "The land on which you are sleeping, to you wi l l I 
give it, and to your seed after you. And I w i l l multiply your seed as the 
stars of heaven and the sand of the sea. And through your seed all the 
earth and those l iv ing on it i n the last times of the years of completion 
shall be blessed. My blessing with which I have blessed you shall flow 
from you unto the last generation; the East and the West all shall be f u l l 
of your tribe." (1.9-12) 

The blessing for the nations is here understood as a blessing for all those l iving on the 

earth at the end of the age (i.e. "the last times of the years of completion...unto the last 

generation"). 5 7 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 wi l l be filled with Jacob's tribe and this 

ubiquitous presence maybe the author's implicit suggestion concerning the form in 

which this blessing for all the earth is realised. Israel's expansion to f i l l the earth may 

therefore be the blessing in view. 

5 ? ¥ h e n 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 i n the end of the age is 
accomplished through the judgment of her enemies and her presence among the nations 
is 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 blessing for the nations (cf. 7.14, esp. 33-34: "And all creation wil l bow 
to him who was wounded, and many wil l trust in him. And he wil l become known 
everywhere in all lands"), it is commonly acknowledged to be a later Christian polemic 
against Judaism and thus is of little value for our study. 
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E. Summary 

The third strand of the promise occurs in those documents which attempt to 

rewrite Israel's history, and especially that history which pertains to the patriarchs. This 

promise is faithfully included in Jubilees's record of the divine promises^8 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 i n 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 narrative involving Abraham is very 

brief and thus the promise to bless the nations is never explicitly stated, several texts 

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

IV. The Qumran Literature 

The promise to bless the nations is never cited i n the Qumran literature.59 

Abraham is presented as the model for those who enter into the covenant with respect to 

his obedience to the law of Moses. 6 0 The members of the community are the true heirs 

of the Abrahamic covenant, and thus the promises apply directly to them. 6 1 The 

5 8 ¥ i th the exception of Gen 18.18 which is part of a broader section of Genesis that 
is condensed in Jubilees. 

59scott 1995:47-48 has argued that 4Q252 2.6-7 is an exception, i n which the 
blessing of Gen 9.26-27 applies to all three sons of Noah, not just Japheth. According to 
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. And even i f it is an obscure reference to the promise to 
bless all nations, it is one which evidently did not have a wider impact elsewhere in the 
Qumran literature. 

6 0Hansen 1989:188-189. 
6 l idem: 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 Genesis62 is evidently not as important to the Qumran community as 

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

V. Phil© 

Philo of Alexandria lived and wrote at the turn of the erases It is especially 

important for the present work to make the observation that Philo devotes much 

attention to the interpretation of the Pentateuch,64 and in particular to Genesis; indeed, 

his exposition of the five books of Moses is the focal point of his extant works.65 Philo 

thus provides an important example of the way in which a first century Jew understood 

Genesis.66 Philo cites Gen 12.3 in Migr. 1,118; Gen 26.4 in Heres 8 and Qu. Gen. IV.183; 

and Gen 28.14 in Sorn. 1,3. 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 
strand. It does, however, refer to the promise of land and of descendants (lQapGen 21.12-
13). 

63on the life and literary works of Philo. see Borgen: 233-282; Sandmel: 3-46; 
Schiirer 1987:813-826; and Seland 1995.75-82. 

6 4For a discussion of Philo's exegetical method, see Mack: 227-271; and Borgen: 
259-264. For a recent study on Philo's interpretive method in historical context, see 
Dawson. 

6 5 In the ten volume LCL the first five volumes along with most of the sixth contain 
Philo"s interpretation of Genesis. Cf. Schurer 1987:826. 

66This 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, 
Phiio's record of the Abrahamic narrative is 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=Gen 18)j 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. Migr.l=Genl2.3 

Philo began this work with a citation of the LXX of Gen 12.1-367 in which he cites, 

of course, the third strand of the promise to Abraham: 

Kcti kvevlofrfiryjovzai ev aoi naom cd (jruXai tT£ jq; 

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

In his exposition of verse three,68 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 to curse her (Migr. 115).69 

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: k\ev%af(pr\ocmai ev aol waaai ai tyvkai xvf; jq;) is highly 

67Philo's text differs from the LXX only in Philo s reading of aneA0€ in place of 
e|eX$e in verse one. 

68During 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 
(SeUjw). 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 to God's promise: enurxe'uaev ' A|Jpaaii x£ 6e£c (Migr. 44.) Two points of 
significance emerge for the present study. First, Philo links faith and promise in the 
context of his discussion of Gen 12.1-3. Second. Philo drew together Gen 12.1-3 and Gen 
15 6 (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. 

6 ^Conversely, Philo indicated that one may seem to intend to do harm, 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: x£ -yap avu epeiatia xcni -yewuc. 

XOJV dv6ptoTTWv earVv b &bccaos). 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. Philo's 

hope is that the individual's mind might remain sound like the central pillar which 

holds up a house (Migr. 124: tov ox; ev oiicict axvkcN "VCAJV uev ev yvxfl) and that in a 

similar manner that the righteous man might remain in the community (Migr. 124: 

cevGpajnav 5e ev -yevev xwv avBpmwv tov Sucaiav Siauevetv). 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 3=Gen 26.4 

70Philo offers a similar interpretation in Qu. &en. IV. 183, in which he discusses 
the allegorical interpretation of Gen 26 .4c 

7 1 In 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 

26,3-5 in support of his assertion that Abraham was loyal in his service to God: 

rcai eve-uXorr|$rjaavtav ev x<p cmepiiaxi aou navta xa e6vrj xrp j%. 

and I 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.72 However, it is very significant that of the 

various elements of the promise in Gen 26.3-5,?3 Philo chose to cite both the promise to 

give the land to Abraham's descendants (SWCKO aoi Kai x<Ji cmepuaxi aou naactv XTJV yqv 

xctuxTjv) and the promise to bless the nations through them. 

C. Som. I.3=Gen 23.14 

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 28.13-1574 at the beginning of his 

treatise, which includes the citation of the third strand: 

Kai evevXcqfr̂ rjaovoixai ev aol naaai cu ^)%ax xrp jry; m l ev x£ an epu ax v aou. 

?2Philo does discuss the interpretation of this verse in Qu. Gen. IV. 183, in vhich 
he applies this promise to the veil ordered mind of the individual by vhich he is able to 
restrain his passions. This interpretation is similar to ones offered in Migr. 119 and Som. 
1.175a. 

?3on the various elements of the promise in Gen 26.3-5, see pp. 38-39 above. 
74The only differences between the LXX and the text that Philo cites in Som.1.3 are 

minor. They are first the change in Philo from e-yw Kupioc to e-yto elm, but this reading is 
uncertain (Cf. the note in LCL V, 294), second Phiio's omission of en' awrp, third his 
omission of the preposition en i before TUfJot, (Joppctv and avotoXog, his change of the 
relative pronoun from ou to ̂ in order to agree with its antecedent (o&og), and his change 
of the conditional particle from eav to atv. 
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And all the tribes of the earth will be blessed through you and through your 
descendants. 

When he later explains verse fourteen, Philo 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 earth 

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, Philo 

continues that this moral influence is part of God's promise (Kata tag Geiag 

woaxeaeic), that it extended to the boundaries of the universe (ctxpi. wv nepcttuv tou 

navnog cupxivetai), and that those who possess this promise are inheritors of the four 

corners of the world (twv tou KOOUOV KXirpovouav uepwv). Thus, according to Philo such 

a man is a benefit to all humanity because he diffuses good things over all people in a 

manner similar to the common good supplied by the sun (Som. 1.176). Philo supports 

these claims in this text by a citation of the promise of blessing (eve^XoYT f̂jaoviai ^ap 

ev aoi) for all tribes (naaai ai tyvkca), This promise to bless all tribes has application to 

the society in which the Jewish race lives in connection with the morality and 

improvement of character that are brought into the community (Som. 1.177b-178).75 

Philo, therefore, understood the promise to Abraham to bless 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 

7 5As in Migr. 119, Philo also interprets this statement with reference to the 
individual in relation to the proper ordering of mind and body (Som. 1.177a). 
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Philo 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 have in a 

community 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 to bless all nations 

through Abraham's descendants, 

VI. Josephus 

Josephus, the Palestinian few who lived in the second half of the first century of 

the common era, wrote extensively on the history of the Jewish people.76 In the course 

of his writing, he included the patriarchal narrative,77 with material frequently both 

omitted and added.78 We will examine Josephus1 account of the patriarchal narrative79 

in order to determine how he understood the third strand of the promise to bless the 

nations through Abraham's descendants.80 

7^0n the life 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 attempts to link Josephus with one or more of the strands of sectarian Judaism in 
the Second Temple period, see Attridge 1976:6-16. 

7 70n Josephus" treatment of the promise of land and descendants, see Halpern-
Amaru: 95-115. 

78Cohen: 39: "In short, Josephus' paraphrase of the Bible, in spite of his 
protestations of unsurpassable fidelity, is freer than his version of Aristeas " 

?9Twice 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 is 
true of Jubilees. Cf. Jub 18.16-19.20 Josephus condenses Gen 261-35 into the space of a 
few lines which focus on Isaac's relationship with Abimelech (Ant. 1.263-264). Thus the 
promises which are repeated to Isaac in this text are omitted, including the promise to 
bless the nations through his descendants. 

8 00n Josephus' use of written and oral sources for his history of the Jewish people, 
see Attridge 1976:29-38. 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 

to go to Canaan, but later he writes that although Abraham left his homeland " ...at the 

will and with the aid of God" (Ant. 1.157: Korea (JcnjlTpiv KCS.1 ̂ of|6eiav xov 8eau), 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 

promise 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 amount of space to the Aqedah.82 In this 

discussion he highlights both Abraham's piety8^ and his son's.84 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 
not merely to dependence upon literary sources. Cf. also Cohen: 35-42. 

8 1Cf. also Ant. 1.281, which expresses a similar thought. 
8 20n the Aqedah, see p. 36, n. 54 above. 
83Josephus 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). 
8 4 I n Ant. 1.222 when Josephus sets the background for the offering of Isaac found 

in Gen 22, he remarks that Isaac endeared himself to his parents because he practised 
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promises8 5 found in Gen 22,16-18 in the Jewish Scriptures are freely paraphrased and 

expanded by Josephus in Ant, 1234-235: Abraham is promised that he would never fail 

to provide the most tender care both for himself and for his descendants (ou:x 

ijoxepfjaeiv ambv aei ndoT£ emiieXelac Kai xo êvog d|iowta), 8 6 that his son should 

live a long and proper life (eoea&n xe xav Viav awau noX^pcwuoxaxav Kai |kwaavxa 

eij5aiuavojg), that he should leave a large dominion to his children (naiorv d-ya$oic K O I 

yvrjaloig87 napa&waew uê dXqv rrfeuavlav),88 that his descendants would become 

many nations (npoeSriXou xe to êvcc; xb awwv elg l&viq noXXa),8' that he might have 

great wealth (Kai nlouxav eniSwaew),90 that he might be remembered forever (Kai 

uvqiiT]v aiwviov awtav eaea8ai xdic ^evapaau;)-91 that his descendants might possess 

the land (XTIV xe Xavavalav anXoic KaxaKXTjaauewuc),92 and that he be envied by all 

men (̂ qXtoxouc eueadai ndaw dv8pwnoic). 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 (knixTpevtorv naoav dpexr|v), he was faithful to the service of God (Kai XT|E; 

xe XGXV naxepcav Sepaneiac, ê ouevoc), and he was indeed zealous for the worship of God 
(Kai nepl xiyv xau $eou OpnoKeiav eanauSoKcog). Hence, Isaac is presented to the reader 
as faithful to the Lord. 

85jbsephus refers to these as xoiouxwv dyafoov enayYeXvag (Ant. 1.236) 
8 6This may refer to the promise that the Lord would bless Abraham (Gen 22.17 

[LXX]: Tj mqv ê Xoytijv evkcrfrpu) ae). 
87Jbsephus" use of this term apparently is intended to emphasize that the promise 

is to ethnic Israel. 
88This 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 Abraham. 

89This may be a reference to the LXX reading of Gen 28.3. Kai ear| elg auvaifWYac 
e$vwv. Cf.alsoTg.Neof.. 

9°Although Abraham acquires -wealth in the Scriptural narrative (e.g. Gen 12.16), 
this is not an explicit part of the promise to him. On the other hand, it may refer to Gen 
15.14. 

9 1 This statement probably refers to the promise that the Lord -would make 
Abraham's name great (Cf. Gen 12.2) 

92Josephus may have Gen 15.18-21 in mind. 
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Josephus' last statement maybe a reference to the third strand of the promise and, if this 

is the case, it has been interpreted in a significant manner. For if the clause ̂ Xcotoug 

foeo8ai naaiv dv6pwiT0ic is an oblique reference to the Lord'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.93 

C. Ant. 1.23Q-283=Gen 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 28.13-15).94 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 (tcad ^evriaovtai aoi nofi&ec dya8oi),95 his descendants would be beyond 

number (to Se nXr|9oc awwv dpiOuou Kpemov l o r a i ) 9 6 and leave the land to an even 

greaternumber of sons (iieî oovv moic amwv KataXmndvovcec),'7 to whom the Lord 

would give dominion in the land (oic ê to xo xavxv^ Kpdtoc rrp yfjc 6i5wm). These 

93Cf. 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. 

94josephus" account includes two statements which are additions 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 descendants greatly is found in several 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 
Abraham). Perhaps Josephus has conflated the words of Isaac into the Lord's 
pronouncement to Jacob in Ant. 1.281. 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 Jbsephus' addition to the text. 
?6This appears to allude to Gen 28.14a. 
9?This also appears to be Josephus' addition, but its precise nature is uncertain due 

to a doubtful text. 
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descendants would fill the entire earth (iced ncacd teas amtjv,98 6i nXr|pioaauavv 6OT[V 

rjXior opq. Kal "fffv Kai 8a.Xaaaav.99) a n r l 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 promise100 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 promise to bless all the nations through Abraham'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,102 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., 1 °3 omitted 

any discussion of a part of Judaism which was vitally concerned with blessing for 

gentiles.104 On the one hand, perhaps Josephus wanted to avoid any suggestion to his 

98This appears to 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. 
1 ^Concerning Josephus' apologetic purposes, Cohen: 38 writes: "A frequent theme 

in AJ 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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Roman 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 them. 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 Abraham." , 
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Chapter Free 

The Curse in the Literature of Postbiblicai 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 documents 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. 

D. The Apocrypha 

A. The Wisdom of Solomon 

The Wisdom of Solomon1 is an exhortation written by an Alexandrian Jew who 

probably lived in the first half of the first century C.E. 2 A clear example of the curse on 

1 According 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 Wisdom and Solomon's quest 
for her (622-1021), and Divine Wisdom or Justice in the Exodus (11-19). Within these 
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those who worship other gods occurs in 14.8: xb KeiponoWrcov 6e, enucaxapaxov ccuxb 

teal b TTovqoctt; avxo. 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 27.15,4 and 

if this is so, then the author intended to place the discussion within the context of the 

curses of Deuteronomy. Divine judgment (ev Kxlauaxi fcau) would fall upon the idols 

of the gentiles (ev ei&wXou; eOvojv) because they are a stumbling block and a snare 

(14.11).5 Hence, the focus of the passage is on the "idols of the nations," on whom a 

divine judgment would come. Israel, however, is protected from idolatry;6 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: dp̂ T) fctp nopvelag enlvoia elSwXwv).7 Sexual sin thus has its roots in idolatry.8 

three major sections there are two excursuses: one on divine mercy (11.15-1222) and 
another on idolatry (13-15). 

^he date of the Wisd.Sol. is very much debated and is not a settled issue. For 
surveys of the proposed date for ¥isd.Sol., see Reider: 12-14; and Vinston: 20-22. The 
terminus a quo is commonly placed at 200 B.C.E. because of ¥isdSol.s use of some books in 
theLXX. Cf. Clarke: 1-2; Reider: 14; andSchurer 1986:572. The Terminus ad quern is 
probably 50 C.E. because of probable allusions to the rule of Caligula. Cf. Vinston. 20-24; 
Oesterley: 207-209; Nickelsburg 1981:184. And these scholars argue that ¥isd.Sol. was 
composed by the middle of the first century ZI, and most likely either during or shortly 
after Caligula's reign. Others reach the same Terminus erf quern on the basis of Visd-Sol.'s 
lack of knowledge of Philo. Cf. Oesterley: 207; Reider: 14; and Clarke: 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 Winston: 1-2,12-
14,20-25; Oesterley: 197-209; Nickelsburg 1981:175-185; and Delcor: 478-486. 

^Similarly, in 14.9-10 both the godless person Co doej&v) and his godlessness (TJ 
daejteia awau) would be punished. The ungodly (3.10: ol aaejteic.) and those who have 
forsaken the Lord (3.10: [ol] xou icupiou dirooxdvxec.) are cursed: enucaxdpaxog x\ 
•yeveaig avtwv (312). According to the author, the inhabitants of the land of Canaan are 
cursed: cmepua d̂p Tfv Kaxrpauevav an* dpxtp (12.11). 

4¥inston: 267. 
5¥inston: 267 draws attention to Josh 23 13, in which the nations which dwelt in 

the land would be a stumbling block to Israel. 
6Wisd.Sol. 15.1-6. Seeesp v4-5. 
''The next clause asserts that the the discovery of idols resulted in the corruption of 

life (14.12: cupeau; avcwv $6opd ̂ Gorg). The preservation of life and its prosperity are 
at the heart of the covenant blessing in Deuteronomy. 

^or a concise discussion of this common link in Jewish literature see Vinston: 
271-272. 
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But the heart of the danger of idolatry? is the association of the divine name with a 

wooden or stone object (1421).10 This gross ignorance of God (to nXccvaa6ai nepi xryv 

xou 8eov yvwaiv) which is at the heart of all idol worship inevitably leads to moral 

corruption (1422-26);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 (1429: neirovGoxeg eiSuiXoic), 

and consequently are deceived (1428-30). To devote oneself to idols thus is to think evil 

about God (14.30: Kaicwc ê povrpav nepi ®eov npoaê ovtec ei&a&ou;), Moreover, 

idolatry is the trespass of the unrighteous (14.31: XTJV XWV ctSucwv napajiaavv). 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 polemic 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 

'This danger is that people serve the idols that they worship (1421: SovXeaiaavtec. 
avOpwnoi). 

l0Nickelsburg 1981:182-183 argues that Wisd.Sol. 13-15 is structured in achiastic 
manner in which the focus is 14.21, which"... identifies the heart of the problem.'' 

1 Compare 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 xct epya 
XT£ aapKoc. Cf. Winston: 280. 

^ 1 2 I t is especially striking that in this passage idolatry is the root of all evil (novxb; 
KaKov) . From the perspective of the Wisdom of Solomon, idolatry functions as the source 
(ap%T]), the ground (aixia), and the purpose (nepog) of all sin. 

1 ^However, Garlington 1991:84 rightly argues that "the tirade against Egyptian 
idol-worship is intended to evoke as much disgust with the practice as possible and so put 
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 
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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 

napdpaaiy, however, which may carry covenant overtones. 

B. IEsdras 

I Esdras, which probably was written in the second century B.C.E., 1 4 is" ...a 

divergent account of events which are related in several canonical books of the Old 

Testament."15 The Greek text of I Esdras is not based on the MT or LXX, but rather is 

evidently dependent on another source.16 I Esd 8.7 cites Ezra 7.10.17 I Esd 8.7b is an 

account similar to the LXX of Ezra 7.1Gb,18 but I Esd 8.7a reflects significant variation.19 

For the present study, there are two significant variations. First, the clause elg to urj&ev 

napaXurevv XOJV CK tew vouau Kypvou KOU etc twv evno'iWv reflects the Deuteronomistic 

perspective outlined above. According to I Esdras, the result20 of Ezra's vast knowledge 

(noXXffv enicrvr|irr|v) is that he did not neglect one thing from the law, which is most 

period. For a summary of the terminology used in the biblical polemic against idolatry, 
see Weltman: 26-113. 

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

^Metzger: 11. 
l6idem. 11-12; and Oesterley: 138-10. 
1 7As is commonly recognised, I Esd. 8.1-7 is based on Ezra 7.1-10. Cf. Myers: 81; 

Oesterley: 136; and Metzger: 17. 
1 8 I Esd 8.7b (Si&dfai toy ndvta Iaparfl, ndvta t d Siicaujuata iced t d Kpiuata) 

= E2ra 7.10b ( K O I noieiv K C U SiSdoicevv ev IqpqTjX TTpootdTuata Kai Kpiuata). 
Esd 8.7a (b ydp EoSpctc voXkrp enioTT]UTfv nepveî ev eic. to uirj&ev napoXmeiv 

twv CK to^vQucni KVOIOU Kal CK twv evtoXwv) = Ezra 7.10a (on £o$pac eSoBcev ev Kap&ia 
amoxi ^ntrjaai tav vouov). 

2 00n the use of e 15 to and 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 note into his narrative to state that Ezra taught 

all Israel all of the law. The narrative 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).21 

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 I 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 

2 10n 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 idolatry. 

2 2Cf. 1 Esd 6.31 where anyone -who transgresses the law (oooi edv nafKijioavv) is to 
be hung upon a tree from his own house (XT$$rjvai £uXav lie twv iSiwv away), perhaps 
reflecting influence from Deut 21.23. The repeated refrain of Moruaewg Bvjify) (5.48; and 
7.6,9) clearly places these texts within the context of Deuteronomy. Compare also I Esd̂  
821 where everything in the law is to be done diligently (neevtet xa. yzaxa tov xw 8eou 
vouov eTTueXeoOrftOLi enmeXwg) so that wrathdveiccv toy UTJ -yeveoOca opjffv) might not 
come to the king and his sons. According to 824, transgression meant punishment which 
may take several forms. 

2^The 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 a quo, which is due to the fact that the final form of the document narrates the 
death of John Hyrcanus (104/3 B.C.E.), and its terminus ad quern, which is due to the fact 
that there is no hint of the capture of Jerusalem by Pompey (63 B.C.E.). Cf. Goldstein 1976: 
62-63; Schurer 1986:181; and Oesterley: 301. However, Zeiltin: 27-33 argues that ch. 1-13 
were written early in the reign of John Hyrcanus and re-edited after 70 C.E., to which ch. 
14-16 were attached during the first decade after 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.2 5 The crisis narrated by I Maccabees describes, from a 

Deuteronomistic perspective, the events surrounding the desecration of the Jerusalem 

temple by Antiochus.26 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.27 In I Maccabees, as in much of the 

literature of the Second Temple period, 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 denied 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: xa |ii|JJUa xou 

vouou) and the persecution of those caught in possession of the book of the covenant 

(1.57: {JijJXiav SiaSrpcqc). Second, Mattathias exhorted the Jews to walk in the covenant 

of their fathers (220: nopcua6ue6a ev SiaOrpq) natepwv Tftiarv) and not to forsake the law 

(2.21: Kato&vnevv vouav), to go either to the right or the left (222: 5e|iav rj apiorcepdv). 

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 (227: note o tftkw vou<fi)29 to maintain the covenant 

2 4Cf.Efron; and Bar-Koch va. 
25Cf. Goldstein 1976:4-26; idem 1989:292-351; Oesterley: 306-307; Nickelsburg 

1981:114; Delcor: 457-463; Bickerman: 17-21; Schtirer 1986:180-181; Zeitlin:25; and 
Darlington 1991:90-91. 

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

27Garlington 1991:90. 
2 8Cf. Deut 532; 17.11,20; and 28.14. 
29Zeal for the lav is a dominant motif in this narrative (cf. also 2.24: K C U 

ê TjXwaev; and 2.26: KOU e^rjXuaev vou<p). Phineas is the model to which the author 
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(2.27: Wtcjv Svafrpcryv), Israel's fundamental covenant obligation according to 

Deuteronomy.3° And fourth, 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.^2 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; anecrcr̂ rav anb 5ia8rpcT£ 

oqaaGjS4 2,15: fqv an oamalav), and the abandonment of the law (1.42: qpconaTumeiv 

eicacrcov xa vbuuia avccw; 1.52: nag b kfKaxakevnm tbv vbuov35). The focal point of 

this apostasy is sacrifice to idols^ (1.43,44-47,54-55,59; 2.15,25),3? 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. Goldstein 1976:232 draws attention to the similarity of the 
language between I Mace 2.24 (icai eteev Mcmafliac ical ktf)kitsozv) and Deut 32.19 (icoa 
el&ev K-upioc Kat e£r£U»ev). Cf. also Nickelsburg 1981:115: "...the author implies that 
Mattathias" action has stayed God's warn against Israel's apostasy...". 

3°Cf. McCarthy 1983:81. 
$lCt. Garlington 1991:92; and Goldstein 1976:200. The allusion in 1.11 appears to 

be specifically to Deut 1314, which described the danger of certain lawless men who 
seduced an entire town to apostasy. The use of the term nctpovouoi points to the LXX of 
Deut 1314, and the form Xqfovceg occurs only in 1314 (in 13 3 and 13 7 the form is Xe^wv). 
If the allusion is to Deut 13.14, then Sia9wue6a foaOrpcny tiexa twv e$vwv twv KVKXQ 
Tfliwvhas replaced latpenjotouev Ocoic rcepoi£. 

32Bickermen. 84 remarks that the persecution in Jerusalem was aimed at 
abolishing particularism. He states further that "this still reflects 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 Judaism 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). 

33Cf. Goldstein 1976:199. 
34This apostasy involved the removal of the mark of circumcision, so that 

assimilation might be accommodated. See Bickerman: 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?Cf. 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 

ordinances (1.49: wore eniXa0ea9ai %w vojiou KGLI alXa^av navta t d &iKatwuctta). 

Thus this attempt to cause God's people to apostatize,^8 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 tot [lv(£Ua xau vouau and (JvpXiov Sia9fpcr£, that the author intended ndvta t a 

Sucaicfliaxa to be the functional equivalent of the phrase nccvta. t d ^e^pauueva ev tiji 

fJvpXi,̂  ten) "vouou found in Deuteronomy. Hence, in I Maccabees dXJUx̂ ca ndvta t d 

Su<mtouata 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 document40 which 

probably reached its present form in the early part of the second century B.C.E.41 It is, 

however, a document which is bound together by the same historical background-the 

exile and return. 4 2 One of the repeated themes of Baruch, especially in the prayer of 

confession, is the failure of Israel to do the commandments,4^ and it is this failure which 

38It is important to note that Je-ws "were compelled (2.15: oi Kcctavcrpca^ovse£ and 
225: tdv ava-yKd^ovta) to abandon Yahireh and serve other gods. Cf. Bickerman 1979:77-
78. 

3 9According to Bickerman. 56 the measures referred to in 1.49 involved "the 
degradation of Jerusalem and the idolatry on Mount Zion." Hence, this apostasy is closely 
linked to the Hellenistic movement under Antiochus. Cf. also Dommershausen: 20. 

4 0 After a narrative introduction, this document divides into two major sections: a 
confessional prayer (1.15-3.8) and a poetic section vhich focuses on wisdom (Bar 3.9-5.9). 
Cf. Garlington 1991:200-210; and Oesterley: 256. 

4 1 Although the time of composition for Baruch is difficult, Nickelsburg argues for 
a terminus ad quern of 116 B.C.E. 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; Schiirer 1987:733-738; Moore: 255-263; and Oesterly. 256-267. 

42Nickelsburg 1981:109, and Moore: 259. 
43l.17-19; 2.5,10,12; and 3 4. 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.45 This section of Baruch was originally written in Hebrew 

and depends heavily upon Jeremiah and Deuteronomy.46 C. Moore suggests that this 

section was composed prior to the Hasmonean revolt 4 7 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 disobedience of the people to the law 

of God (1.15-18)4* 

The curse (120: T) dpd) had come upon them because they had not obeyed the 

Lord's commandments (121: icai O U K rpcouaaiiev X T £ $GJVT£ KVpiau xov 8eau T ^ W V ) , that 

is all of the words which had been communicated through the prophets (121: tart a 

ndvcag xoug Xoyovg xwv TTpo#rjxr2rv, GJV drreaxeilev npoc Tjuac). To be sure, this text does 

not state that Israel 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 Kaxd ndvcctg XOIK; Xdyouc. xwv npcwfrqtwfv is the semantic equivalent to 

ndvxca; xoiig layout xo5 vouou XOHJXOXJ or ndvxa xd ifeYpaiiueva ev x<J) pipJUip xov vouou 

in Deuteronomy4? 

4 4Cf. 1.20; 2.7; 34; 3 8; 4.6; 4.25; and 4.29. According to 2.2 the things which 
happened to Jerusalem came about Kaxd xd Yefpauueva ev xy vomp Maxuan. 

453.8: oi dneotT|aav dnb Kvpiou $€o\i T^IWV . Cf. Hickelsburg 1981:110. 
46Moore:257; and (testerley. 262. 
47Moore: 257. However, Garlington 1991:200, citing others, suggests a Maccabean 

origin for Baruch. 
48Moore: 281-282. 
4^This is especially the case in light of the fact that Bar 3.9 alludes to Deut 6.4: 

ctKoue iDpaTjX evtoXdc. fyrrf,. The text of Baruch, however, does not explicitly call Israel 
to acknowledge monotheism, but rather the commandments of life. On the phrase evxoXdc. 
(carp, see Moore: 297. Moreover, according to Bar 3-12 the exile of God's people occurred 
because they had forsaken the fountain of wisdom (eyKaxelineg XTJV nrrfrfv XTJS oofyicu;). 
On the other hand, according to Bar 313 i f Israel had walked in the way of God (x-g o&<£ xou 
8eou ei enopffij&rk), they would have dwelt in peace forever (icax<picev; dv ev tiprpw tov 
aiwva). 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: ep7ct£ea9cu50 

9eoi? exepoig). 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.51 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,52 

Baruch thus testifies to the continuation into the postbiblical period of the motif which 

we traced above; 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 other gods.53 

E. The Prayer of Azariah 

The Prayer of Azariah and the Song of the Three Young Men is a 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 XTJV nTffffv xrg oofactiQ refers to God himself. This 
argument is strengthened when the observation that in the LXX e^Kaxakevnt w is one of 
the terms used in the Deuteronomistic history with reference to the apostasy of Israel. 

50Moore: 280 notes that only in Jeremiah and Baruch is the Hebrew 72$ rendered 
by epyd^eaGai, rather than its usual Greek equivalent, SauXe-ue w. See also Garlington 
1991:202-203. 

5*Cf. Garlington 1991:206. 
52It is usually noted that I Baruch advanced no new ideas, but rather depended 

heavily upon older biblical traditions. See Moore: 259; and Nickelsburg 1981.143-145. 
53it is important to note, however, that Baruch stresses the Lord's faithfulness to 

his covenant in which he would restore Israel from exile. Israel is blessed (4.4: uaicdpun, 
eoue-v, IaptrrjX) and in spite of the fact that Israel was exiled for her sin, she would be 
delivered soon (421 ft.). Hence, although the pious Jew continued to look forward to 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 concerned with God's justice in punishing his people when 

they abandoned him and with a penitent prayer for deliverance from the exile,55 As 

such, i t " ..is essentially a confession based on traditional Israelite covenant theology." 5& 

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 Cnuctptouev ev ndoi), were lawless (Tfvomfpauey), abandoned 

the Lord (dnooxTjai dnb aou), and sinned in all things (e^nudpxouev kv nom). They had 

not obeyed the commandments of his law (xwv evxoXwv xou voucru aou ov* 

WTpcoijaauev), kept them (aw€XTpf|aauev), or done as they were commanded 

(enoir|craiiev Ka&og evexeitao TJU iv).58 jf m e v had, they would have experienced blessing 

in the land (vva eu Tjuvv ̂ evrfxav). Thus the sin of Israel which Az&riah 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 falling &w&y inprinciple 
irorn the true God and his covenant 

Hence Azariah could state that Tjudpxoue"v ev ndav, TjvouTjaauev, and e^qudpxouev ev 

nom 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 

54oesterley: 276-277; Moore. 46; end Nickelsburg 1981:28-29. 
55Qesterley: 273. 
5%arlington 1991:192. 
5?The text of this addition is from Dan 3.26-30 (LXX). 
5&0n the Deuteronomistic character of these three verbs, see Moore: 57. 
59Garlington 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. In I Ezra, 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. 

HI. Fseudepigpapba 

A. Jubilees 

Jubilees61 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 i t 6 2 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. 

6 1 For 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,6 3 After the Israelites entered the promised land, they would tum 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: 

...for 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 Jubilees. 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, 6 ' 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 &, 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 

^Although Jubilees 1.1-14 is cast as a revelation to 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 Dem 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 3124. 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. 

640ne 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 used in 1.16 in a positive context in which the author states 
that after her restoration from exile, 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 forgotten 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 author as a 

polemic against other Jews in the postbiblical period who were deemed to have violated 

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 gpds are closely 

related. 

Second, during Abraham's farewell address to his children in Jub 20, 6 6 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 to the Lord is termed as not going to the right or to the 

left, is clear.67 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) 

66Since this narrative does not appear in the Biblical narrative, its inclusion here 
demonstrates many of the concerns of the author for his own generation. Cf. Endres: 28. 

6 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 

idolatry,68 This exhortation follows the exhortation 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 Godj 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).<>9 

Third, Abraham's last words to Isaac, which follow the typical form of a 

testament,70 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 I have rejected. And I have 
offered my heart and spirit so that I might be careful to do the will of the 
one who created me because he is the living God. (Jub 21.3) 

Abraham thus testifies to his own devotion to the Lord, 7 1 and his rejection of idolatry 

and those who worship idols. 7 2 This narrative is also influenced by Deuteronomy.73 In 

215, which functions as the "statement of substance",74 the positive injunction to 

6 8Cf. Endres: 29, n.27. 
6?This 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. 

70Baltzer: 135. 
7 1Cf. idem: 138. 
?2Hickelsburg 1981:75. 
?3Cf. 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. 

?4Baltzer: 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. 7 ' 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 words to his son, Isaac, he stresses the importance 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 gjven by Moses to 

Joshua shortly before Moses' death. Although some scholars have attempted to date this 

document in the period of the Maccabean revolt, the most likely date for its composition 

is in the first century C.E. before the destruction of Jerusalem.76 The Testament of Moses 

closely follows the outline of Deuteronomy 31-34, and as such i t " ...maybe considered a 

virtual rewriting of them." 7 7 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. 

?5ln 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 

7 6Cf. Priest: 920-921 Priest argues that historical uncertainty makes any attempt 
to date the composition of the Testament of Moses earlier than this difficult, even though 
he recognizes that some of its materials may date to 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. Hickelsburg 1973, however, argues for a date of composition in the Maccabean 
period with a final redaction in the 1st C. E. See also idem 1981:80-83,212-214. 

"Priest: 923. See also 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 Israel'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 chronological introduction, Moses 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 gjven to Joshua is" ...that you may do everything which has been 

commanded in such a way as will cause you no blame in the sight of God" (1.10b).78 

Thus the author underscores the fundamental covenant obligation laid upon Israel 

according to Deuteronomy.7? 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,80 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). 8 1 

The Testament of Moses also records that the Lord restored Israel to 

the land. 8 2 This return from exile83 is followed, however, by a time of renewed 

78Tromp: 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 passages 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 /ides which the Lord made with Israel. He argues 
that fl&s is a virtual equivalent of n tone.. 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. 

8 1 The term "curse" is not used, but the theme of exile into a foreign land clearly 
points to the theme of the curse on covenant failure in Deuteronomy and the 
Deuteronomistic history. Cf. Harrington 1973.64. 

8 2 I n the midst of the exile, all the tribes of Israel will cry out to heaven and will 
base their petition on the covenant with Abraham (39,4.1-9). 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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apostasy84 in which certain people, probably at the time of the Maccabean crisis,85 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 6 The pressure to apostatize focuses on circumcision (8.1)87 and 

forced idolatry (8.4).88 In the midst of this apostasy, the Testament of Moses focuses 

upon a faithful man named Taxo.8? He believed that the events of his day reflected a 

second time of punishment for the nation, which was distinct from the exile and in 

many ways exceeded it (9.2).'° 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. 

8 3 It is evident that this restoration only partially fulfilled the hopes of those in 
exile (cf. 4.8). Cf. Nickelsburg 1981:81. 

^Harrington 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 Hasmonean era. Cf. Priest: 919; and 
Harrington 1973:64. 

8 6For 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 7The aim of this action was to get jews to renounce Judaism. Cf. Tromp: 217. 
88The repetition of the verb "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 

8?For a survey of the scholarly debate on the identity of Taxo, see idem: 124-128. 
9°Cf. idem: 224-225. 
91 In order to 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 Isaiah 

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." ?2 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.93 

In 5.1-7 Isaiah is put to death as a result of the accusations of false prophets. 

Belkira, one of the false prophets, 94 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, another god to 

whom the people's heart will be turned. 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 

92Knit>t> 1985a: 143. 
93idem: 149. 
9 4In this narrative, Belkira is presented as Beliar in human form. Cf. Knibb 1985a: 

192. 
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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.95 It is clear that the 

fundamental reason for which a person or a group of people would come under the 

curse is idolatry,?6 This maybe 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.9 7 

First, before the report of Moses' death, Pseudo-Philo records?8 that he speaks 

"the words of the Law" 99 to Israel (19.1).100 In response to these words of the law, the 

people vow 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 

gpds (19.7).101 Hence Israel will be punished.1 0 2 Thus in spite of Israel's vow to do all 

95for bibliography and a discussion of issues of date, authorship, and purpose, see 
pp. 85-86 Above. 

9&Qn 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. 

98Cf Murphy: 89: "Although it (ch. 19) uses biblical materials, it is mostly an 
original creation filled with elements characteristic of Pseudo-Philo." 

99Qn 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; 23.1ff; 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 (cf. Josh 22). This action disturbed the people greatly because 
they feared that these tribes had repeated the sin of the first generation at Sinai. Cf. idem: 
104-106. 

1 0 0 0 n this statement as a summary of Deuteronomy, see idem: 90. 
101Moses is told 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. 

1 0 2Significantly, in Pseudo-Philo God left the land, not Israel. See idem: 90. 
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that the Lord commanded, they will violate the covenant through the service of other 

gods.1 °3 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 .Iff., an expansion in 

which the concern for covenant faithfulness as explicated in Deuteronomy104 is evident. 

When Kenaz1Q5 addresses the Israelites, he reminds them of Moses' commandment 

" ...not to transgress the Law to the right or to the left" (253). This language clearly echoes 

the injunction of Deuteronomy.106 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 (253), 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. 1 0 7 Second, Deut 29.18 is quoted in support of the removal of 

those whose hearts are defiled through the service of other gods (255). The narrator of 

Pseudo-Philo 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. 1 0 8 Those who have 

turned to other gods are under the curse (26.1-2).1 °? Those whose hearts have been so 

defiled are under the wrath of God (253) and must be removed from the community and 

103Cf. Harrington 1973:62. 
1 0 4Murphy: 117. 
1 °5Kenaz is only mentioned by name in Judges (39,11). 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. 

1 0 6 Cf. 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 Mace 2.22; and Jub 20.3. 

1 0 7 Cf. pp. 53-54 above. 
1 0 8 Cf. 25.9-13; 26.4. The focus of this list of sins in 25.9-13 is idolatry, a point which 

is elaborated by Murphy: 119-121. 
1 °9on the application of this text to anyone who committed apostasy, see idem: 122. 
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burned with fire (25.3,6; 26.1,5). Those who are involved in idol worship are under the 

curse of Deuteronomy.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,1 1 1 focuses attention 

on those who have turned 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. Summary 

1 1 °It is imperative to note, however, that the curse of the covenant presented here 
is not intended to 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 to us your Tricked deeds and schemes. 
And who knows that i f you tell the truth to us, even i f you die now, nevertheless God will 
have mercy on you when he will resurrect the dead?" (25.7). Kenaz thus held out the hope 
to these sinners who were condemned under the curse of the covenant that they might 
participate in the life of the world 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 damnation for those who were punished by the curse. Compare this with 
Jub 33.10-14. 

1 1 ^or 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.Iff.). 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. 

112Cf. 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 remain 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 1.9ff.), 

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 

is inserted into narratives about Abraham, Taxo, and Kenaz which are expansions of the 

Jewish scripture. 

IV. The CJumrari 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 abandoned the covenant because they have failed to observe the law as rigorously 

as they themselves d id . 1 1 4 

A. The Temple Scroll115 

113This is not intended to imply that the Qumran community produced all of this 
literature, but rather that since they copied and preserved this literature, it functions as a 
means of determining the important issues for that community. 

1 i 4The 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. ¥ e read in CD 12.6b-l 1, 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 in 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.,116 contains a 

virtual citation of Deut 13, with slight modifications.117 First, 11QT 54.8-18 corresponds 

to Deut 13.2-6,118 and the Qumran text repeats the Scriptural injunction against a 

prophet119 (»">33) or dreamer of dreams (Ol^n ub"\r\) who entices the people of God to 

abandon the Lord for other gods (Unm S T I I ^ rm3S>D1 HD â). The penalty for the 

apostasy of that prophet or dreamer is death (WIV) because he has "proclaimed rebellion 

against YHWH, your God" (TUTTl̂ K 7T\7V b$ HIO 121 J»). 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 (Unm D">n"6» miii)31 !"I3^3). The scriptural penalty, which is not 

preserved in the Temple Scroll, is death. 1 2 0 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 Bejlial" (^"^l] ">3p] Qpy&M) who 

have come "from your midst" (TD2"lpn) to lead a l l 1 2 2 the inhabitants to the worship of 

1 1 *>Yadin: 39; and Maier: 1-2 date the Temple Scroll to the Hasmonaean period, and 
Dimant: 527; and Schurer 1986:415-417 concur with Yadin's dating of the Temple Scroll. 
Laperrousaz: 91-97; and Thiering: 99-120, however, argue that it dates to the first century 
B.C.E. 

1 1 t h e Temple Scroll appends a fourth example of the apostasy with which Deut 13 
is concerned (11 QT 5515-21=Deut 17.2-5). 

118Several differences reflect orthographic changes (e.g. J"D31p3 for *pnp3 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. 

1 1 ?See also 11QT 61.1-2, where the prophet who speaks in the name of another god 
is to be put to death. 

1 2 0 0 n this penalty in Deuteronomy, see pp. 59-60 above. 
1 2 1 As was the case with HOT 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. 

1 2 2Maier: 122 notes the insertion of in this text. The Temple Scroll 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 1313-19 in 
11QT 55 2-14, a change which probably points to a polemical context with the Hasmoneans. 
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!TTQi?31 TCh"i). If such accusations prove to be true, the whole city is 

under the curse (D"IITt in 55.7; and Dinn in 55.11) and is to be destroyed (55.6-10). Such 

action functions redemptively, as the Lord turns from his anger and has mercy on the 

whole nation (55.11). This last point is especially clear in the change from 'p ip} in the 

MTto^KTtiira. 

It is significant that the Temple Scroll's citation of Deut 13 includes the text 

HM?b nraim Um msn "Ola* im ZPlim *?ia which English versions designate 

Deut 12.32. Thus this text provides further evidence for inclusion of this statement 

within the pericope of Deut 13,1 2 3 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 ( W i s n nn i l f r "6lp2 Wim m) 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 tum to other gods. However, the Lord's 

promise is that that if his people are faithful and do not follow false prophets 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 idolaters 

is explicitly cited in the Community Rule, a document whose composition dates to the 

123See pp. 59-61 above. 
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second half of the second century B.C.E.124 In 1QS1.13-17125 we read that those who 

enter into this renewed covenant assume covenant obligations which are: 

"They shall not stray12& from any one of all God's orders 
concerning their appointed times" 

"they shall not advance their appointed times 
nor shall they retard any one of their feasts" 

bimm "prr no*?*? mm -pirn no*? m*n 

"They shall not veer from his reliable precepts 
in order to go either to the right or to the left," 

ms im bipj nrnah -*yth r n : : may* I H T I -pco m a n *TOI 

"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 concern of the Qumran community. It is significant that these particular 

concerns are conjoined with strands from Deuteronomy which are focused on covenant 

loyalty, in particular the command not to turn to the right or l e f t 1 2 7 and the command 

to do all that the Lord required. The purpose of these obligations, as is the case in 

124Dimant: 498. ¥ernt>erg-MMler: 1-21 places the <Jate of composition in the first 
half of the second century B.C.E. Leaney: 113-116; and Schurer 1986:383-384 place the 
date at about 100 B.CI. 

125This is part of the record of a covenant ceremony for entrance into the 
community patterned after Deut 27-30. Cf. Dupont-Sommer: 75 n l . 

126Vernberg-Muller: 48 argues that 1$S 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. 

1 2 7 0 n the Deuteronomistic nature of this expression, see ¥ernberg-Mj0ller: 49. Cf. 
Deut 5 32, 17.11,20, 28.14; I Mace 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..." (1QS1.17: nmtn 2Wb Those who are admitted into the community 

must not depart from any of God's commandments °>121 b°\2n) and must obey all 

his commandments (HIS im ^ISD). 1 2 8 

According to 1QS 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 warning against apostasy for those 

who have entered into the new covenant.132 1QS 2.11-18 follows an extended section 

(1QS 2.1-10) in which the priests bless "all the men of God's lot who walk unblemished 

in all his paths" blD2 OTOl I T D ^ m *?K ' m i "WJK and curse "all the men 

of the lot of Belial"133 {bwbl ^ l U ^JS n»). According to 1QS 2.11, the person 

who worships idols is cursed ("llSi)1? ^1^12 THK). 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" (mm m 2 2 SOH),but who 

subsequently falls. The curse of the covenant, therefore, has a contemporary application 

1 '^Pace Leaney: 125, who describes this language as the "element of 
perfectionism 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 (1QS 1.16; 2.1), and it is necessary 
because Israel rebelled against the Lord and broke the former covenant (1QS 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 to all the commandments, see Leaney: 125. 

12^This covenant records the revelation of all the words of this law which Israel 
was to observe (29.29), yet the focus of the entire chapter is on the commandment that 
Israel avoid idolatry and remain faithful to the Lord. 

13°Cf 1QS 2.18, which adapts to the Qumran community the repeated refrain of Deut 
27.15-26. 

^Leaney: 134. 
132See Knibb 1987: 84, who writes that this section refers to a curse on "...those 

whose entry into the covenant is insincere." This curse thus is called upon Jews who 
enter the covenant community but demonstrate that they are unfaithful to it. 

^The language otb^rhl *PTtD. "ntf»* draws on Deut 13.14 6ir6a~"»)2 D"Hjf3«), 
which details the danger of certain men who enter a city to entice it away from the Lord 
to other gods. 1U "ttf thus are very likely those who entice God's people to 
idolatry. 

126 



among the Qumran community for those who have violated the precepts of the 

covenant. And in light of the concern in 1QS1.13-17 for proper calendar observance, the 

way in which one 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 period. 

1QS 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 (1QS 2.15-17), which includes mm m a n m^K b"\2 and an eternal designation 

with the cursed ones (• ,n i7li) "HI IS). The ground for these curses is idolatrous practice. 

Two observations are relevant to the present study. First, the statement of the curse in 

1QS 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.135 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.136 This warning against idolatry in the 

134Ho*ever, Deut 29.18 refers to IWH n^KH, while 1QS 2.13 refers to mm m a n . 
The covenant structure of the Qumran community thus is highlighted by this change, 
which is probably made under the influence of Deut 29.11. 

^Sihe statements r u r 6 m ^ H ^ I and UK ">n firm m331 both indicate 
that exclusion from the community is the issue. 

136Qn 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 54.15bff. cited above, in which 
those who cause God's people to 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 ¥ernberg-Mj0ller: 55. 
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Qumran community is based on the covenant Moses was commanded to make with 

Israel in Moab and which was recorded in Deut 29.14-21 . l 3? Those who enter into the 

new covenant 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.138 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 

CD 1.12-17 of a "the congregation of traitors" (D'Hl'D) who are "the ones who stray from 

137These 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-Mflller: 54; and Knibb 1987:87. 

^Dimant^O. 
139<3n the eschatological significance of the terms "visited" and "root," see Dimant. 

491. 
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the path" Cpi 'H© •["!) and thus are outside of the new covenant community. 1 4 0 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.141 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" 

(biOttP 110 p iTPnO mQD). This statement is taken from a section of Hosea in 

which Israel is indicted for her idolatrous behavior.1 4 2 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" ( i m a mbtt Hit DTD pain). Because of their persecution of the Qumran 

community, they transgressed the covenant and thereby came under its curses.14^ 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 idolaters 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 postbiblical Judaism, provide an insigjht into the categories in 

140Dimant: 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. 

141Knit>t> 1987:22-25 thinks that although this passage refers primarily to the 
past, it is also given a contemporary relevance by the Qumran community. He states that 
it is important to note that this passage thus "...is not concerned with the nation (i.e. 
Israel) as a whole, but with a specific group associated with "the scoffer", which had 
apparently broken away from the movement." 

1 4 2 Cf. Hos 4.1-19. Note especially that although the majority of the chapter is 
given to a 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 infra-Jewish polemic could be framed. One of the major categories is the curse 

which falls on those who are unfaithful to the covenant.144 Those who fail to do all the 

commandments are often branded as idolaters. 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 

associated with the Qumran community, 

V. Phito 

Philo, the Alexandrian jew who lived in the first century of the common era,145 

wrote extensively on the law of Moses.146 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 Philo "the purpose of their laws was to honor the One 

144Compare 1Q22 1.3-2.11, where the link between all the commandments, devotion 
to other gods, and the curse is also evident. 

1 450n the life and literary works of Philo see p. 91 above. 
1 4 6The literary works of Philo which focus on an exposition of the Mosaic law 

include De Decalogo, De Specialibus Legibus I-IV, 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; all 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." 1 4 7 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 

(iSvov 6eov) or perhaps a divine man ($eiov dv&poc). 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: to uev ow npwxov Kai dvaifKaioxov TGJV elc uetccvovav 

etprjxai) 1 4 8, and those who respond to the general call to pursue piety and justice (Vir. 

175: toiic TTavTcqcov navtac euaepeiac Kai &iKaiocruvqf elvav £nXwtdc) are rewarded 

with fellowship with the commonwealth of Israel (noXvxeiac Kowajviav). 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, moreover, is the focal point of the religion of 

Israel.14? For example, in his discussion of the decalogue in Dec. 65, Philo exhorts his 

147Selan<J: 99. 
1 4 8That 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 (%v$ov 
npo(J€pA,T)06ai) points in this direction. Second, the exhortation "to rise in rebellion 
against mythical fables" (nepii'rea&u U-UOVKWV nXaaudtwv) points even more clearly 
towar<Hdolatry. Third, Philo wrote that those who are under the influence of these 
uu$iKwvhave gone "...endlessly astray in their search for the knowledge of the best." 
(nXdwv dvrjvuxov nepi xrf, xcru dpiorou pwoewg dnepyaadiievoi). And fourth, the 
statement that some have assigned the honors due to God to gods that are no gods (xoig ov 
8eoit) is a clear allusion to 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. 1.56-5?) as examples from Israel's past of those who rejected idolatry. Philo also 
argues that the reason the law was given to Israel at Sinai was due to the idolatry which 
was rampant in the cities (Dec. 2-9). He also applies 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 to engrave the commandment to worship the Lord alone on their hearts 

(axTiXvieyacaiiev ev earn015)15° because this is the first commandment (npwxov 

TTapa^elua) and the most sacred of commandments (napainfeXudxojv lepwxatov).151 

The people of God must acknowledge and honor one God (eva xbv dvwtdxw voui^ew xe 

Kai xuiav $edv). According to Philo, the law of Moses unambiguously left no room for 

God's people 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.! 53 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 also for the proselyte (Vir. 181-182).! 54 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. Philo 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. 

1 5 1 in 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 violation of the first commandment meant that a person 
was guilty of the greatest impiety (dae|ieio: t f | ueYiotfl). 

^ C f . esp. Selend: 95-99. 
^See also Dec. 81; and Spec. 1.31,345-
15*Stated negatively in Vir. 182, rebels from God's laws (tovc twv icpwv vouwv 

dnooxovxct?) display many sinful traits. 
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Our attention now turns to Philo's treatment of several passages from 

Deuteronomy which point to the rejection of the fundamental aspect of Israel's covenant 

as the occasion and ground for the curse on God's people.155 Philo makes this point 

very explicit in Praem. 162 when he concludes his discussion of all the curses (tag dpduf) 

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 polytheism, 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 

curse156 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 

155in 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). It is significant to note that Philo called for the exclusion of these 
people, but did not call for their death, as the Jewish scripture required. 

15 6 in 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 (Praem. 
163), i f they accept this punishment as a warning, come to a whole-hearted conversion 
(oXxi ¥vxfi uetajtaXtoca), acknowledge that they have gone astray, and fully confess their 
sin (ê ocYope-uaavteg &e KCCI buoXoTTjaccvtec. oaa Tjuaptav). Hence, it is significant that 
Philo states that the exile is not intended to destroy Israel, but rather to chastise her. 
Vhen 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 (ctnoXeiyic 8e pane lac Seau).15 7 In another passage in which Fhilo 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 (ei twee) who worship 

other gods betray God and his service (Spec .1.54). According to Philo, those who abandon 

the Lord must be punished and all who are zealous for virtue (Spec .1.55: KtxXov anaai 

xoic $Xav eaauaw) should, motivated by love for God ($iXo6e v ) ' e x a c t m e penalty 

immediately. This text is, in fact, Philo's paraphrase of Deut 13, which is influenced by 

Deut 17 and Num25. 15« 

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. 34: vva dnb T T £ TOV evog K a i avecog ovxog TUIT£ awoxig 

dnoorrptoai) to impiety (Vir. 34: ue8apu6a&mcu nob; doepeiav e£ baiocntog). 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: dXtaptoxica T T £ %w evoc ical ovtoog avtoc tepaneiac $eow). 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: 

KatajtatXovtec Sia^Oeipcu), with the cause for this curse which is the abandonment of 

15?Philo used the term endoatog in this context. 
^ C f . 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. Summary 

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 period. 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. 

VI. Josephus 

Josephus, the Palestinian Jew who lived in the second half of the first century of 

the common era, wrote extensively on the history of the Jewish people,159 a n d he often 

159on the textual 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 6 0 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 turn to a 

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 i t . 1 6 1 

A. Josephus on the covenant in Deuteronomy 

The motif, which we have traced above both in the Hebrew scriptures and in the 

various literary strata of the Second Temple period, 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 "(TTOXITC l a ) , 1 6 2 a term with 

political associations in the Greco-Roman world. 1 6 3 For example, this is indicated by 

1 6 oThis is evidenced in spite of his claim 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' translation is paraphrastic (on this point, see idem: 788-804). 
Attridge 1976:41-42 argues that Jbsephus' preface to the Antiquites functions in a 
programmatic fashion in which Josephus states that law must be given in conformity 
with nature because nature mirrors the divine and the God who is lord of all rewards and 
judges all people on the basis of their deeds. Hence, "piety (cuoepcia) 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 evoefeia. 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. 

1 6 1 On Josephus' use of written and oral sources for his history of the Jewish people 
see p. 96, n. 80 above. 

1 6 2 Cf. also Ant. 4.191,302, and 311. 
l 63cf. Attridge 1976.62-66. 
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Josephus' statement that the curse (Ant. 4307: xac Kaxapac) 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 (e2j avcwv avaanav SeueXujv)164 anyone from their race (av xe 

Tit; xwv e£ aiuaxoc) or any city (av xe nbJUc) that attempted to confound (oirrxeiv) or 

destroy (KaxaAiieiv) the constitution based on the law (xfyv KCXT* aiuxcug TToXixeiav). In 

this context the antecedent of amoitg is the laws which were discussed previously. 

Josephus' reference to the oath the people took ( K G U xb iiev TTXT|8OC wuvuev) 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 

noXixeia functions as an "interpretive apologetic" for Josephus' Greco-Roman 

readers.165 Josephus' choice of the term the noXueia would focus his readers' attention 

on the proper relationship between Israel and the Lord, which is the constitution upon 

which Israel was founded. 1 6 6 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 who violated one of the precepts of the law. 1 6 7 

1 6 4 His statement that i f this were not possible, then Jews should at least indicate 
that this activity was contrary to their will (avcb xb UT) Kaxa (JoyXnavv i&vav xauxa 
yiveaOai SeiKvxrvai) 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. 
1 6 6 Cf. 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 
destroyed. This must be done i f the Israelites wanted to remain within the law (ei 
(kruXoioOe xovxovc. wvv iievevv) so that they might not "...corrupt the constitution of your 
fathers" (Sia^lprfce xryv naxpiav noXixelav). 

167vnen Josephus describes the covenant ceremony of Deuteronomy 27ff. in Ant. 
4.306ff., 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). It is clear that Jbsephus 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 (wuouc) and the order of a constitution (xov xrf nolueiag 

icoauav), and he thereby points toward Israel's covenant relationship with the Lord and 

the law's function within that relationship.1 6 8 Moreover, it is crucial to note that 

Josephus wrote that the curse1 ̂  which would result in destruction for the land and exile 

for the people would come" ...if they transgressed his rites..." (oxi napa|Jdvxeg XTJV npbc 

awav SprpKeiav).170 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 (vouogj which is transgressed; hence, this variation is likely intentional. Second, 

Josephus wrote that it is the improper 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 7 1 

judgment is based. On the motif of curse within the context of covenant blessing for 
loyalty to the Lord and the curse for disloyalty, see Ant. 4.180-183. Although josephus does 
not employ the term for curse here, he here clearly alludes to the juxtaposition of 
blessing and curse in Deuteronomy. 

1 6 8Josephus summarizes the significance of the lav as a constitution in which 
Israel lived in covenant relationship with the Lord (Ant. 4.302). Thus the lav functions as 
the foundation of the nation of Israel vhich provides for her blessing i f she remains 
faithful to it and sanctions curses i f she does not. The lav, far from being a list of 
legalistic demands, is the very life blood of Israel's covenant relationship vith Yahveh 
and the foundation upon vhich her national existence rests. 

1 Ĝ Here KOUCWTV must be understood vithin the context of the blessings and the 
curses in Ant. 4 307. Cf. n.184 belov 

1 7 0 Vhen he vrote that "Yet v i l l they be lost not once, but often" (Ant. 4.314), 
Josephus suggests that this pattern vould play itself out several times. Harrington 1973: 
63 writes that "this apparent 'throw-avay' 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 nov continuing on in Israel's history" 
Josephus' statement may be an allusion to the destruction of the temple in 70 C.E.. 

1 7 1 ¥ h e n 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 loyalty or 
disloyalty. It is striking that Josephus states that reverence and honor were due both the 
Lord and his laws (to ere (Jew xe K C U tmav npoarpceiv xcruxov duiv KGO. xcrug voucrug). 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 ?3 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 advised1 7 4 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: d̂ evxotc TOXIC naxpiouc vououc icai xov 

ToiVtoiig amoic 8euevov) in order that they might worship the gods of the Midianites and 

the Moabites (Ant. 4.130: TUIOV 6ebv TOXIC Ma&iawcjv icai Mwapvtaw aepwaw). The 

purpose of this plan was that the wrath of God might fall upon Israel (Ant. 4.130: ovcwc 

•yap amove xbv Oebv 6pTUj8r)aea6ai). H. Attridge writes that "Capitulation to the 

demand involves the adoption of polytheism and a participation in the requisite 

worship."1 ?5 The wrath of God would fall upon Israel when she renounced the law by 

worshipping the gods of the Midianites. 

is due, almost certainly, to Josephus' understanding of Deuteronomy which links closely 
the obedience to the lav and the proper "worship of the Lord. 

1 7 2 I n general terms this tradition, especially Balaam"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. 

1 7 3for a discussion of this pericope as an example of Josephus' tendency to add 
moralizing elements in his narrative, see Attridge 1976.128-132. On Josephus' apologetic 
aims here, see Feldman 1984:798. 

1 7 4 0 n the importance of speeches in josephus' narratives as indicative of his 
central concerns, see van Unnik: 244. 

l75Attridge 1976:131. 
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When these Midianite women had seduced the men of Israel 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: napep^aav xa natpux) and capitulated to the worship of other 

gods (Ant. 4.139-140). Hence these Israelites transgressed the law of God in that they 

acknowledged and served other gods (Seoug).177 This behavior, which focuses on the 

worship of the Midianite gods, is described as a violation of everything that the law 

required (Ant. 4.139: m i ndW eic t^ovqv tcav yuvaucaW eni tauvavuov oig b vouog 

amwv eKeXeue nounivtec ^vereXovv).178 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: xrp 

napavouiav) could have resulted in the complete destruction of their own national 

existence (Ant. 4.140: navxeXovc twv i£iwv e$vauwv dnwXeiag).17' 

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,1 8 0 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 to warn his Jewish readers against 

the dangers of apostasy within the Greco-Roman world. 

176As van Unnik: 248-251 has correctly noted, according to Jbsephus 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. 

1 7 7 Cf. idem: 246-247. He -writes that "unchastity leads to idolatry...". 
1 7 8 Cf. idem: 231. van Unnik draws attention to parallels in Josephus" account of 

the fall of Solomon. 
17'Josephus' use of ana&eict with napavouia in this context points to the complete 

violation of the covenant which culminated in idolatry. The term aiTtoJleia clearly points 
to the curse motif in Deuteronomy. 

i 8 0idem: 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 doing so. 1 8 1 

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 icai ndvx\..oy; b vbuoc auxwv eiceXe-ue noiouvxeg SiexeXouv, 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. 1 8 2 It is 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 8 3 

1 8 1 van Unnik: 259. Cf. also Attridge 1976:168-169; and Feldman 1996:68-69. 
1 8 2Attridge 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 historiography in the 
Greco-Roman world. Cf. idem: 164 

183josephus 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 note in connection with Solomon's transgression of the law. In spite of his many 
great accomplishments, Josephus' final verdict on Solomon points to the fact that he did 
not remain in them to the end (OUK eneueive xcruxoig ax pi xeXevcrg), had abandoned the 
observance his fathers' customs OcaxaXurwv XTJV TWV naxpuorv e6iouwv ^u^aicqv) and had 
transgressed the laws of Moses (napejlq uev xouc Mwvaeoc vouauc). The specific way in 
which he transgressed the laws of Moses was his love for and marriage 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 turned from loyalty to the Lord to 

other gpds. Jereboam failed to remain faithful to the Lord when he had two golden 

calves constructed (Ant. 8.226), which he then exhorted and encouraged the Israelites to 

worship (Ant. 8.227-228). In Ant. 8.229 Josephus comments that Jereboam thus misled 

the people (e^rfndxTjae xbv laav), caused them to abandon the worship of their fathers, 

which was the abandonment of God (xxp notxplou ^pncnceiac dnoaxdvtag eTTOvqae), and 

caused them to transgress the laws (napajlffvai xauc vouauc). This apostasy was the 

beginning of the covenant curse (KOTCWV)1 8 4 which resulted in military defeat and 

captivity.185 Furthermore, Jereboam was led astray by false prophets (Ant. 8.245), who 

turned his mind completely from God (ical XTJV Suxvourv amov teXeax; dnoaxpeyac anb 

xw 9eau). Although Josephus does not here use the term "all" here, the notion that only 

(libvp) justice and piety would maintain the covenant and that Jereboam had completely 

women, which in turn led to the worship of other gods (xovc t' eKelvwv rptytxo 
8pT)OK€'uevv 8eouc). This covenant failure meant that Israel had fallen away from the 
customs of their fathers (xwv nctxpujv dnoOTokn.) and had neglected the honor of their 
own God (nocpevxeg xuidv xbv vSiov). 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 Josephus1 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 required is also absent from the narrative of I I 
Kgs 22 (Ant. 10.50ff.), even though it is explicit in the Jewish Scripture. 

1 8 4 I n Deut 31 17 and 32.23, taxied is part of the vocabulary used to describe the 
exile. In 3129 it is part of Moses" prophecy about Israel in "the end of the days" (ta%axav 
xrfv -quepwv). In 30.15 to arfatiav KOX XO KOOCOV is equated with XTJV £WT|V K O U xov Odvaxov 
and this is in the context of 30.1 (r\ eoilojla K m r j Kaxapa). Cf. also 30.19, where xxyv 
(orryv K O U xbv ftrvctxorv is equated with XTJV exiXoyurv KCCI XTJV Kaxdpav. In 3118, however, 
irdaaog xdi; Kaicvac. is a reference to Israel's idolatry, not the curse on that idolatry. 

1 8 5 ln the context of Jeroboam's reign (Ant. 8.280), Josephus wrote that only justice 
and piety toward God (ev ^dp ubvp x£ SxKai^ KCU. npb; xo 8evav eiioepei) would ensure 
the success of Israel's kings when they went into battle, a hope which only those who 
have from the beginning observed the laws and worshipped God (rjxig eoxi nap' TJIIIV 
xexxprpcbaxv an* dpxTjg xd vbuma K a l xbv iSurv 9eav aefJouevou;). Thus only 
faithfulness to 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 
people and brought ruin to the nation 
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abandoned God through idolatry (telewc dnooxpeyotc dno xoxi Oeoti) surest that the 

Deuteronomistic perspective is present in this text. 

In Ant. 9.271 8 6 Josephus reports that Jehoram followed Ahab's wicked 

behavior.1 8 7 Jehoram showed every form of lawlessness (ndon napavoiiio: p̂r)adue"vog) 

and impiety toward God (dae|i€io: TTDOC xdv 6edv). 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 (xoug |eviicouc eaejSexo). 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. 8.2%) because he neither did nor thought anything (irrj&ev 

UTfce wpdxxwv mrp;' evvoovtievog) which was contrary to observance of the laws (XT|V XOJV 

VOUUIOJV ^Xmcffv). This positive link between faithfulness to the Lord and the 

observance of the laws is reenforced in the narrative which follows Asa's victory over 

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 (Snccdouc K C U balaug earn out; napecrxav) and had always acted in 

1 8 6 Cf. also Ant. 9.95-96,98-99. 
1 8 7 josephus writes concerning Ahab that he followed in the evil footsteps of the 

kings before him and in those of Jeroboam; indeed, he exceeded them (Ant. 8.316). This 
king was noted for his idolatrous behavior, his marriage to a pagan wife, and the 
appointment of priests and prophets devoted to other gods (Ant. 8.317). In Ant. 8.318 
Josephus states that Ahab's idolatrous and rebellious behavior earned him the title of the 
most foolish (dvoia) and wicked (novrpio:) king to date. Attridge 1976:112-113 suggests 
that the term dvoia, among other terms denoting foolishness, is an editorial comment on 
Ahab's character. On the connection in Jbsephus between foolishness and the worship of 
other gods, see also Ant. 8.343 and 9.255. The worship of other gods not only is foolish, but 
also results in the corruption of the mind (Survoux) of God's people (Ant. 9.261). Ahab's 
son, Ahaaah, is similarly compared (Ant. 9.18). He was wicked in e v e r y way (novqpo; wv 
K O U ndvxcO and is compared both to his parents and to Jeroboam, who was the first to 
transgress the laws (i<£ npcox^j napavouTjocmi) and who thereby began to lead the people 
astray (xov Xabv dnaxdv dp^auevy). Jeroboam's transgression, of course, centered on 
his idolatry. 

H 5 



conformity with the will of God (icai nave a jJcruXnoiv 9eau neTronr](Kotaig). 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,1 8 8 Thus Asa was blessed 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 God's will (T£ novca newovnicevai icata (kruXnaiv xcru 

Oeou) by removing the idols established during the reign of Ahab. 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 

1 8 8This conclusion is supported by two strends of evidence. Eirst, the prophet's 
words that i f they remained faithful (enuiewuai), the Lord would continue to give them 
victory; but i f they abandoned him (anoXinovoi Se tfyv Oprpceiav), 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 (b (JaaiXeajg KOI TOOK; ev %x\ ^wpa twv vouuiwv eniueXnaouevcruc.), 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: ...&i£a|ai...Toug Mwuaeoc vbuovg K a i (JwXaaoeiv TOVTO'UC Kai cmcruSâ eiv 
nepi TTJV 9pT)cnceiav xw 9eau). 
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Josephus' voluminous writings on the history of the Jewish people include a 

significant section on Deuteronomy and the narrative to which modem scholars refer as 

the Deuteronomistic history, Within this vast literary body, Josephus refers to and 

rephrases the central covenant demand of Deuteronomy: Israel's covenant with the 

Lord demands that they remain faithful to him and all his commandments.1 W 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. 1 9 0 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 loyalty 

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 

eijoepe va, 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 Antiquities is not simply an affair of cultic externals, but 
involves a complete devotion to God and a willingness to obey His law, 

i89it i S striking, however, that the language of "covenant1 is largely absent in the 
Antiquites, although the concept is clearly 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 Antiquities by pointing to apologetic 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. 

ibidem:}. 
ibidem: 116. 
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including His moral law. I-uaejieia, then, in the Antiquities 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 period. 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 people. 

^2ibid. 
193idem: 104-107 argues that one of the dominant, although at times implicit, 

motifs in the Antiquities is the eschatological restoration of the people of God, especially 
in light of the events leading up to and culminating in the crisis of 70 C.E. He suggests 
that one of the purposes of his narrative of Israel's history is to exhort his readers to trust 
in the providential care of God. On the didactic nature of Josephus' Antiquities in the 
context of the aims of historiography in the ancient world, see idem: 43-57. 
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Blessing for the Nations and the Curse of the Law 
in Paul's Letter to the Galatians 
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Chapter Six 

Blessing for the Nations and the Gospel of Jesus Christ: Paul's use of Genesis in Gal 3.8 

I. 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.1 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 occupation of 

the whole world and the positive influence obtained 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 

It 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 

1 It is probably alluded to in several other texts. See pp. 42-48 above. 
20n this omission, see pp. 90-91 and 96-101 above. 
^Hansen 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 issue which resulted in Paul's 

defense is the terms for the inclusion of gentiles into ful l 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 (apart 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. 

I I . Paul 'g mrnmiairiflfi to preach the Gospel fa fhe 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. ¥e 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. ¥e are well aware of the dangers of mirror reading an occasional 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 ful l 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 1994:168; 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 5 in Gal. 1.15 in 

terms reminiscent of the prophet Jeremiah (Jer. 1.5-6a)6 and/or the Servant of Yahweh 

(Isa. 49.1).7 Paul stated that he was set apart from his mother's womb (b d$opiaac tie I K 

KoiXiag iixjxpbg uoxi) and that he was called through God's8 grace (KaXeaac Sux XTJI; 

2apixoc amau). Hence this text is part of a subordinate claused 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 GK KOIXIOC 

lirfcpoc umi. 1 0 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 (TTDO XOU ue nXaom ae 

ev KovXia) and that the Lord sanctified him before he was bom (npb xou ae e|eX8evv eic 

5The important debate about whether Paul here refers to his conversion or to 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. For a 
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 to 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 apostle to the nations, especially with the important 
allusion to the calls of Jeremiah and the servant in Isaiah in view. 

6 Although scholars have long recognized that Paul presented his call to be an 
apostle of Jesus Christ in terms similar to the call 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 to the Galatians, 
therefore, is the extent to which this letter was influenced by Israel's prophetic tradition, 
especially by Jeremiah. 

70n 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: Luhrmann: 29; Munck 
25-35; 0epke: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 O'Brien: 
5-6. 

*The object of both adjectival participles is b 8ebc, a reading which is probably not 
in the original text, but nevertheless is clearly implied. 

^Sandnes: 58. 
1 °Isa 49.5 also refers to the Lord, who formed the servant from the womb (icupvog b 

TTXaaag ue CK KOIXIOC. SauXav). The phrase eic KOiXiag is used several times in Isaiah in 
connection with Israel's role as servant. This phrase modifies nXaaaevv (44.2,24); and 
aipeiv (46.3). In Isa 48.8, however, the text states that the Lord knew that Israel would be 
called 'lawless' even from the womb (ical avouog exi I K KotXiccg KXî r̂jOTj). 
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UTjcpas). Thus Paul's key phrase ( IK KoiXiog u-ntpos uou) finds its equivalent both in Isa 

49.1 and Jer 1.5, but the language is not a precise match with 1he context of Isaiah11 or the 

exact wording of Jeremiah. 

The infinitive dnoKaXij\|rai xbv mbv am CM ev euoi completes the temporal 

clause bxe 5e e\i&OKT|aev, and this revelation of God's son to Paul refers to the 

Christophany on the Damascus road;1 2 The purpose of the revelation of God's son to 

Paul was that he might preach the gospel13 among the gentiles (1.16a: vva 

evajy&iQwoLi amav ev xdic e&veaiv),14 O'Brien has concluded that "...the main lines 

of Paul's preaching Christ to the Gentiles were already set at the time of the Damascus 

road revelation."15 For Paul therefore, the immediate significance of his call on the 

1 1 In the LXX I K KO&IOS irntpog uou modified eKotXeae xb avoud uau, but in Gel 
1.15 the phrase modified b drjiopiaatj ue. Moreover, in Gal 1.15 God called Paul by his grace 
(KoAeaatt; Sid xrjg xapwx, awou) and in Isa 49.1 the expression was that the Lord "had 
called my name" (eKaXeae xb ovoud uov). 

12Cf. 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 
Stuhlmacher: 149-172. For a discussion of the history of the debate on a Jewish or Greco-
Roman background for the term gospel, see ¥right 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. 

14Hughes: 218; and Matera: 60. 
^"Brien: 10; Raisanen 1992:22-25; and Dunn 1993b: 68-69. Pace Taylor: 62-74, 

who argues that Paul's perception of his call to amission 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 call 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 probably 
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 1124-26) is hardly a clear support for this thesis, however. ¥atson: 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,16 and this 

corresponds to elements in Isa 49 and Jer 1 } 7 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: elg d>tog e$vwv) and would bring salvation 

to the end of the earth (49.6b: tou eivai ae eic awriplav ewg effxatau t r f yr0. This 

light for the gentiles and salvation for the world is explicitly within the context of the 

covenant (49.6b: i&oii 5eS«icd ae et£ SiaOrpcqv ^evoug). The significance of Jeremiah's 

call is that he was appointed a prophet to the nations (npo#T|xtyv eu; e&vn xeOeucd ae). 

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.18 

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.19 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.Iff. 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 

l 6Cf. Dunn 1990:89-107; Bonneau: 64; and O'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 law 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. Stuhlmacher: 149-172 also does not 
adequately focus on the commission to the gentile mission. 

1 ^unn 1997b: 91; and Sandnes: 65-69. 
1 8Cf. O'Brien: 6-7,20,46, Bruce 1975:23-24; Matera:63; Hong 1993:95; Villiams 

1997:46; and Dunn 1997b. 91. 
^Sandnes: 58-70. 
2 0Cf. e.g. O'Brien: 20. 
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especially clear in Jeremiah, 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.21 

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 concerned 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 maybe 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 To be sure, Paul's 

statement in Gal 1.1 maybe 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 evayyekiav TO eva.yye%ia$k\ 

mm OTI OUK cor w KCITO. ccv$pGjnov), and likewise his statement in Gal 1.16b refers back to 

the call to be an apostle whose purpose is the proclamation of the gpspel among the 

gentiles. In Galatians, therefore, Paul is not merely defending himself, but rather is 

defending the gospel he has proclaimed to the Galatians.2^ This conclusion 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 gpspel.24 

2 1 Ye must remember, however, that Paul never referred to himself as a prophet, 
but rather his primary self designation is as an apostle. Cf. Segal: 14. He did refer to 
himself as a SowXoc 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 apostleship is 

evident elsewhere in his letters The point here is that the emphasis is on Paul's defense 
of the gospel he preached. 

24God had called and sent Paul to the gentiles with the gospel, and therefore 
anyone who opposed or hindered that gospel was in opposition to God himself and 
hindered his purpose. This is clear 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. ¥right 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 

to be a light to the nations.2^ Faul's ministry to preach the gospel to the gentiles was a 

ministry which was in continuity with Israel's prophets, especially Jeremiah and the 

servant of Isaiah. The significance of this call can only be 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 35), 2 6 This significance is alluded to in Gal 1.16 

(tva e-uaTyeXî wiioa avtav ev xoig e6eaiv).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 

gpspel carries with it divine authority. 

HI. 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 

motivated by a concern for the truth of the gospel. The central importance in Galatians 

of Paul's defense of the truth of the gpspel has long been 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 to be 

gospel is understood, the categories of Je^sh monotheism and polemic increase in 
importance for the interpretation of Galatians. 

25So Dunn 1997b: 91; Bruce 1975:24; and Hong 1993:95. 
260'Brien: 10-12. 
27Luhrmann: 60. 
28Cf. e.g. Bruce 1975:22. 
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a liability because the only two occurrences of this exact phrase are in Galatians.2^ Indeed 

they are separated by only nine verses. 

A. Gal 2.1-10 

The first occurrence of the phrase T) dXr|0eia xcrZ evayyekiw is in Paul's 

narrative of a meeting in Jerusalem^0 with oi ScKouvteg axvkoi, during which Paul 

submitted to them (22: dve8emqv awdicSi) the gospel he preached to the gentiles.32 

Paul had gone on the basis of a revelation (22: lcard dnoicdXu\lav33). Paul went with 

divine authority, and the specific issue with which Paul's visit was concerned was the 

gospel he preached among the gentiles^4 (22: TO e-uoYyeXiav o icipxiaaco ev xoic efrveaw). 

2 9 A similar phrase occurs in Eph 1.13: aKouaavteg xcrv Xoyov xrf. dlTfteiac TO 

ê oqfifeXiav xfjQ awpipiac. wwv; and in Col 1 5: TJV npor̂ coijaaxe ev x^> Xoy<p xrf. dXTjOeiac 
xav cuajYeXvau. In the former passage, however, TO tvay^eXiav is in apposition to xcrv 
Xoyov, and thus is not linked directly to xxy; dXT)$eictg. Moreover, its indirect link with trp 
akrfitiaz produces "the gospel of truth," which is the inverse wording of Gal 2.5,14. The 
passage in Colossians provides a closer parallel because the genitive string xr% dXr|0€ic«; 
xcrZ evayytkiw modifies xq> Xoy<p. Hence, although it is used to modify another noun, the 
Pauline phrase from Galatians is present in this text. Furthermore, it is important to note 
that in both of these passages the phrase modifies the term Xoyog which is the object of 
aKovetvor npoarcoueiv. 

30For a recent study of the issues pertaining to Paul's relationship with the 
Jerusalem church and the aftermath of the incident at Antioch, see Taylor. 

31 It is possible that Paul firstpresented his gospel to a larger group and then 
discussed it privately with toic. &OKOUOIV, almost certainly a reference to Peter, James, and 
John (cf. 2.9). See Longenecker: 47-48; and Dunn 1993a: 93-

3 20n the significance of dvcctlfrrjmin this context, see Dunn 1990:113-116; and 
idem 1993a: 91-92. 

33paul's use of this term here in light of 1.1 Iff. 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 
a degree 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. Boyarin's 
thesis, however, that Paul's gospel was centered on auniversalistic 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 to 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: dncucaliiyaij and 2.2: 

dnoicdX'uyiv).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: TjvaTKCtâ n 

nepixuTjOryvca37). 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 yeuSa&eX4>oito infiltrate the meeting. 

A conflict arose when, according to Paul, these false brothers infiltrated the 

meeting (2.4a: toughs wapeiaciKrouc yeti&a£eli|)CAJc)39 with the intention "to enslave us" 

(2.4b: iva TfliGu; KaxaSffultkrcruoiv). 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."40 Paul asserted that he did not yield (25: 

eî auev) to their demand, evidently that Titus be circumcised, in order that the truth of 

the gospel might remain for the Galatians (2.5: iva ^ dXTjOeia xau cuaYyê iau Siaueivn 

npoc \>uac). 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 to be 

misses the M l significance of the promise of blessing for the nations in Paul's argument. 
For a summary of Jewish views on gentiles, see Fredriksen: 533-543. 

35See pp. 152-156 above. 
^Hansen 1994:199. 
3?Some 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: 96. 
38Longenecker: 51 suggests that Paul's use of the definite article here provides a 

rhetorical link with the troublemakers in Galatia. 
3?¥atson: 50-53 argues that these false brothers infiltrated the church in Antioch, 

not the meeting in Jerusalem. 
40Longenecker: 51 

156 



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 (2.11b: Kara npoawnov amip 

dvteovnv) because he stood condemned (2.11c: <ki KorceYvwauevoc fjv). It is likely in 

view of the double dvdfcua in 1.8-9 that Katqvwaiievo; rjv indicates either the current 

presence or the imminent threat of that dvd&uct, 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 gentiles42 when certain ones from James (xivac dnb "iaKtopov) 

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: 

mjvanTix&n awwv aiwoKpiaei) which meant that Peter was not walking correctly in 

relation to the truth of the gospel (2.14a: OUK 6p8ono5ovaiv npoc rqv dXT|8€iav %w 

41idem: 49; and Dunn 1993a: 95-96, 98-102. 
4 2uetd xwv e$vwv crwf|aOve-v. The imperfect tense of the verb indicates that this 

was Peter 's customary behavior prior to the visit by "certain ones from James" (twoa; dnb 
"iotKwfJov). This conclusion is strengthened by the verb structure of the subordinate, 
temporal clauses in verse tvelve: npb xov "(dp &<teiv...ore &e r|X6ov. Cf. Jevett: 248. 

430n the significance of torug CK nepixourjg, cf Dunn 1991a: 295-312. 
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em^Uou). 4 4 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.45 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.46 Paul's argument in Galatians is grounded on the conviction that 

in Christ the descendants of Abraham are inclusive of gentiles.47 

However, Paul's gpspel 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 3.23-25). 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 

44Jewett: 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 532; 17.20; and 28.14. 
46This vert> 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; Vatson; Donaldson 1986; Jewett; 
McKnight 1995:106; Boyarin: 107; and Barclay 1988:56-60. It is 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 together 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.48 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 people 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).50 

IV. The Gospel Paul preached and the Promise to Abraham to Bless all the nations 
through his seed. 

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.51 The extent to which the gaspel 

and the promise to Abraham 5 2 are tightly bound together in Paul's argument has thus 

far not been fully appreciated.53 First, we will consider the important link in Gal 3.8 

between the gospel and the promise to Abraham to bless 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. 

490n the significance of the gospel in these two contexts, see Hughes: 217-219; and 
Hansen 1989:100. 

5°Hansen 1994:206 concludes that "whoever perverts the gospel by word or action 
is under a curse (1.8-9), must be resisted (2.5) and rebuked (2.11-14)." Cf. also idem 1989: 
97. 

5*On 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 
4.21-31. 

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. 

53"The interface in Gal 3.8 and 310 between blessing for the nations and the curse 
on oaoi e| epyuv vouou 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.54 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 TTcaScqfOjryoc had a 

temporary purpose in redemptive history, and that this temporay role was even a 

positive one. 

A. 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 5 5 in presenting the other gospel to the 

Galatians.56 This may especially be the case with respect to Paul's citation of Gen 15.6; 

Deut 27.26; and Lev 18.5.57 A citation from scripture which has thus far not been fully 

54For a summary of Jewish views on the eschatological redemption of gentiles, see 
Fredriksen: 544-548. 

55The 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 Galatians to accept 
circumcision as the troublemakers, which reflects Paul's language in 1.7 (oi xapaaaavzec, 
v\iai;) and 510 (b xapdaawv wag). To be sure, any negative inference from this term is 
due to Paul's bias with respect to (from his perspective) the Galatian crisis, and it is most 
unlikely that the group in question would have understood themselves as troublemakers. 
Ye agree with the commonly held view that they were Jewish Christians. Cf. e.g. 
Longenecker: lxxxviii-xcviii, and Dunn 1993a: 9-11. 

56E.g. Yatson: 69-72; Burton 1920:153,160-162; Martyn: 301-302.309, and 
Luhrmann:56. 

5?Cf. 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: 

npoiSovaa Se r\ fpaijrri oxi the nloxetoc. Sucaioi xa e$vn59 b 6e6c. 
TTpozvvfljekiaaxo x£ * AfJpaau oxi e-ve-uXoyq̂ riaovcaa ev aoi 
navxa xa e^vn^0 

the natural reading of the Jewish scriptures in order to build and support his own 
argument. ¥ith respect to Deut 2726, Longenecker: 117 writes: "Undoubtedly the 
Judaizers had quoted this passage as being decisive." Cf. also Barclay 1988:66-67. The 
implication is that Paul was forced to take up a scripture citation that was used against his 
gospel and was ill suited for the defense of his gospel. The present study will argue that a 
question mark must be placed after the latter statement. 

58jor 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; and idem 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 Abraham 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 clearly 
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 to Abraham, 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, cf. 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. 

59for a helpful study of Paul's use of xa e$vn against the backdrop of the LXX and 
other Jewish writings of this period, see Scott 1995:57-134. His argument based on a 
protracted exile (idem: 130-133) must be questioned, however. See the discussion in 
Chapter One. 

6oPaul^citation is clearly from Gen 12.3, in spite of the fact that Paul has replaced 
naom ai 4ruWi x% frjs with navca xa e&vn. Cf. Stanley 1992.236-237. Paul asserts that 
the text he cites was spoken x£ " Aflpctau, but Gen 26.4 and 28.14 are statements of the 
repetition of the promise to Isaac and Jacob, 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 YT poeurtyye Aiaax o,61 and everything else in this 

sentence in some way elaborates its significance. It is modified by the adverbial participle 

npoi&ouaa, which explains that Scripture, here personified, foresaw the day when God 

would justify gentiles by faith (etc nicrxe wc62) in Christ.6^ The prophetic role given to 

6 1 Although Hughes: 215ff. is correct that e^ayyeXiovand ew^eXi^evvare not 
found in 3.1-4.11, the use of npoewfyeXi^eaOai in 38 provides a firm connection with the 
preceding context where these terms are more common. 

62paul thereby linked the promise of blessing for the nations with Abraham's 
faith in 3-6. 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 was in God's promise of numerous descendants. But 
in Galatians Paul has already defined faith as faith in Christ (2.16). Cf. also Scott 1995:130. 

6 3 I n this thesis we understand the phrase TROXIC . Xpioxov to mean "faith in 
Christ", rather than "the faithfulness of Christ". Those scholars who take 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 irunig Xpioxou refers to Christ's 
response of obedience to God, especially as demonstrated in the cross. This is 
fundamentally a divine action, in contrast to epya vouau which is a human response to 
God. Moreover, this view argues that this translation accounts for the redundancies of 
2.16 and 322 and for the statement in 3 23 that there was a time when "faith came" (npb 
xou Se eX6eiv x-qv nioxw) and when "faith appeared" (...etc xryv ueXXouoav nloxiv 
dnoKaXv$$rjvat). However, other scholars understand nurxtc. Xpiorov to mean faith in 
Christ (e.g.Betz: 117; Bruce 1982a: 138-139; Dunn 1991c: 7307744, and idem 1993a: 138-140). 
Several considerations indicate that this interpretation of nioxig Xpioxou as an objective 
genitive is to be preferred. First, although the term nloxig 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 faith is a 
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 61 he nowhere states unambiguously that Christ 
believed. Cf. Dunn 1991c: 737-738). Third, in verbal constructions we have no evidence in 
Paul's writings that Christ is ever the subject of the verb Tuoxcuew. And fourth Paul does 
clearly 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 nioxenie w indicates that subsequent 
similar phrases are intended to have a similar meaning. 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 323 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 npoiSevv.64 Hence Paul's statement that 

God intended to justify gentiles by faith is vested with prophetic authority. 

Implicit in this clause, based on the previous argument (2.15ff.), is the statement 

that the justification of gentiles would not be ê  epywv vop.cru. God's intention was to 

justify all people, including gentiles, CK Tiurrewg, not e£ epywv vou.ou65 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 (^ivooKete), based on the combination of their own 

experience (3.2-5) and scripture (3.6=Gen 15.6), that ol I K Tucaewc are sons of Abraham.66 

Even for Jewish believers, to be epyojv vouou does not matter (Gal 5.6j 6.15) and does 

not justify (2.15-16). And gentiles who are oi eic Tuore wc have received the blessing of 

Abraham (3.14: eic xct e$vq T] eukayia %w ' AJJpadii yevrytai ev Xpiar<£ Itjaov) and are 

heirs according to the promise (3.29: ei 5e uueig Xpioxcw, dpa to\i Ajlpactu awepua 

ecrue, KOT* eTTaxyeXiav Klipovoiioi). Hence, full inclusion into the people of God for 

Paul is based on faith in Christ, not works of the law.6 7 

The verb npoevr fn e ^ a a x o i s * hsp&x Iegomem, 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 

^Hays 1989:105,108; Hansen 1989:115; Barclay 1988:88; and Amadi-Azuogu: 120. 
65cf . Barclay 1988:88; Matera: 123; and Cousar: 73-74. More broadly stated, Paul 

argued that Jews also were justified E K Tuoxeuc; (2.16). The focus in 3 8, however, is on 
gentiles, and we retain this focus in order to follow the argument as carefully as possible. 

66Hong 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 descendants 
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. 

67Cf. Yilliams 1997:87. Cf. also Stanton: 104, who rightly argues that the 
distinction between "getting in" and "staying in" proposed by Sanders maybe misleading 
in the interpretation of Galatians because '"faith" is not to be confined to 'getting in": it is 
a continuous process-it is as necessary for 'staying in' as it is for getting in ." 
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to Abraham.68 And the specific content of the gospel to which Paul points is the promise 

to bless all nations in his offspring.69 Thus in Gal 3.8 Paul integrally and fundamentally 

links the gospel with this promise to Abraham70 because this promise functions as the 

content of the gospel message preached to Abraham.71 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.72 Paul's gospel was not his invention, but 

had been prophetically foreshadowed in scripture,73 

Paul does not use the term enajyelia 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 encqfyeXia.74 And the parallelism in 3.14 between etiXoyia and 

enceyyeXia indicates that Paul thought that blessing and promise were closely related. An 

^Pace Longenecker: 115- His statement here ("...the gospel as proclaimed apart 
from lav.") may go too far in its implication that a wedge be driven between gospel and 
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 complementary 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. 

6?Scott 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 xct e$vr|from 18.18 in order to provide the 
link in the original context to the table of nations tradition, which forms the principal 
backdrop for Paul's use of xa e$vr] in 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. 

70Pace Amadi-Azuogu: 122. Amadi-A2U0gu 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. 

7 1 The ox i clause, which consists of the citation of Gen 12.3/18.18, functions to 
explicate the specific content of nix^vrfyyeXiaaxo. See further Dunn 1993a: 165-166. 

72Dunnl994: 371-372; and idem 1993b: 82-83. 
73Amadi-Azuogu: 121; Hansen 1989:116; and Barclay 1988:88. 
7 4 It is clear 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. O'Brien: 11. Williams 1988:709-720 argues that Paul's refers to the 
promise of the spirit in Gal 3. 
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important observation which is frequently overlooked, however, is the fact that the 

terms eTTctyyeXta and enafyeXXew are relatively rare with reference to the promise to 

Abraham. Neither enoyyeXia nor enajyeXXe vv occur in the LXX of the Genesis 

narrative.75 Philo used enayyeXia only once.76 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.78 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 eTTtrfyeXict 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.79 And 

7 5 In fact, these terms are very rare in the LXX. enoyyeXla occurs only in Ps 55 
(56).8; Am 9.6; and Esth 4.7. en a-yyeXXevv occurs in Pr 1312; and Esth 4.7. Cf. Cosgrove: 94-
96. 

76Cf. Nomin. 201, with reference to the promise to Abraham of the birth of Isaac. 
Philo preferred the term endyyeXucn, which together with enaifyeXXeiv, he used primarily 
of a human promise. Cf. Post. 139; Agri. 17,64; Apol. viii, 7,17; Spec. II, 99; Immut. 146; 
Plant. 81; Cong. 138,148; and Vir. 54,64. 

77Cf. Ant. 1.236: K C U TOIOVC&JV ct-yâ wv enafyeXvag aicqicooTeg. The verb form is 
used twice of human promises in Ant. 1.208, and 1.321 (2x>. 

78Cf. T.Abr 3.6; 6.5; 8 5; and 20.11; T.Jos 20.1. Only the last reference may be 
confidently dated to the first century. encqfyeXia is also used of a human promise (Aris. 
51,124, and 322). 

79Since Galatians is one of the earliest 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 encrpyeXut and encryyeXXe w are rare in the gospels (only in Mk 14.11 and Lk 
24.29). In Acts enayyeXva and enaYyeXXew are used of God"s promise to Abraham of the 
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in view of the important role that 'promise' (enajYeXia) plays in the argument of 3.15-

4.31,80 it is likely that this text (i.e, 3.8) forms a significant part of the foundation upon 

which the whole argument rests.81 For Paul in contrast with the broad stream of his 

Jewish contemporaries who thought of land and seed in connection with the promise to 

Abraham,82 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 violation of the terms of the promise because "Paul takes ' all 

the nations' seriously - Gentiles as well as Jews, not Gentiles distinct from Jews."8^ In 

land (7.3,17), 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 increase his descendants (6.12-17; 11.9,11,13, 
17), the promise to Abraham in general (7.6), in connection with the term covenant (8.6, 
9.15), in connection with the promise of God in general (10.23,36; 11 33; 12.26). It is at 
least a possibility that the author of Hebrews is dependant on Galatians at this point. On 
the influence of Galatians on Hebrews, cf. Vitherington 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 (2.5). I John 
refers to the promise of eternal life (2.25). 

80The term kcrryeXiais used in 3.14,16,17,18,21,22,29; 4.23,28. The verb form 
(encqTeXXeaOca) is used in 319. 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 Se 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. So also 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 to 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. ?5, who thinks that 3.15-22 is "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. But in 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 to 

bless the nations E K Tuareax., for anyone to attempt to require epya vouau 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 same blessing. Consequently, Paul did not see himself as 
doing anything which was contrary to the spirit and character of his 
ancestral faith. On the contrary, Ms mission to the Gentiles was nothing 
other than the iuMilmen t of Israel's mission.84 

Paul thus thought that his mission to the gentiles was faithful obedience 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 epya 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.^ This same juxtaposition occurs in the promise itself (Gen 12.1-

3). 8 6 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 a mediated 

blessing for all nations. But also within the entire covenant structure of Israel's 

relationship with Yahweh in Deuteronomy these themes are constantly juxtaposed: 

8 4ibid. Emphasis is the author's. So also O'Brien: 11-12,20; Hansen 1989:104; and 
Hays 1989:105. 

85The implications of the significance of the curse in 310 will be explored in 
Chapter Seven. 

86Cf. Hays 1989:109-110; and Luhrmann: 60. 
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Israel would be blessed for obedience87 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 who have been unfaithful to him. 8 8 

Furthermore, in Deuteronomy the promise to Abraham is frequently cited.8? 

This promise is always the promise of land to Abraham's descendants, not blessing for 

the nations, however. Especially 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.?0 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.91 

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 7 I n Genesis end Deuteronomy the motif of blessing occupies a central position. 
Cf. Westermann 1978:29. 

88As we argued above in Chapter Three, the core of Israel's covenant relationship 
is faithfulness to Yah wen and exclusive devotion to him. Blessing and curse are both 
fundamentally and inextricably bound to this central demand of the covenant. ¥e 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. 

8?Deut 1.8,11,21,35; 6.10,18,7-8,12-13; 8.1; 9.5-6; 10.11; 11.9,21; 19.8; 26.3,15; 
27.3; and 30.20. On the frequent reference to the promises in Deuteronomy, see 
¥estermann 1980:119-120. 

9°The promise in 27.3 is prefaced with the statement of the requirement of 
obedience to all the commandments (cf. 27.1). 

9* For 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. 

170 



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 Prior Covenant in God's Plan (Gal 3.15-29) 

Paul's argument in Gal 3.15-29 picks up the key term kuajytXia, 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 knayyekia and &ia6rpcT|.92 The promise to Abraham that all 

nations would be blessed through his descendants functions as a covenant purpose of his 

people.93 In this text x£ Se " AjJpaaau epp€$naav ai enaYYeAial?4 iced x<p anepuatî 5 

oov (3.16) is understood within the framework of ouwt; dvOpwnov Keicv panic vqv SiaOrpcnv 

au&eu; d6exei rj eni$iaxdaaexax(3,15). Thus the promises to Abraham function for Paul 

as a previously ratified covenant (3.17: &ia0rpcr|v npoKeicupwuevqv ̂ no xcru 6eou) which 

after it has been ratified cannot be set aside or amended (3.15: ou wg dv$pOTffu 

KeTcupcoiievqv Sm r̂pcryv1 oviSelg dOexel rj eTTi&iaxdaaexou). 

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 x<p 

?2So Hansen 1989:128. 
93it>id; and McKnight 1995:166. 
^Paul's use of the plural here is unusual; he usually preferred the singular in 

Galatians. ¥e 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 Lav'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 (KCU x<p cmepuaxi aov). Cf. 
Dunn 1993a: 183. 

95The language Paul employs here is most often used in connection wilh the 
promise of land in Genesis. 
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crrrepuaxias a singular,9 6 which refers to Christ (3.16). The phrase Kai onepuaxi aou 

occurs eight times in Genesis 97 and is almost always in connection with the promise of 

the land.?8 However, in 28.4 the reference is to the blessing of Abraham (LXX: 1:17V 

e-uXoylav AfJpaau),99 and given the use of this phrase in Gal 3.14 (r\ eukoyla %w 

Ajlpaati), perhaps Gen 28.4 is the text from which Paul cites this phrase.100 This 

possibility is made more likely when we read in 28.3 (LXX) that part of Isaac's blessing of 

Jacob include the clause Kai ecrp eic, cruw^wyag e9vwrv, which would obviously 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 &ia$fpcr), 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, 1 0 1 which for Second Temple Judaism denned the 

essence of covenant faithfulness,102 was introduced 430 years later and did not invalidate 

96Alexander: 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, Isaac. 

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. 

?8Cf. Gen 13.15; 17.8; 24.7; 26.3; 28.13; 35-12; and 48.4. Cf. Hong 1994:172-173; 
and Williams 1988:716-717. 

99The reference may still be to the land, however, since this phrase is followed by 
KXripowrjaai -cqv "fqv napoucrjaeax; aou, rjv C&WKCV b 9ebt; AjJpaau. 

100However, see Witherington 1994:46: "...in Gel 315-16 it appears certain that 
Gen̂  17:6-7 lies in the background." But in Gen 17.7 the genitive form appears two times,̂  
(XCM onepuaxog aou.Kai %w anepuaroc, aou), and only in 17.8 is the dative form (Kai x^s 
oirepua-cv aov) 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 
¥itherington's argument. 

1 0 1 ¥ h e n 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 ¥esterholm 1986:327-
336. /fca? McLean: 113-119. 

1 0 2 It 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 encqfYeXia, not Sva&qicn. 
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the terms of the covenant, namely that the nations would be blessed through Abraham's 

descendants.1 °3 Paul's argument here is based on the priority of the promise over 

against the law in God's covenant purpose for i\braham's descendants,104 and based on 

Paul's citation of the promise to Abraham to bless the gentiles, this promise has 

significance for all people, 

Paul's argument in Gal 3,19-29 is motivated by the concern to address the 

question: %i cruv b vouocj. 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 who believe in Christ (3.22). According to Paul everything (td TTtivca) is 

confined under sin. The clause dXld cruveicXeiaev r\ Yponjrr] x d ndvxa 'unb du apt lav 

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 (ei ^ d p e&bOiq 

vbuoc b fruvduevoc ̂ onoiTjom). Paul's argument here which relates to the universal 

sinfulness of humanity has, of course, parallels in Romans.1 °5 However, airpcXeieiv 

here ultimately functions toward a positive goal in redemptive history (iva T| knayytkia 

I K TTiaxetog 'I^aou XpicacnS &o8fj xov; ntoteijowvv).106 Scripture 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. 1 0 7 And Paul's strong 

103von der Osten-Sacken: 9. 
1 0 4 Cf. Hays 1989:109; and Dunn 1993b: 87-88. 
1 0 5 Cf. Dunn 1993a: 194-195. In contrast to Romans, howver, Paul's argument in 

Galatians is focused more on the temporary role of the Lav in redemptive history, and 
thus it -would be a mistake to overemphasize what is clearly not the central thrust of the 
argument in Gatatians. Pace Longenecker: 144. 

l o 6 And also in Rom 11.32 (vvct xow; navxac eXeT)crn) 
1 0 7The lav, 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 lav is 
not opposed to the promises of God (b ovv vbuoc Kaxd xwv etTayyeXuav [toy 8eo\l]; ur) 
•ye-vovco). On this point and the connection of this statement with the question of 3 19, cf. 
Dunn 1993a: 192; and Longenecker: 143. Paul may also call into question Israel's view of 
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denial in 3.21 (uf| ifevoixo) of the possibility that the lav? is against the promises of God 

suggests that Paul does not view the law as a power opposed to God. 1 0 8 

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 (323-25).1 °9 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.110 Paul's 

use of temporal language dominates his argument in 3.23-25. In 3.23 npb xou eXOevv 

x-qv nioxwand eig XT|V ueXXauaccv TROXW anOKO:X\J#6rfvavboth point to the importance 

of the coming of Christ for Paul's argument concerning the role of the law in redemptive 

history. This important aspect of Paul's argument is evident in 3.24 (eic Xpioxov11J) and 

in 3.25 (eX6cnjoif]g Se xrjf nioxewc112). The importance of the coming of Christ is 

indicated in the context as early as 3.19 (ct̂ pic ou eXOr) xb cmepiia $ enrrfyeXxca). 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 nai&â wybc in 324-25 connnotes this temporary role 

for the law. In the ancient world, the social function of the nai&ceYttfybc was as the 

guardian of the minor child until he reached maturity.113 This social 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. 

1 0 8 As is argued by Martyn 1997:370-373. Hoover, see Belleville: 56: "It might be 
tempting to see in Paul's use of omo ctuapxvav the concept of sin as a power that needs 
defeating. ' Two oiuapx vav, however, need not denote a negative state...and it is Scripture 
that is the prevailing power in this passage, not sin." 

109Dunn 1993b: 88-92. 
110Braswell: 80-86. 
1 1 ^his phrase is best taken in a temporal sense, given the use of a similar 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. 

1 1 2This clause is almost certainly best taken in a temporal sense, as the parallel 
clause in 3.23 indicates. 

n30n this role for anaiBa^wyoc, see Young 1987; Belleville: 59-63; Gordon 1989; 
Lull; Boyarin. 149; Hansen 1988:71-76; McKnight 1995:183; Longenecker 1990:146-148, 
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that the naiBaTwyoc would guard and protect the child under his care, which would also 

include instruction and discipline when necessary. The primary role for the IT CUS ô wyoc 

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 

TTai5a7wyo; "...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 

naiSa^oybc. It is in this sense, therefore, that Paul's statement that -unb vbuov 

e$paupcf{iiie$a auricle ibuevca eic XTJV ueXXowav nurtw dnoKaX'u<|)$ffvai is probably best 

understood.116 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 

role of the supervisory function of the law of the law is still in view. First, those omb 

vbuov and -unb xa axovxiia. xov Koauou are clearly the children (4.1: vrpubcj and 4.3: 

vrjFuoi). The fact that the explicit subject of this section is vrpubc. suggests that Paul does 

not have enslavement to cosmic powers in mind here. Second, this suggestion is 

strengthened when we recognize that these children are explicitly the children of the 

father (xm ncctpbc.), 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: b KXipovbuoc) and is master 

and Dunn 1993a: 198-200. Pace Hong 1993:156-158; and Martyn 1997:362-363, who argue 
for a negative reference for w o nai&aYwybv. 

1 1 4 Cf. esp. Young 1987:168-169. 
ibidem: 170-171. 
l l6Belleville: 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 child, not on the positive or negative 
nature of the law's function. One may conclude, however, that if Paul indeed has used this 
analogy for the law in this manner, a negative function for the law here is 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; lcupiog TTavxwv GOV), he is for a time in no better position than a 

slave (4.1; owev e>ia<|>€pei SOUJIOU).1 1 7 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 authority of guardians (4.2: wro envrponaug eoVw oiKovojiovg). 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: e<J> 

oaav xpovovj and 4.2: d^pi xrfc TTpoOeaiiiag %w naxpbg). 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: bxe rjuev 

vrpuoi) were \mb xa oxoi^eia xmi Koauau. 1 1 8 At this time the children were enslaved 

(-que6a SeSffuXwuevoi)119, 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 (4.4: oxev 5e rjX9ev xb nXqpwua xm 

Xpbvou), those under the law (4.5: *unb vbuov) were redeemed and made sons (4.6: auolj 

and 4.7[2xj: uibc) and inheritors (4.7: Kl'qpovbuoc). The pattern of thought in 4.1-7, 

therefore, is similar to that in 3.23-25 where the temporary role of the law as a 

naî aYwybc; is stressed in Paul's argument. 

Therefore, Paul's use of the image of a naî aYwyb; connotes the temporary, and 

even perhaps the positive, role the law played in Israel's history. It is temporary, 

according to Paul, because a naiScqfcoyo; is needed only for the time that a master's son is 

1 1 7 Cf. Belleville: 60-63. 
1 1 8The meaning of the phrase is debated. Belleville: 64-69 surveys the options and 

concludes that this phrase refers to the basic rules that closely regulated the pre-
Christian life of the Jewish people. This interpretation probably is best in this context. 
Longenecker: 166 is correct to note that the use of this phrase in 4.3 is to be distinguished 
from its use in 4.9. 

119When Paul draws the point of his analogy in 4.3, we must be careful not to 
understand -que6a Se&ouXwuevov 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 slave, however. 

176 



a child. Once the son reaches maturity, the services of a naiScqfwyoc are no longer 

needed (Gal 4,1-2). Moreover, the Trai$<rY(*rfoc provides protective custody for the son, he 

guards the son from dangerous people and influences.120 Thus a naî aYwyoc 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: 

owcexi WTO nai&â wyov eauev), and to attempt to place adult heirs in Christ under its 

protective custody is to treat them as though they are children, and no better than slaves 

(4.1-7). In Christ both 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 those 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 onepiiais 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 Abraham'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 

1 2 0 Cf. e.g. Williams 1997:102-103. See the often cited reference to this function of 
the lav in Aris. 142. 

1 2 1This 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 is 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 

Abrahamapaii 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, 

demands 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 to 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 to 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 humanity, and 

we will argue below, to fall short of doing all that the law requires and thereby to come 

under the covenant curse. 

the peopUe and (that) we avoid ] mingling in these affairs and associating with them in 
these things." Cf. Dunn 1997a: 147-148; and Abegg: 54. 

1 2 2 0n the importance in Galatians of loyalty 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. 

1 2 3See Dunn 1991a: 311, who writes with respect to Paul's point of difference with 
oi CK nepvtoiiTjS: "...his indictment rather indicates that Jewish restriction of the 
covenant in narrowly national and ethnic terms is to be designated un faithfulness 
(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 tum 

to other gods. Loyalty to the Lord was the central obligation of the covenant, and those 

who were disloyal to it were therefore under its curse.1 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, disloyalty 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 involve 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 operated within this covenant perspective and 

^oth 1966:128 has noted the importance of covenant loyalty 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. 
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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 attempting 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 who 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 oaoi e| IpYWV vouou are under a curse is 

not that they have failed to keep the law perfectly,4 or that they have attempted to do so 

in a legalistic manner,5 but rather that they have been disloyal to God's covenant 

purpose to bless the nations through Abraham's seed,6 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 
immer wieder neu in 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 310 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 310. 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 Dahl: 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 inclusion 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. e.g. McLean: 121-122. Unless one holds to the 
traditional view, this position logically should lead to the exhortation to keep the whole 
law, not to abandon the law. 

5Cf. e.g. Burton 1920:163-164; and Schlier: 131-133. 
6 In 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. We 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 can now be aware of, or include 
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B. Gal 3.10: ThoKwhoare^ji^lSisoiisgfe^i^ 

It is our task now to indicate how Paul's letter to the Galatians may have been 

influenced by the Deuteronomistic pattern traced in Part One and Part Two. We will 

attempt to demonstrate that Paul was largely in agreement with the Jewish scripture 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;7 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 law8 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 
within 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 middle statement in that it merely provides the context within which to 
understand Paul's explicit statements. Once the phrase oom e| epyoiv vouou is understood 
as designating those who fail to do God's covenant purpose and thus are apostates from the 
covenant, the scripture Paul cited clearly supports such an assertion. 

70n the importance of faithfulness to God as demonstrated through loyalty to the 
covenant in the postbiblical period see Garlington 1991; and now Freed. Although Freed 
does helpfully 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. 

^Although it is still a matter of debate within Hew Testament scholarship, within 
the context of Galatians, 'works of the law" almost certainly refer particularly to 
circumcision and other aspects of the law 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. Pace 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. More importantly within 

the context of this letter, works of the law were the focal point 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 oom k% epyarv vbuou tiaw wro mtapav eiavv. 

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 

curse: 

oom -yap k% epyurv vouau eiaw wb Katdpav eicdv 

The connection between 3.10 and the preceding context is of considerable importance. 

Paul linked this section to the former by means of fctp, which often functions to indicate 

that the following statement is the ground of a prior statement.9 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 Deuteronomy, 

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 proclaimed to Abraham that all 

9ln 310b pip functions in this manner. 
10So Longenecker: 116; Scott 1993a: 187; Dunn 1993a. 170; and idem 1993b: 84. 
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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 polemical edge here, with its stress on the universal recognition among first 

century Jews that Israel as a whole continued in a state of exile.11 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 terms13 and describes the blessing from the Lord pronounced on those who 

worshipped at the restored temple14 and also pronounces a blessing on those who 

1 1 Wright 1992a; item 1994; Scott 1993a; idem 1993t>; Thielman 1989; and idem 
1994. 

12Several 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 which 
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 "a second 
punishment" indicates. In the Qumran literature, texts such as 1QS 2.4-18 and CD 1 5-8,13-
2.1 apply the covenant curse to Jews of that day who were viewed as unfaithful to 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 could 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 to their own covenant unfaithfulness. This is the thesis of Chapter Five. 

1349.12-50.24: In 49.12 the restored temple (vabv aqaov) is described as possessing 
eternal glory (&b|av aiwvoc), 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 (i.e. 
Simon II) 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. 

145Q.21: eTTiSe2jaa8cu xffv ettlofyvav Trapct vyicrzw. 
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followed the instruction which he himself had written (50.28);15 Third, in reference to 

the people of Israel when they were delivered from Egypt, the Wisdom of Solomon 

refers to them as awn Xabv oavav Kai cmepiia aueunxav (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 Josephus17) 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 Israel'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.19 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.20 Moreover, Paul's opponents (as they are 

variously identified), it is argued, would have rejected this statement and would have 

1550.28. iiaKapio; o; evxauxoic dvaOTpa^aexai. 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 army" (Ant. 4.115). 

l 6Cf. also P.Man 1, where Israel is referred to as "righteous offspring" (tou 
OTTtpuatog am wry xou Sucauru) of the patriarchs. This is especially significant in the 
context of a prayer of confession for the sin of idolatry. Jubilees consistently refers to 
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 claims are made. 

17Thielman 1994:51-64 argues that this theme is common in Jbsephus, 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; ¥right 1992a; Scott 1993a; and idem 1993b. 
Although they approach Gal 3.10 from a different perspective than these scholars Stanley 
1990, and Bras well also argue for anon-polemical interpretation. 

1 ^This 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 claim that 
Paul was drawing on common ground in first century Judaism at this point in his 
argument. 

2 0Cf. e.g. Dunn 1993b: 1, Hughes: 219-220; and Patte: 31. 

164 



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 3.10 as a polemical statement 

and will indeed attempt to demonstrate its sharpness and clarify its function within the 

letter.21 

The present study thus also argues for a Deuteronornistic 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 Israel 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 both 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 must be understood.23 

2 1 In the context of Gal 3, k\ epywv vbuov is not a neutral term which simply 
designates Judaism as a whole withno polemic intended. The parallelism in 3.2-3 between 
e| epycjv vouou and aapKi envteXeia6e, 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 310 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 a significant degree on Deut 13 (see pp. 217-219 below) and the latter is 
pronounced as blessing on xbv 'iapccriX tau 6ecnj. 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 this well established, highly significant, and extensively 
influential motif in Second Temple Judaism 
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The main verb in this clause is eiorv, and the simple observation that this is a 

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 oom e£ epyoiv \o\iw 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 has been activated and they are now under its 

power.24 

The indefinite pronoun oom 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.26 A number of scholars 

have recently underscored the importance of understanding the occasional nature of 

Paul's letters in general and Galatians in particular.27 This has been a helpful and 

fruitful advance in Pauline studies. However, this insight has not often been carried 

2 40n the curse as realized in this context, see Morland: 201-203. 
25paul's use of the indefinite pronoun may indicate a measure of conditionally. So 

Stanley 1990:498. Although it is likely that Paul, in fact, did 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 warning 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. 8 above. 

2?Donaldson 1986:94; Howard: 49-54, Morris: 13; Bonneau:62; and Stanley 1990: 
486-488. Cf. esp. Stanton 1996:99: "Galatians 3 to 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 3.10a 
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 circumcision, 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 to the Galatians, see Dunn 1993a: 172; and Scott 1993:193. 
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through to the attempt to identify oaoi k\ epytorv vouou, which is, of course, of 

considerable importance for the interpretation of Gal 3.10. Most interpreters apparently 

assume that oaoi e | epyurv vouou may only be understood as a reference to all Jews l iv ing 

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. 29 However, 

nowhere i n Galatians does Paul negatively indict Judaism;^0 his focus i n 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 who compel circumcision (2.3,14; 6.12J31 and other Jewish distinctive 

elements who draw criticism in this letter. Thus the literary force of the phrase oom e| 

epywv voiicru is perhaps that i f one compels gentiles to accept circumcision i n order to 

belong to the people of God, then that person is under a curse. 3 2 It may be better 

2 8 Cf. e.g. Cosgrove: 55; Hong 1994:177; Yright 1992a: 146; Scott 1993b: 657; and 
¥atson: 72. ¥ i t h respect to this, commentators apparently assume that Gal 3.10 contains a 
pattern of thought that is more fu l ly unpacked in Rom 9-11. Although there are 
unquestionably many points of contact between Galatians and Romans, we submit that this 
is not one 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 to demonstrate that 
both Jew and gentile are under the curse because of universal sinfulness. Although Paul 
certainly describes universal sinfulness elsewhere, especially i n Romans, this should not 
be read into the argument in Gal 310. 

2^Schoeps: 170 wisely cautions against the assumption that Paul's statements about 
the lav were directed against Judaism. 

3 0The one exception to this statement might be Gal 4.21-31, i n which Paul contrasts 
two covenants. However, even here the emphasis i n the argument is on the present 
Jerusalem (425: %x\ vuv lepavaa.%fyi), not Israel's whole history, and on the expulsion of 
the troublemakers from the Galatian churches (4.30: eK(ktXe x'qv nav&vcnciqfv KCCI tav mbv 
a w i p . Yatson: 61 argues that Paul's polemic "is directed primarily against the Judaisers. 
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." 
Yatson does not explain why Paul would make an insignificant distinction, however. 

31 Although the verb dva-yica^eivis fa i r ly 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 . I Mace 2.25; I I Mace 6.1,6,18; 7.1; IV Mace 4.26, 5 2,27, and 
185. 
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contextually, therefore, to restrict the identity of oaoi e| epywv vouau to the 

troublemakers, and perhaps also the Galatians, i f they accept circumcision.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 i n an oblique fashion, and thus it is likely 

that this is his intention in Gal 3.10 with reference to the phrase oooi e£ epywv vbi iou 3 4 

When he refers to the gpoup that infiltrated the meeting at Jerusalem, he called them 

omvec napeiarr|X$av Katacnconf|aai TTJV eXe^eplctv T]iiwv(2.4). Those whose presence 

caused Peter and others to withdraw from table fellowship with gentiles were xwac dnb 

'iaKwjkru (2.12). When he mentioned those who had come in to the Galatian churches, 

he designated them ei UT) xiveg eiaiv ol xapdaaovxec 'uuac (1.7), ei tic ^udc 

eajaYyeXi£exai(1.9), xlc mas; eveicctyev dXrjOeio: UT] Trei$ea6ca(5.7), b te xapdaawv 'uuaic 

|Jaaxaaei xb Kplua, oaxic edv f)(5.10), and oaoi 6eXauaiv ewoawnTiaai ev aapid, oxixoi 

dvaYicdCauai-v -uuac nepixeiivea8ai(6.12).35 Paul's consistent habit i n this letter is to 

refer to the troublemakers in an oblique manner. The focus of the polemic i n 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 

3 2 In 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. 

33cf. 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 oaoi e | epytov voiiou refers primarily to 
those who were persuading the Galatian believers to enter their circle by keeping the 
law" and idem: 120 "The reality of this curse is intended to dissuade Galatian believers from 
seeking to belong to those of the works of the law' and so placing themselves under the 
curse." 

3«So Morland: 202. 
35cf. also Sandnes: 30. He does not stress the oblique nature of Paul's reference to 

the troublemakers, however. The last reference, with its use of oom, provides an 
especially close parallel with Gal 3.10. It is indeed surprising given the controversj 
which has surrounded the interpretation of this verse that the identity of oaoi e | epywv 
vouou 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 Juden, die nicht an Christus glauben" 
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Galatians is of prime importance for our understanding his intention i n 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.3 8 

The indefinite relative pronoun ocroi is modified by epytov vouou which 

functions to l imit further its application. The identification of this group has often been 

assumed by scholars to be a reference to Judaism as a 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 f u l l 

membership in the people of God. 4 0 In his letter to the Galatians, Paul used this phrase 

only in 2.16 (3x) and 3.2. In the former reference, e?j epywrv vouov most naturally refers 

back to the two issues on which Paul focused i n 2.1-14: circumcision and table fellowship 

between Jews and gentiles.4 1 In the latter reference, e£ epyurv vouou refers to the central 

and "diejenigen .Jild&nchristen, die ...die Toraobservanz abermals sis verbindiich 
>aufrichten< 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 i n this text. 

3?Recently several scholars have noted the importance of the occasion of this 
letter for its interpretation. Cf. e.g. Thielman 1994:119-120. However, most fa i l to carry 
this general insight for our understanding Galatians as a whole through to the 
interpretation of Gal 3.10 in particular. 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. 

3gCf. Howard: 49. He correctly notes the importance of the gentile issue for our 
understanding Gal 3-4. 

39See recently Braswell: 74-75. 
4 0Hansen 1989:161-162; and Dunn 1993b: 75-79. 
4 1Hansen 1989:102. However, He thinks (idem: 103-104) that in 3.10 the phrase 

refers to "all the works commanded by Mosaic law." On the importance of 2.16, within the 
context of 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 throughout the rest of the letter. The strong antithesis between those who 
are k\ epyojv -vouou and those who are CK nioxecoc 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 
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issue which confronted the Galatians, which is the demand of the troublemakers that the 

Galatians accept circumcision in order to attain f u l l membership in the people of God. 

The identification of k\ epycorv vouou as the troublemakers among the Galatian churches, 

which is perhaps only implicit i n 2,16, is made explicit i n 3.1-2 where Paul linked the 

rhetorical questions t ig omac e(Jdcncavevand k\ epywv vouou to nveuiia eXajJete.42 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 k\ 

epywv voiiou 43 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 e | epycjv voucru i n Gal 3.10a, therefore, it is 

as a reference to the troublemakers and their demand for circumcision as a means of 

demarcation for the people of God. 4 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.45 

A n important issue to be addressed is the source and significance of the phrase 

w o KOTCtpav i n 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 occasion for this letter. 

42Cosgrove argues that these questions must be the starting point for our reading 
of Galatians. On the importance of the fact that the Galatians' past and present experience 
of the Spirit is not based on works of the lav, see Barclay 1988:85; and Dunn 199?a: 152-
154. 

43cf. Hansen 1989:110: "..."works of the law" refers principally, though not 
exclusively, to circumcision and other marks of Jewish identity." 

4 4Perhaps the recently published Qumran text 4QMMT and the attention devoted to 
it is relevant here because this precise phrase "works of the law" is used. For the phrase 
minn "HtfiJO nspn, which has a positive connotation i n 4QMMT, refers to those aspects of 
Qumran Halakah which distinguish the community from others. Compare also 4QHor 1.7 
where the phrase m m "HtfiW3 occurs. Cf. Dunn 1997aj and Abegg. 

45"The 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 already pronounced dvct6eua on anyone who preached another 
|ospel. But the important point made here is that within the flow of thought i n Gal J I f f . 
oaov e% epYurv vbuou almost certainly is limited to the troublemakers. 
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to this text that no one has noticed that this phrase appears to be unique to Paul. For the 

phrase w o Kaxdpav does not occur in the LXX; instead, the preposition usually 

associated with Kaxdpais em. 4 6 Hence Paul's phrase i n Gal 3.10a that oaoi epfywv 

vouou are w o Kaxdpav maybe 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 w o with Kaxdpav. 

This observation makes it likely that his use of w b Kaxdpav here reflects his own 

interpretive application of the Deuteronomistic tradition as it pertains to the situation 

among the Galatian churches.4 7 

When someone is placed under a curse i n the Biblical tradition, the explicit 

purpose is the purity of the people of God and their protection from harmful 

influence, 4 8 not punishment of sin. This is especially the case with reference to the 

terms D"lfVdvd8eud in Deuteronomy. 4 9 The person under the curse was certainly 

4 6 Cf. Gen 27.12-13; Deut 28.15,45; 29.27, 30.1; Judg 9.57; Mai 2.2, and Dan 9.11. 
Kaxdpais part of a phrase using eni in Deut 27.13 Ocai cruxoi oxT|aovxai enl xvfe 
Kaxdpac.). Kaxdpais part of a phrase using eic. i n IV Kgs 22.19; Isa 64.10; 65.23; Jer 24.9; 
29.13; 336; 36.22; and 51.8,12. In Ben Sira.41.9 the curse comes to (elg Kaxdpav) the 
covenant breaker (41.8: omveg eipcaxelinexe vouov Oecw aiyioxou). In Ben Sira41.10 
everyone who is "from the earth" wil l return to the earth (ndvxa oaa EK j rp elg yrfv 
dneXeaioexai), the result of which means that the ungodly (daefteic=ndvxa oaa CK jfje?) 
will move from a curse to destruction (ovxug daefJeic, arco Kaxdpac, eic. dtTcoXeiav), 
implying a distinction between the two. Once Kaxdpa is used with ev (Zech 8.13). 

4 7Several 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. Cf. e.g. Scott 1993a. 198-201,213-217 who argues, based on a similar 
prepositional phrase (enf|X$ev etb f|iidc f| Kaxdpa i n Dan 9.11 and oaoi e£ epyurv vouau 
eiaw w o Kaxdpav eiavv in Gel 310), is that Paul's use of Deut. 27.26 i n Gal 310 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 i n the LXX. 

4 8 The 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 a curse. 

4 9 The connection between idolatry, the curse, and the protection of the 
community from the harmful influence is consistent i n Deuteronomy (Cf. Deut 7.25-26; 
13.12-18,17; 20.17-18). This connection that is implicit i n Josh 6-7 i n 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 f rom the insidious nature of the sin of idolatry.Bureven i n connection 

wi th the exile, the ultimate intention was the purification and restoration of the people 

of God. Punishment for the sin of the nation was, to be sure, a significant part of the 

exile, but it was penultimate to the goal of purification and restoration. This observation 

is often-lost sight of i n the intefpfetMidn^f GaT3.10, where the theme of punishment is 

often brought to the forefront of the discussion so that the ultimate purpose of the curse 

is obscured. Paul's purpose i n placing the troublemakers under the curse, however, may 

have been instead to protect the Galatians f rom their harmful influenced 0 It is therefore 

likely that tmb Kctxapav i n 3.10 is the functional equivalent of ccvdOeuct ecrxw i n 15-9.51 

Therefore, the function of Paul's assertion that oom e | epywv vouou are under a 

curse is to protect the Galatians f rom the harmful influence of the troublemakers,52 But 

5°Cf. 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 310 that has not been stressed 
enough. Paul clearly viewed those who had come into the Galatian churches i n this way. 
First, they were those who had bewitched the Galatians (3.1: xig vans; epctmcccvev). 
Second, they had troubled the Galatians (1.?: oi xapaoacm% -uuca;. Cf. also 510). Third, 
their zeal for the Galatians was not for their good (4.17: ^Tjtauoiv \iiiac au KC&005). 
Fourth, they are agitators (512: ol awaxatowceg w a c j . The common thread is the 
negative affect on the Galatians so that Paul commands that they be cast out of the 
community (4.30). 

5 1 To be mo Kaxctpav then would be equivalent to D i n or ctvctGeuct. On this ground 
the suggestion of Burton 1920:164-165 that the curse is not God's curse is unlikely. It is 
especially idolators who were under the curse. Cf. Goldstein 1976:233. Martyn 1997:370-
373 argues that the phrase "to be under (something)" i n Galatians refers to enslavement to 
cosmic powers opposed to God. However, see pp. 174-178 above where we argue that the 
phrase w o i n 3-23,25; and 42-3 refers i n Paul's argument to the law's role i n restricting 
Israel during the period when she is viewed as a minor child, a role which is now no 
longer relevenant for those i n Christ. Moreover, i f oaoi e | epywv vouau 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, i n which all people, or at least 
all Israel, is in view. Cf. also Belleville: 54: "It is important to notice that while these five 
phrases are syntactically parallel they are not logically parallel." 

52Psce Gaston: 74-75, who argues that 310a 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 to the Galatians that i f 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 one hand, Paul has already stated that anyone who 

preaches another gospel is ctva$eua. The charge leveled against the troublemakers i n Gal 

1.6-9 is that they have perverted the gospel of Christ so that the Galatians are i n danger of 

turning f rom the true God to another gospel.53 On the other hand, this same danger is 

present i n the context of Gal 3.10. For Paul has cited Gen 12.3/18.18 i n 3.8 as God's 

covenant purpose for Abraham and his descendants, and he has placed the Galatians' 

faith i n the gospel in opposition to works of the law (32-5). Wi th in the context of Gal 

3.1-14, works of the law are i n opposition to the gospel and are even a danger to those 

who are enticed by them (3.1,3). In Paul's argument, oaoi e | IpYwv vouau find 

themselves i n opposition to the gospel in a way similar to 1.6-9. According to Morland 

the pattern in the blessing and curse motif i n Deuteronomy is that the " ...the cursed 

deeds are the opposite of the blessed deeds." 54 In other words, the action which leads to 

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 i n 

Deuteronomy, elsewhere i n the Jewish Scripture, and in the literature of postbiblical 

Judaism,55 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 

faithfulness which is manifested i n 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," 5 6 he has correctly drawn out the 

53for a more complete discussion of the importance of 1.6-9 for the interpretation 
of Gel 3.8-10, see pp. 214-220 below. 

54Morland: 206. 
55See Chapter Three and Chapter Eive. 
5&Morland: 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 
issue i n 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 

correlation between the occasion for the curse both in Deuteronomy and in Galatians. 

For Paul the citation of the promise i n Gal 3.8 functions to highlight that "all things 

written i n the book of the law" includes the promise to bless all nations through 

Abraham's descendants.57 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.58 

Paul's assertion in 3.10a that oaoi yap k\ epyiofv vouau eiaiv amo Kaxdpav eiaiv, 

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 

gpspel,59 it should not be terribly surprising that he asserts in 3.10a that those who have 

come into the Galatian churches to preach another gospel are under a curse. 6 0 The 

covenant people, so much so that Paul can refer elsewhere to the obedience of faith (Cf. 
P.om 1 5) On the other hand, Deuteronomy and the Jewish traditions which stem from it 
understood obedience to the law in terms of faith and faithfulness so that faith is not a 
foreign concept i n Deuteronomy, as Moreland apparently assumes. See Garlington 1991. 

5?Dunn 1993b: 84-85. 
58Although the troublemakers may have used the promise to bless the nations in 

their own presentation of the gospel to the Galatians, i n 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 n Christ. Cf. pp. 171-177 above. The Galatians themselves are in danger of 
becoming e| epYwv vouou and thus coming under the covenant curse, i f they accept 
circumcision i n order to complete their salvation (cf. 3 2-5) It is only the conditional 
nature of Paul's language that leaves the door open for the Galatians to understand that 
they themselves wil l be under the curse i f they accept circumcision. But this is a 
secondary reference; the primary reference is to the troublemakers. On 3 1 as a probable 
reference to the troublemakers and their demonic influence among the Galatians, see 
Neyrey 1988:72-100. 

5?See pp. 214-220 below. 
6 o Cf. Morland: 168: "A reader who has been deeply shocked by the double 

anathema in 1:8-9 wil l inevitably connect it with the curse in 3:10 during the reading 
process. The texts wil l be brought together both because they are curses, and also because 
the crimes seem to be similar i n both verses: To preach against the Gospel (1:8-9) may be 
equated with a l ife based on the works of the law (3:10a)." This is especially the case when 
we note that Paul has cited the promise to Abraham as the gospel preached to him and that 
works of the law is juxtaposed with the hearing of faith i n 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 i n 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 community f rom contamination. 

2. Paul's use of Deuteronomy in Gal 3.10b to support his assertion i n 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. 

A n important question to which recent attention has been devoted is the source, 

or more precisely the sources, of Paul's citation f rom Deuteronomy in Gal 3.10b.61 For as 

most commentators have noted, Paul's use of Scripture, which he introduced with the 

characteristic formula -ye-ypomca ifdp oxi, 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 2726 and Gal 3.10b are viewed by some as 

inconsequential6 2 or by others as Paul's attempt to argue against Jewish legalism.63 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. 6 4 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 i n Asia Minor. 

6 l Cf. e.g. Koch; and Stanley 1992. However, although both studies may be useful 
for our understanding of Paul's use of Scripture in Gal 310, neither pursues the line of 
enquiry explored here. 

6 2 Cf. e.g. Burton 1920:164; and Longenecfcer: 117. 
6^This view focuses particular attention on the insertion of n etc; into the 

translation of the Hebrew text. See, for example, Bruce 1982a: 159; and Mussner: 221-222. 
6 4The Deuteronomic nature of Paul's modification has long been noted Cf. e.g. 

Bruce 1982b: 28. On Paul's intention to draw on Deut 20-30, see Dunn 1993a. 170; and 
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thoroughly investigated. We wi l l attempt, therefore, to identify and pull together the 

strands of Deuteronomy to which Paul refers i n Gal 3.10b and then to point toward their 

significance within the context of Deuteronomy. 

A. A n Analysis of Paul's citation of Deuteronomy 27.26 in Gal 3.10b. 

The text of Gal 3.10b reads:6? 

. . . f e^panxai jap oxi 'Enircccrapccxog nag a; OUK euuevei naaiv xoig 
yeypauuevoig ev T<£> piping xau vouou XCN noirjaai awd . 

If we set aside the customary scriptural introduction, we may compare Paul's citation 

with the Hebrew and Greek text of Deut 2726: 

•ma mmb rwrrrmnn -nrrriR tpp-s6 "ins* 

'Eniicaxapaxog nag dv$pwnog og o w euuevei ev worn xoig Xoifoig xau vbucru 
xcnnov TTOiTjaai avtovg 

Paul has clearly cited the LXX. 6 6 Paul's statement i n Gal.3.10b closely resembles the LXX 

translation both at the beginning ("iTTucaxctpaxo; nag og O U K euuevei)6 7 and the end of 

¥ r i g h t 1992a: 146. ¥ e have argued above that although Wright is correct i n this helpful 
insight, the direction he takes from this starting point is doubtful. 

65JIA 2 6 refers to one textual variant in this verse, which is the inclusion of ev i n 
some manuscripts. This inclusion, however, occurs primarily in later witnesses and may 
be explained on internal grounds as an attempt to bring Paul's citation into closer verbal 
agreement with Deut 27.26. 

6 6 Both the LXX and Paul's citation insert the adjective nag twice. Both employ the 
the same Greek verb (euuevei) for the hiphil stem • ,p">. However, a subtle difference 
between the LXX and Paul's reference to it is often overlooked. The form euuevet without 
the accent mark is ambiguous and may be either present (euuevei) or future tense 
(euuevei) depending on the accent given. In the two standard editions of the LXX (Cf. 
Wevers, Septuaginta; and Rahlfs, Septuaginta), the verb is taken as a future tense 
(euuevei). This is i n contrast to both of the standard texts of the New Testament (NA26 and 
UBS3), in which the verb is a present tense (euuevet). 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 
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the verse (xou noirjom awd.) 6 8 , wi th significant change occurring in the clause which 

modifies luuevei(nomv xaic. "fpypauu.evo% ev t $ (JipiJuî j tm vouau). Hence the LXX 

translated n&trrminn "H^THi* quite literally, with the addition of note. Paul, however, 

has modified the wording of the LXX and the MT, We suggest that a careful examination 

of the other occurrences of nomv xoig ^e^pamievoic ev x$ ( J i j i l i^ toy vouou i n 

. Deuteronomy indicates that Paul has iMentionally incorporated it into his citation of 

Deut 27.26 i n order to draw the significance of this clause and its context into his 

argument i n Gal 3.10. 

B. ndvta. xa "feypauueva ev t $ fofflUy %w votigu elsewhere in Deuteronomy. 

A n investigation into the other occurrences of the clause ndvect xa Ye^pauiieva 

ev j l ipXi^ xw vouou yields the following results. The complete form occurs i n Deut 

between the LXX and Paul's use of it, but quickly concludes that "in Gal 3,10 liegt ein 
ausdrucklich futurisches Verstandnis fern." 

6 ?Paul's statement that eniKaxdpaxoc. nag og oxnc eutievei appears to be a verbatim 
citation of the LXX of Deut 27.26. Paul has omitted dvOpwnog, however. Koch: 120 has 
recently suggested that Paul has deleted dv8p«inoc, from his citation of Deut 27.26 and Lev 
18.5 i n order to align the wording with Deut 2123, which lacks this term. This is a 
plausible explanation for the omission of av6pwno; i n 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 313 has been 
significantly modified i n order to align it with his use of Deut 2726 i n Gal 3.10b. It has 
often been noted that Paul has changed the participle Keicax'qpauevoE; to the adjective 
enucctxdpctxog. This change suggests that Paul has attracted the wording of Deut 21.23 to 
Deut 2726. See Longenecker: 122; Bruce 1982a: 165; Hong 1993:85; and Dunn 1993a: 177-
178. 

6 8Paul here agrees with the LXX of Deut 2726, with two minor adjustments. First 
Paul's addition of the definite article before the infinit ive noirjomis probably a stylistic 
change which does not affect the function or the meaning of the infinit ive. Second, we 
note that there is a gender change of the personal pronoun from amoxK; i n the LXX, 
whose antecedent is xoic. Xoyoig, to ccuxcL whose antecedent is, evidently, xoig 
•yeYpamievoig. Thus this change is due, almost certainly, to grammatical conventions 
based on the change from the masculine plural xou; Xoy o i S t 0 X0*S TeTpoiuuevoig, 
assuming that the latter is a neuter participle. Cf. Stanley 1992:242-243. On the change to 
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 ([ndoac tag] 

Ye-ypauuevag) and 31.26 (to (h|JA,iov ton vouou toutou). 

(1) At 9.10 we read that the Lord gave to Moses tablets of stone.6? These were 

written by the finger of God ( D T I ^ i)22S^3 D")2DD/ ye-ypauuevag ev t £ SarctuXip tow 

8eou), upon which were "all the words" (•^^TY^DD/ndvteg ol l oyo i ) . 7 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. 7 1 The tablets contained 

• ,H2"irr i?D3 (navteg oi Xoyoi), an observation which provides a verbal l ink 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 image 7 2 (Deut 9.12b). The narrative focuses 

attention on the quick rebellion 7^ against the Lord OHfl "nO/nap€pir|aav t axu ) . 7 4 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.75 

6?The LXX understood the second stone tablets (D">mn nm1? ^JBfTlR) to refer to 
two stone tablets (tag hvo wXaicag tag XtGvvag). 

7 0The LXX repeats the verb fpd^evv with its translation. 
7 1 This concept of the covenant between Yah wen and Israel, of course, is central to 

Deuteronomy. The important work of G. Mendenhall on the form of Israel's covenant 
documents i n relationship to the suzerain-vassal 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 Yahweh. Deuteronomy's purpose, then, is to call 
the Israelites to maintain covenant loyalty to the Lord. Cf. Mendenhall 1954a: 50-76; 
Baltzer; Christensen: xl; and Hillers 1969:143-168. 

72Compare I I Kgs 17.16, where Israel forsook all the commandments through the 
manufacture of an image. The LXX translation of tog evxoXag refers back to navta tov 
vouav ov evetev^dmqv tolg natpdaiv W O T (17.13). 

?3Cf. 9.7,23-24. 
7 4 Cf. 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. 
7 5 In 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 i f 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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(2) This clause occurs twice in Deut 28. In 28.58 Israel's obligation to do the law is 

emphasized,7 6 which is modified with HTH 1203 EPairDn TffiD m m "n^T^DTW. 

The LXX translation is iTavra xd pr|iiaxa xov vouou xauxau, xd ^e^pauueva ev x£ (JijJXi^ 

x crux <f).7 7 One of the maj or elements of Paul' s usage (i .e." all") and of the LXX of Deut 

27.26 is absent here (DTH "IQCQ O^mun / xd "(t"fpa\L\i'eva ev x£i pij&i^) xauxw); the term 

'all ' is, however, implied due to the fact that D ^ i r o n and xa ^e^pauueva modify 

respectively H^TH Hinn "HaT^DTW and ndvcct xd pr|tiaxa xou vouou xovxau. In 

context, the failure which this clause refers to is devotion to other gods and the penalty is 

the curse.7 8 It is important to note that in 28.61 the participle is negated; the plague 

which w i l l come upon Israel is one which is not written i n the book of this law 

(nam m i n n 2 i r D $b IttfiVxTjv UT) -yeYpauuevnv ev x^i (JipXi^ xau vouau 

xauxou).7? Furthermore, i n this passage "that which is (not) written" is sickness 

("^"^D/ndaav uaXcaciav) and plague (TDf3"^31/Kal ndaav nXrjyfjv), 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 i n the book of this law. 

(3) In Deut 29 this clause occurs three times, First, i n 29.19 it is important again to 

observe that what is written i n the book of the law is the curse, not the commandments, 

as i n Deut 9.10 & 28.58. This text (HTH "1303 HlinDH), moreover, is translated with ev x£ 

jJijJX'w;) %w vouou xcruxcru. The translation demonstrates a tendency to expand the text 

with the simple insertion of xov vbuou, which is probably intended to clarify the referent. 

Second, i n 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 h im from all the tribes of Israel 

7 6 Cf. Stanley 1992:241. He argues that this text is the source of Paul's modification. 
7 7The presence of the demonstrative pronoun is a consistent feature of the text to 

which we wil l refer, though Paul did not include it. Cf. Stanley 1992:241-242. 
7 8 0 n this point, see pp. 52-54,58 above. 
7^This evidently was viewed as a contradiction within some manuscript traditions 

of the LXX, which thus mention both kinds of plagues (xr|v UT| Yeypauuevqv, Kai rraaav 
xTfv Ye7pomuevr|v kvxi^ (Jvf£Up xau vouou XOHJXOXI) in order to resolve this contradiction. 
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(b*n\8°> °>®2Ui 'pan8 0). A l l the curses of the covenant ( m a n ^•D/ndaog xat dpac 

xr)r SiaOrpcrf) are referred to as "that which is written i n the book of this law" 

(DTD m i m n ^ i r o V x a c yeTpauuevac ev x$ (Ji(JXi^ toil VOUCAJ xowau). And 

third, Deut 29,26 describes the punishment promised to fall on those who abandoned the 

covenant of the Lord (v, 24: mrP rVH2~rWxTjv &ia8ifpcrfv laipicnj ton Gecnj) and went 

and served other gods (v, 25: •"'inyt DTl^K/Seou; exepou;).81 The Lord's wrath was 

upon the land (NUTI y i iO/e iT i xrfv yryv eKeivqv) for the sin of an individual, The 

important point to be stressed here, as also i n Deut 29.19-20, is that "that which is written 

in the book of the law" (DTH 1302 rnirDn/xac TeYpauuevac ev x<p (Jip^l(p xaux^)) is the 

curse. 

(4) The clause occurs in Deut 30.10, which refers to "all the things written in this 

book of the law" (HTH m i m 1D02 DlinDTI/xac yeypauuevac ev x£ (SipXup xou vouau 

xovxou). The context here is of covenant renewal, and Yahweh's promise to restore Israel 

to the land after the exile. 8 2 This final instance of the f u l l example of the clause cited by 

Paul refers to the Lord's commandments (Pm^fVxca; evxolat awau) and his statutes/ 

requirements ("PHpn/xd SiKcatoiiaxct ceuxcru). The LXX supplements this list with xag 

Kplaeig cdkou, which may refer to the just punishments which the Lord requires for 

disobedience.83 The pattern traced above in which failure to do all the commandments 

which are written i n the book of the law is linked with the tendency to go and serve 

other gods can also be seen in Deut 30, 

8 0The LXX interpreted this to mean ndvxwv mwv \apar\k. 
8 According to Deut 29.23ff., covenant faithfulness is the primary issue for 

Deuteronomy in defining the curse which would fal l upon transgressors. On this 
important point, see pp. 54-5? above. In Deut 29 the curse which resulted i n Israel's exile 
was due to her failure to maintain covenant loyalty by turning to other gods, and this 
failure is the negative corollary to doing all the commandments written i n the book of the 
law. 

8 2Stanley 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 n the midst of a list of 'blessings' 
makes it an unlikely candidate for combination with Deut 27.26 in Gal 3 10." 

83on this point see pp. 55-56 above. 
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(5) In Deut 31 a partial form occurs. This passage is i n the context of Moses' final 

instructions to Joshua, which includes his placement of "the book of this law" 

(DTD m m n ISO f W x b (JipTaov xm vbuou xoiixoru) i n the ark of the covenant. This law 

was written by Moses (Deut 31.9: mtn m m r ™ TWU ariTn), thus l inking in this 

context two of the significant elements of Paul's statement found in Gal 3.10.84 The LXX 

of Deut 31.9 makes this connection even more explicit (iced eypa\|re Monjorjg xd prjuaxa. 

xou voucrn xauxou elc (SijJXiov). This is seen clearly in 31.24, where we read that Moses 

had written the words of this law i n a book (130"^ n K T r r m m "naTTO* 2H±> rWffV 

MWUQ-Q; 7pct<J>wv navrcec xoiic Xoyouc xm vbuou xouxoxi eic [JipXiov). Hence, Deut 31 

testifies to the identification of the law as the book of the law which had been written by 

Moses. 

In summary, the language that Paul used in Gal 3.10b to modify his quotation of 

Deut 27.26 (nctcav xoic Y^Tpaiwevoic ev x£ pipXi^ xm vbuoii) is most closely paralleled by 

five passages, all of which are found in Deut 28-30. A partial form of this language, 

moreover, occurs i n 9.10 and 31.26.85 The evidence we have surveyed, especially from 

Deut 28-30, suggests that ndvxa xd Ye^pauueva ev xqt pipXip xcru vouou xowau is a 

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 turned f rom the Lord to 

other gods. Thus i n 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 i n Deut 28-30 between wavta xd 

Yeypauueva ev x^ jJipli^i xcru vbuou xcruxcru and both the commandments of the law and 

the curse of the covenant suggests that i n Paul's citation of Deut 27,26 in Gal 3.10, Deut 

8 4Paul does not explicitly state i n 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 i n his use of Deuteronomy in Gal 
3.10. 
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27-30 influenced his thought concerning the function and significance of the curse. This 

influence, according to Paul's gospel means that the curse on bom e | ipyajv vbtiou (i.e. 

those who are requiring circumcision among the Galatian churches8 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 7 Apostasy from the Lord through the worship of idols 

thus meant not keeping the commandments of the Lord or not remaining within all the 

thing? written i n the book of the law, and this pattern functions as one of the dominant 

motifs of Deuteronomy. 8 8 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 i n the book of the law. 

8 6Paul is not arguing against 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 Galatians. Cf. p. 162 above. 
Perhaps the troublemakers use this text, or at least use Deuteronomistic language 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 wil l be cursed i f they do not obey 
the whole law. This possible background may inform our reading of the statement that 
Paul makes i n 4.17. Paul's use of Deuteronomy and Genesis then is intended to demonstrate 
that circumcision 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 i n Christ, not works of the law (as the troublemakers may have argued in their own 
proclamation of the gospel to the Galatians). Probably Paul's argument here will not have 
convinced the troublemakers (so Dunn 1993a: 173), but Paul's argument is not intended to 
convince the troublemakers. It is intended to convince the Galatians to remain loyal to 
the gospel they have already received. 

8 7This understanding of the curse of the covenant, which fe l l 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 72-5,11-16; 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 3112,16-20. 

8 Darlington 1997:95-99 notes the importance of this motif for the interpretation 
of Gal 310. 



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.89 This central motif of Israel's covenant relationship with 

Yahweh, which has recently received much attention i n Old Testament studies, 90 has 

long been overlooked in studies on Galatians 3. The importance of this motif for 

understanding Paul's argument i n Galatians cannot be overstated, however. From the 

perspective of Deuteronomy, Israel was continually confronted with a choice.^1 If she 

chose to obey the Lord and remain faithful to h im, then she would be blessed in the land 

promised to Abraham 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 violated the covenant by worshipping other 

gods, therefore, is at the center of Deuteronomy. Israel's covenant with Yahweh required 

obedience to its commandments, and obedience to all the commandments is consistently 

contrasted with those who abandon the covenant and worship other gods. 

C. Paul's modified citation as support for his assertion i n 3.10a 

Gal 3.10b is clearly intended to support the assertion of 3.10a. The question which 

has bedeviled scholars is how it does so.?2 Several have concluded that Paul's use of 

scripture does not i n fact support his claim, and many have recently affirmed and 

defended the traditional interpretation.93 In chapters three and five we explored the use 

8 9At 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; ¥einfeld: 81-82; 
Craigie 1976:58-59; and Neusner 1990:29. 

9°See Mendenhail 1954a: 50-76; idem 1954b: 26-46; Weinfeid: 59-157; von Rad 1953: 
70-73; Baltzer: 1-93; McConville; McCarthy 1978; and Lo^rery: 199-200. 

^Ackroyd: 81-82. 
?2Cf. Garlington 1997:85. 
93Cf. pp. 5-6 above. 



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 nac. Howard, for example, has stressed the first note i n Paul's 

citation of Deut 27.26 and has argued that it is determinative of Paul's purpose 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 n etc to indicate that all gentiles were under the curse in the sense that they 

were under the suppressing power of the law 9 5 which divided Jews and gentiles must be 

questioned. The note 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 minor children. But this does not mean that Paul states that the law functions 

as a "suppressing power." The thrust of the argument is directed more toward the idea 

that what is a supervisory function of the law as a naiSa^wyoc then must not continue 

now for those who have been baptized into Christ.^7 Furthermore, Howard's stress on 

94Howard: 58-65. 
95Martyn: 307-311 has recently argued that Paul takes up a text used by the 

troublemakers, whom Martyn refers to as the "Teachers", and that he has interpreted this 
text in light of the apocalyptic schema that he finds i n Galatians. Martyn 311: concludes 
that "...for Paul the curse of the lav falls on both observer and nonobserver" 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 enslavement is a 
universal human problem. Hence, the criticisms of Howard's similar argument of the law 
as a suppressing power also apply to Martyn's argument. 

9*Cf. pp. 174-177. 
9?SoMcKriighti995:lj5. 

204 



the term noc. as a reference to Jews and gentiles as a whole fails to recognize that it is 

qualified by a relative clause, thus l imit ing its reference. Moreover, within the context of 

Deuteronomy itself, the language of note does not function to indict Israel as a whole, but 

rather to indict the covenant breaker, especially one who turns to other gods. Thus the 

indictment of Gal 3.10b is not i n 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 i n the law and if one failed at any point, the curse of the law would 

fall.? 8 Indeed, the law did expect faithful obedience to all of its precepts, but it also 

provided the means for atonement through the sacrificial cult. It is difficult to sustain 

the argument that Paul thought that the violation of a single commandment would 

bring the curse when he knew that atonement and forgiveness were so near, But 

perhaps most significant for our purposes, the argument i n 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 i n 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 i n this citation which points toward the broader context of Deut 28-

30. 

Therefore, a more f ru i t fu l approach to the question of the significance of the 

second nac is to observe that Paul has modified Deut 27.26 by the insertion of nomv xoic 

Ye-ypauuevoig ev x£ (hpXli^ xm vouau in the place of ev TTCUJW XOIC Xoyoic toy VOUCH 

TOWOU .99 The addition of nag to the LXX translation of Deut 27.26 is typically noted, but 

9gCf. eg. Longenecker: 117-118; Schreiner 1984:156; Hong 1993:137; Amadi-
Azuogu: 126-138; and Hubner: 19. Segal: 119-120 offers a variation of this interpretation. 

Scholars 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 
1993a; Thielmann 1989; Scott 1993a; a n d ¥ r i g h t 1992a. The present study argues that 
failure to do all that is written i n the book of the lav is consistently conjoined with the sin 



left unnoticed thus far is that TTOC is a key component of the clause nacav toic 

ye-fpauuevoig ev jkfJXiy xcw vouou elsewhere i n Deuteronomy. 1 0 0 Hence, this second 

"all" is simply part of the formula Paul has spliced with his citation of Deut 27,26. 

With in the context of Deut 28-30, the clause ndcav xov; -yefpauiievoic ev x$ (JijJXi^ xcru 

voucfij 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 gads. 1 0 1 

The first occurrence of a partial form of this clause is in the context of Israel's sin 

at Sinai (Deut 9.10). Two observations point to the significance of this text for our 

understanding Gal 3.10. First, the partial clause D T f r s • ,3rO/'ye7paiiiievag ev 

tip &aKTul<p TOII Oeoii and the phrase D'HXTrr^DD OTP^yi/Kcu en' a m cue kykfpemxo 

ndvteg oi Xoyoiare 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 7pd$e w. 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: 1TO 110/Trapepr|aav xa%k cf. 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 significance for our understanding Paul's 
argument i n Gal 310. 

1 0 0 Cf . Deut 28.58,61; 29.19,20,26; and 30.10. It is crucial to note that the term 
or IT etc. is present i n each of these texts. Thus the argument that Paul has purposely 
chosen the text which had the term nojr to f i t his own needs fails to convince because in 
fact the clause he incorporated into his citation had the term "all" in both the MT and the 
LXX. The significance of this adjective, i f any, must lie elsewhere. 

1 0 1 This is the central thesis of Chapter 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. 

206 



the Galatians for their impending apostasy from the gospel of Jesus Christ and thus from 

the one who called them into the people of G o d . 1 0 2 These factors suggest that Paul may 

have been influenced by Deut 9 when he combined the clause nomv xoig ^fpamkyov; 

ev fhf&ioj xoy vouou with his citation of Deut 27.26. If this is the case, it suggests that 

he did so in order to draw i n the significance of the specific occasion for the violation of 

the covenant at Sinai. 

The point that Paul has drawn i n the broader context of Deuteronomy which 

demanded covenant loyalty from the Israelites is further substantiated when we 

recognize that the clauses euuevei and %dv novrjaai ankct 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 i n blessing is through faith i n Christ. This is clear i n Gal 3.9: ol I K TUCfre wg 

etiXoyovvtai cruv x£ nvcay" AjJpaaii. The phrase oi CK nlcftetog is clearly contrasted with 

oom e| epycov voiiou i n 3.10a, and oi EK IT lore cog includes the gentiles whom God 

intended to justify (3.8). These gentiles who have been justified by faith are the present 

fulfi l lment of God's promise to Abraham, and they are blessed together with Abraham, 

the faithful one. The fulcrum upon which the contrast between ol CK TTloretog and oom 

1 0 2 Cf . pp. 214-220 below. Although the troublemakers may have used Deut 27.26 in 
their own proclamation to the Galatians, as some have argued (cf. p. 162 above), Paul's 
modification of this text suggests that he wants the Galatians to understand the importance 
of loyalty to his gospel i n 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 to in 1.6, indicates that he grounds his 
assertion of a curse on oom epycov voiiov on the theme of loyalty to the Lord i n 
Deuteronomy itself. And i n spite of the fact that the troublemakers likely also appeal to 
the category of "sons of Abraham" and thus may have used the promise of blessing for the 
nations i n Genesis, Paul's argument is that the works of the law which the troublemakers 
demand must not be added to the promise to Abraham because these works of the law were 
intended for a specific period in Israel's history. 
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epywv vouou turns is the issue of the justification of the gentiles by faith. Those who 

follow this rule are blessed with Abraham, 1 0 3 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 oaoi -yap e| 

epryoyv vouau eiaw w o Kaxapccv eiavvbecause oom e£ epYGJV vouov 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 l a w , 1 0 4 This focus 

on the individual who is under the curse for violation of the covenant is explicit 

elsewhere in Deuteronomy (13.1ff .j and 29.18-21). And Paul explicitly states i n Gal 1.9 

that a curse is on the individual who preaches another gospel to the Galatians (el t ic 

ii u etc ewYyeXl^exca irap o TrapeXd(Jexe? ctvaOeua ecrtw). 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 f rom a text i n which this is 

explicit, but rather cites a text which focuses on the individual. Thus it is doubtful that 

Paul cites Deut 2726 because the nation of Israel is still under the curse of the exile.1 °5 

Thus the logic of Paul's assertion i n Gal 3,10a which is supported by Deut 27.26 i n 

3.10b demands that we understand oom e£ epyojv vouoxi as something less than obedience 

and faithfulness to the l a w . 1 0 6 And we have argued that oom k\ epftofv "voucru is a 

1 °3See also Gal 6.16, where Paul pronounces a blessing on those who follow the 
rule that circumcision is not an important issue. Cf. Jaquette: 165. 

1 0 4 So 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. 

1 °5so also Bonneau: 62. 
1 0 6Several have made this observation recently. Cf. Dunn 1993a: 172-173; idem 

1990:226; idem 1991:311; Betz: 146; Boyarin: 137-141; Morland: 208-209; andCranford: 
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. And Paul interprets this promise of blessing for gentiles to be a blessing apart from 
works of the law. This is clear especially in the statement i n 3-9 that oi CK nioxeug 
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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.107 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 period of time in redemptive 

history, a time which is now over for those in Christ. Because they have limited the f u l l 

expression of God's covenant blessing to those who have identified wi th ethnic Israel 

and they are also compelling gentiles to observe works of the law, oaoi e | epyoorv voucu 

are under the curse because they have been dis loyal 1 0 8 to God's covenant purpose to 

bless the nations through Abraham's descendants.109 This disloyalty is tantamount to 

eaiXoYcrovTca cniv nvox^ * A|Jpaaii. For the blessing comes to those of faith, and in light 
of the juxtaposition of works of the law and faith i n 3-1-5, Paul certainly intends that this 
blessing is not on those who are e | epywv vbuou. 

1 0 7 Paul clearly thinks that vouoc includes elements from the patriarchal 
narrative, as Gal 4.21 indicates. So correctly Braswell: 78; and Cousar: 74. The 
troublemakers may also have included the promise to Abraham i n their own proclamation 
to the Galatians, and i f so, they certainly wi l l have insisted that this promise of blessing 
for gentiles only comes to gentiles who are circumcised (Martyn 1985.321-323). ¥ e have 
argued that Paul states, based on his understanding of scripture and the Galatians own 
experience, that this blessing comes to gentiles and to Jews apart from works of the law. 

1 0 8 Hong 1993:81-82,140 correctly points to disloyalty to God as the reason for the 
curse, but he nevertheless maintains the traditional interpretation. Cf. also idem 1994: 
175-177. The troublemakers may have used the motif of loyalty to the Lord through 
obedience to the commandments i n their preaching in the Galatians churches. But Paul 
clearly begins this letter with a warning to the Galatians that they are i n 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 loyalty 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 i n him (1.16) and this gospel was proclaimed 
beforehand to Abraham (3.8). 

1 °9Moriand: 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 Gentiles." The issue for Paul is how Jews and gentiles are related in the covenant 
community based on faith i n 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 claim 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 
basis of the Sinai covenant and on the basis 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 circumcized when that function for the law is 

no 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 i n Gal 3.10b 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 period. The present study argues that 

Paul's use of Deut 27.26 in Gal 3.10b to support his assertion that oaoi yap k\ epywrv vouou 

eiaiv w o Kaxapav eicav operates within this traditional framework because oaoi e | 

epywrv vouoi) have been disloyal to the covenant and their disloyalty is tantamount to 

idolatry. 1 1 0 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 f rom the promise of blessing for all nations to the curse, 

we have argued that oaov e£ epywv vouau are under the curse because they have been 

incorrectly assumes that Paul thought that the law and faith were both equally valid now 
as 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 as 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: "On 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." f rom 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. Our argument i n Chapter Three and Chapter 
Five is that the explicit reason for the curse is consistently the failure to remain fai thful 
to the Lord through devotion to other gods. If this motif has informed Paul's argument in 
Gal 3.10 i n anyway, 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 fai thful to 
the Lord i n Deuteronomy. 

1 1 0 Gariington 1997:109-110. 
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disloyal to the gospel of Jesus Christ, which now functions as the focal point for covenant 

loyalty, 1 1 1 

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 fulfi l lment 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 i n 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 i n 

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 focal 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, oaoi s£ spytov vojiou 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 wi l l next 

examine how other texts in Galatians, with various degrees of clarity, also evidence this 

Deuteronornistic framework of interpretation. This task w i l l help to confirm that our 

thesis for Gal 3.10 is plausible within the argument of the letter as a whole. 

Ibidem 1997:106-109. 
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To be 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 i n Christ, and not through circumcision and other "works of the 

Law" is not found elsewhere in the literature of Second Temple Judaism, which 

demanded circumcision for all male children bom of Jewish parents and also commonly 

viewed the requirements of the law as necessary for gentile converts to Judaism. 1 1 2 

Thus Paul's understanding of the grounds on which a gentile might belong to the 

covenant community significantly 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, i f 

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 i n Judaism, 

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 z\ means n lot ewe (3.2) and eic nioxewg (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. 

1 1 2 McKnight 1991:79-82; and Nolland: 173-194. Pace McElenev: 328-333. 
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Chapter Eig t̂ 

The Deuteronornistic pattern as it relates to the Gospel of Jesus Christ elsewhere in Paul's 
Letter to the Galatians.1 

I . friizoductioai 

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 

God's covenant purpose. The thesis argued above that oaoi e| epywv vouov are under a 

curse because they are apostates from the gospel maybe confirmed by an examination of 

other traces of the same perspective elsewhere i n Galatians.2 The present study, first, 

1 It is not the purpose of this thesis to suggest that Paul's use of the Deuteronomistic 
tradition is monolithic, t>ut 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 i n this letter. Our examination of other places in Galatians 
which provide evidence that apostates are under the curse thus wil l 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 (cf. e g. 
Hansen 1989:67-70), which means the inclusion of gentiles through faith i n Jesus Christ 
and the challenge to that gospel posed by the troublemakers' requirement of circumcision 
(cf e g. Barclay 1988:36-74; Gordon 1987:32-43; Raisanen 1992.21; Hong 1993:103; 
Luhrmann: 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. 

2Due to space limitations, our study is necessarily restricted to Galatians, but a 
number of other texts i n 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 comperes it to the 
churches in Judea who faced similar persecution from the Jews (2.14: w b t w v IouSatwv). 
Among their sins is the fact that they hinder the gospel^which is preached to the gentiles 
(2.16: Kwkuovxwv Tjuccc TOIC. e$veorv XoArjom ivct awGwcav) with the result that the 
wrath of God has come upon them (2.16: H&mev tk en awoiic r\ bp/fq eic. teXoc). In I Cor 
16.22 Paul states et tu; ou (jiiiei xov tcupiov f j rw ctvctOeua. Love for the Lord is one of the 
central obligations i n Deuteronomy. Compare also Rom 2.22 (cf. Garlington 1990:142-
151 ); I Cor 10.14 (Hays 1989:96 thinks that Paul is here referring to the Golden Calf); I I 
Cor. 11.1-4; and Phil 3.1-21. Cf. also I Cor 9.16, where dvoVyKT}, oval, and the motif of the 
proclamation of the gospel are conjoined. Some scholars take aucu to refer to God's 
eschatological judgment. See, for example, Sandnes: 124; and Stuhlmacher: 152. 
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w i l l examine two passages in Galatians i n 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) i n the Jewish 

scripture, and the second (4.8-10) links the present danger with the Galatians' own past in 

paganism. Paul's polemic 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 returning to their own idolatrous past. 

Moreover, this study w i l l then consider three other passages in which the same 

connection is perhaps more subtle, but nevertheless equally clear. First, we w i l l examine 

a passage (Gal 2,18) i n which Paul stated that i f he rebuilt the law as a requirement for 

gentiles, he would be a covenant breaker (wapajSaTTk). Second, we wi l l 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 w i l l argue that it is significant that Paul 

bracketed his assertion that "the circumcised" (oi Trepixeiivouevoi) do not keep the law 

(6.13a) with statements that they compelled (6.12: oixoi. dvaTKa^owvv 'uiiag 

TTepvteuvea0ca) and wanted (6.13b: 6eXaucnv woe ne pit e live a9ai) the Galatians to be 

circumcised. These passages indicate that several other places i n Paul's letter to the 

Galatians also point toward this theological framework f rom 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 li>-9 and 4JMQ 

A. Gal 1.6-9 
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Commentators have long noted that Paul begins this letter i n a manner which 

contrasts sharply with his typical practice.3 His use of 9a'uud£w in 1.6 immediately 

confronts the reader with the central issue at stake4: Paul's concern that the Galatians are 

on the verge of apostasy.5 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 i n 

Paul's use of ouxtoc %ajko%fi 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,7 so also the Galatians are i n danger of breaking their central obligation of loyalty to 

the Lord which is expressed through loyalty to the Gospel.8 Hence, Mussner is correct i n 

his observation that "Der' Abfall ' der Galater ist also fur den x^postel 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 i n danger of repeating Israel's sin in the 

wilderness. 1 0 

3Cf. Bruce 1982a: 79-80; Lightfoot: 75; Longenecker: 13; Luhrmann: 1; Dunn 
1993a: 38-39; and Ebeling: 42. Paul typically began with a statement of thanksgiving for 
his readers. In the undisputed Paulines, cf. Rom 1.8; I Cor 1.4; Phil 1.3; I Thess 1.2; and 
Phm 1.4. I I Cor is another exception to this pattern, and given its highly polemical 
nature, may provide a parallel with Galatians at this point. I I Cor, however, begins with a 
blessing pronounced with reference to God. 

4Bruce 1982a: 80; Hughes: 215-216; Hansen 1994:195; idem 1989:33; Hong 1993:29; 
Morris: 39; and Cosgrove: 27. 

5The present tense (uexcrclSeaSe) strongly points i n this direction. Cf. 
Longenecker: 14; Burton 1920:18-19; Morris: 40; Dunn 1993a: 40; Matera:45; George: 91; 
Martyn: 108, and Ebeling: 44. 

6The language of the LXX provides a verbal l ink between Gal 1.6 and^ Ex 32.8 
(napepqaav xajy eKrqg o&ou) and Deut 9.16 (Trctpepnrfce xa^v GCTTO XT^ cSov). Cf 
Mussner: 53; Longenecker: 14; Betz: 47; and Dunn 1993a: 40. 

7Cf. Hafemann: 197-198. 
8Ebeling: 47 makes this same point: "...the charge is transgression of the first 

commandment." 
^Mussner: 54-55. 
1 °Cf. also Judg. 2.17, where Israel's sin of idolatry is termed a quick departure from 

the way they had been commanded. 
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Second, the language Paul uses in connection with this impending apostasy 

(uexax'i9ea$e dno,.,eic„,) i i is the language used in a passage in the LXX for those who 

turn from devotion to the Lord to other gods. 1 2 In the LXX translation of I Kg? 21.25 

(=[LXX] III Kgs 20.25), the verb uexaxi$rim. 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 

language of apostasy came to be applied to devotion to the law. In II Mace 724 Antiochus 

promised the youngest i n a series of brothers who all remained loyal to the law that he 

would make h im both rich and happy, if he would t um from the laws of his fathers 

(uexa$euevov curb xoav T T a x p w v voiioorv).1? Hence, when Paul used the language which 

indicated that the Galatians were i n danger of turning from the Lord to someone or 

something else, he employed language which could indicate potential apostasy and 

disloyalty to the covenant. 1 4 

The crucial point to make for the present study, however, is that Paul began this 

letter to the Galatians with a statement which explicitly stated that they were i n danger of 

apostasy from the Lord because they were contemplating a t u m from the Lord to another 

gospel. For Paul the specific occasion for the Galatians' impending defection f rom the 

Lord was their acceptance of another gospel. 

In verse seven Paul identifies the source of the Galatians' potential apostasy. The 

danger the Galatians' face comes from oi xapctaaovxeg wag, that is, those who want to 

lead them to apostasy. Although xapdaae w may denote more broadly any political 

1 iCf. Ebeling: 43-44; and Wright 1994:231. 
1 2The converse of this is used by Paul to describe the conversion of the 

Thessalonians (cf. I Thess 1.9: KOLI rrwg kneaxpkyaxe npoc xav 6ecv GOTO XWV ei&toXurv 
hmXtvexv Oew favxx rcal dXqOvvy). Thus the language of turning from someone to 
someone is rooted either positively i n conversion or negatively i n apostasy. 

13Cf. Mussner: 54; and Matera: 45. 
1 4According to Weinfeld: 83-84, this language 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, 1 5 i n this context it refers to those who would lead God's people into 

apostasy.16 The group that Paul designates ol tapdaaovceg 'uuag do this because they 

want to pervert (teXovxec uexacrxpetyai to evayykkiw xou Xpioxou) the gospel. Bets has 

captured the force of Paul's argument: 

...if the Galatians were to go over completely to the opposition, they 
would become, in the Pauline sense, apostates.17 

This other gospel is so radically different f rom that entrusted to Paul and preached by 

h im that to preach or accept it is, essentially, to abandon the Lord. 

This line of interpretation is confirmed by an examination of 1.8-9, i n which Paul 

twice pronounces dvdSeuaon anyone who preaches another gospel. 1 8 K. Sandnes has 

linked the structure of these two verses with Deut 13, which three times details the 

danger of someone19 coming into the community of Israel and leading some within the 

^Dunn 1993a: 43; Longenecker: 16; and Betz: 49. 
l 6 This verb is used twice in I Maccabees for those who led the movement toward 

apostasy at that time. Cf. I Mace 3-5: TOXIC. xapdaaovxotc. xbv Xabv a-uxov; and 7.22: oi 
xapdaaovxeg xav Xabv avxw. This last passage comments concerning this group: Kai 
enoirjaav nfarrjfrv ue-yd?^ eVIaparjX, perhaps i n reference to the curse of Deuteronomy 
on those who abandon the Lord. In noun form it is included in a list of the effects of 
idolatry (¥isd. Sol. 14.25). Compare also Ben Sira28.9: Kai dvqp duaproAoc xapd|ei 
<|>vkrug. In the LXX addition to the beginning of Esther the term is used three times (twice 
in noun form, once i n verb form) for the troubling affect of heathen nations on "the 
nation of the just" (Sucalurv e$vog). See also Barclay 1988:36: "Paul's choice of terms for 
his opponents may echo the Old Testament references to those who 'trouble' Israel." 

1 7Bets: 50. He rightly links ueTaaxp€f}>e w in v.7 with uexaxi^evai in v.6, thus 
making the charge of apostasy in v. 7 clear. 

18Sandnes: 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 this 
curse with "the judicial wrath of God." So also Luhrmann: 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 to maintain the purity of the gospel and the blessing it 
brings." 

1 ^The danger comes from a false prophet (13.1-5), a relative (13.6-11), or some 
worthless men (13-12-18. LXX: dvspeg irocpdvouoi). Deut 13 is summarized by the promise 
that the Lord would bless Israel according to the terms of the promise to Abraham i f they 
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covenant community to another god. He notes the structure of Paul's argument in Gal 

1.8-9:20 

edv rpeu; r\ cqfr/e^o; oxipavov etjay'yeXi^'nxai [v\iiv] 
nap' o curfYYeA-iaaueOa vnw 
ctvaOeua eaxw 

v.8 
conditional clause: 
with accusation: 
punishment: 

v.9 
conditional clause: ei tic, v\iac, eTJOCTfyeiU êxai 
with accusation: nap* o TTapeXapexe 
punishment: ava$eua eaxoo 

Sandnes then points to a similar structure for the three instances in Deut 13 i n which 

the people of God are seduced to apostasy:21 

Deut 13.2-6: 

conditional clause: 
with accusation: 
punishment: 

Deut 13.7-11: 

conditional clause: 
with accusation: 
punishment: 

eav Se... 
Xatpeuacoiiev 9eou; exepoic 
eiceivoc cmoSaveirai... 
Kai (Havieic x d v wavepbv e | IJUWV ainwv 

edv&e... 
Xaxpevomtv 6eoic. exepou; 
ctTToicxeivai aiuxav...XiOo(JoXT)aoi)aiv amav., 
dnoOaveixai 

Deut 13.13-18: 

conditional clause: 
with accusation: 
punishment: 

Xaxpewtouev $eoig exepou; 
dvaipwv dveleic,... 
dvaSeuaxi dvaSeuaxieixe... 

remain loyal to the Lord and keep all the commandments, which in this context can only 
refer to exclusive worship of the Lord. 

2 0 Cf. Sandnes: 70-71. 
2 1idem: 71. 

216 



dnb tot! dvaOeuaxoc 

As Sandnes observes, "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 

9eiov exepoi-; i n Gal 1:6 to exepov tvoLyytkiov" and "the punishment i n both texts is a 

curse (dvaOeua)."2? 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,24 and one became 

an apostate by preaching another gospel which was a perversion of the gospel Paul 

preached to the Galatians.25 Thus Sandnes concludes that 

The curse of God lay upon them because they had perverted the only 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 
to worship no other gods than Yahweh. 2 6 

The curse that Paul twice pronounced is on those who preach another gospel, which 

functions as another god which entices God's people away from exclusive loyalty to 

h i m . 2 7 

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 h im for 

another gospel, With in the context of the Galatian crisis and with those who have come 

2 2 i b id . He notes that Deut 13 (LXX) refers to nXavqom ae dnb icupiau XCM 8eo\i aoti 
(v.6), OTToaxTjom ae dnb rcupiau XOTJ $eow aou (v . l l ) , and dneoxT|aav (v.14). 

23ibi<J. 
2 4Cf. Dion:147-216. 
25Qne of the common agreements among interpreters of Galatians is that this other 

gospel 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." 

26Sandnes: 73. 
2 7Such considerations make it doubtful that Paul has employed a magical text here. 

Pace Bet2:53. 
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into the community to trouble the Galatians i n view (1.7), the Galatians could only 

conclude that those who had preached another gospel to thern 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. 2 8 In this important opening 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. Gal 4.8-11 

In this passage Paul contrasts the Galatians' former life with their life now in 

Christ. Formerly (tote) they did not know God (OUK ei&oxec Oebv) and were enslaved 

(e&auXeiJcrate) to those who by nature were not gods (xoic. $njaei ur| ouaw 8eoi<;);29 but 

now they know God (wv &e yvavxec), or more properly stated, they have been known by 

God (uaXXov 5e Yvtoa8evi;eg amb 8eo\i). This change of status f rom pagan idolaters to 

those who now know God adds rhetorical sharpness to Paul's question i n v.9: 

Ttoog eniarpe^ete TTCtXiv km xa daSevr] K C U TTTWXGI oroi^eia oic. 

It is especially to be noted that Paul states that the Galatians, if they accept the Jewish law 

through the rite of circumcision, would be returning again to their former status as 

2 8 Cf. 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 to Gal 3.10. However, his inclusion of 3.1-5 helps to clarify the 
context of an interpretation of Gal 310 within the parameters of this key motif in 
Galatians. 

2 9This 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; Isa 37.19; I I Chr 13.9; 
Ep Jer 16,23,30,49,51,52,65,72; Dunn 1993a: 224; Bruce 1982a: 201; Matera: 152; 
Luhrmann: 83, and Betz: 213-215. 
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idolaters, and thus they would be apostates.30 N , Calvert states the issue in this text in 

the sharpest possible manner: 

The Gentiles were formerly idolaters. Paul is accusing them of returning 
to their idols.31 

Although this connection that Paul draws between the danger of the acceptance of the 

Jewish law and a return to paganism has long puzzled scholars, 3 2 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 devotion to idols. 

First, Paul questions how those who formerly had been enslaved to idols can 

desire (0eXeiv33) to turn again to the worship of them (euiaxpetyext naXiv/rcoiUv avojOev 

SotiXeuetv 9eXei;e). Paul's use of the adverbs notXiv and avw^ev clearly implies that the 

Galatians are i n danger of returning to their former life as pagans with its concomitant 

idol worship. 3 4 Longenecker writes that Paul's use of these two adverbs: 

3°Paul may be referring to this danger of apostasy in 5-2-4 when he writes that i f 
the Galatians receive circumcision, then Christ wi l l be of no benefit to them (5 2: Xpiorbg 
•imog onj£ ev to^eXrjaei) and they wil l be cut off from Christ (5.4: Ka-cqprj^nxe ano 
Xpicrcoy) and have fallen from grace (5.4. ^apixog k^enkaaxe). Compare also 6.8 
where the one who sows to his own flesh wil l reap destruction (Sepiaei <|)0opd"v). 

31Calvert: 225. Cf. also Sanders 1983:101; McKnight 1995:217; and Howard: 76-78. 
3 2Bruce 1982a. 202-203 refers to this as "...an astonishing statement for a former 

Pharisee to make...". 
3 3The present tense of the verb indicates that the action is still i n progress, that is, 

the Galatians are still facing this choice and have not yet made this crucial decision. See 
Lightfoot: 171; and Longenecker: 181. 

3 4 Mart in 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 Christ. Cf. also Betz: 216. However, Ebeling: 46 is certainly 
correct: "The situation would be clearer (because it would be unambiguous) i f the 
Galatians had simply deserted Christ and the gospel to return to paganism." The whole 
thrust of Paul's letter to the Galatians is not that they have returned to 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 
conclusions fai l to account for the clear direction of the argument beginning in 1.6ff On 
the limitations of rhetorical criticism, 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 i n 1.6-9: The restatement 
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...emphasizes the fact that by taking on Torah observance Gentile 
Christians would be reverting to a pre-Christian stance comparable to 

their former pagan worship.35 

Longenecker uses the language of "comparable to" because he wants to refrain f rom 

suggesting that Paul viewed paganism and the Mosaic law as qualitatively the same. 

But this is, i n 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 requirement of circumcision for gentiles who have placed their faith in Christ. 

Second, Paul's employment of the verb eTTicfxpe^ete indicates that he thought that 

the Galatians were i n danger of returning to paganism through the acceptance of 

elements of the law which defined ethnic Israel.3? In the LXX this verb is used both 

positively of Israel's returning to the Lord38 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 4 1 such an apostasy f rom the Lord . 4 2 

of this rebuke i n 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 with turning 
away from faith in Christ and the experience of the Spirit to works of the Law and xa 
da6evf| Kca nxwxa oroi^eia (4.9)." 

35Longenecker: 181. 
3&ibid. 
3?Cf. Dunn 1993a: 225: "The assessment was not merely ironic: i n turning to the 

traditional Jewish understanding of the covenant as defined by the law, they were 
actually turning away from the God of Israel's covenant." Italics are the author's. Hence 
the pattern of thought in Gal 4.9 is similar to that found i n 1.6. 

38Deut 30.2,8-10. 
39Deut 31.18,20. Cf . also Dunn 1993a: 225-226; Longenecker: 180; Betz:216;and 

Calvert: 236-237. 
4 0Longenecker. 180; and Bets: 216 
4 1 The present tense (eTTioT.pe<j>exe) once again suggests that this return was in 

process and had not yet completely occurred. Cf. Longenecker: 180; Betz: 216; and Dunn 
1993a: 225-226. 

4 2 I n this connection, see Gal 1.6: uexaxiOetrte onto xcru Kc&eaavxog -imag ev 
x a p m ej£ exepov e-uorirfeXiov Although different verbs are used in the two texts., the 
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Third, Paul's reference to that which the Galatians would return as da9eviri KCCI 

n t w i d crrovma strongly evokes the image of paganism. For the oxoixeia. here probably 

refers to the elemental forces in the world which were thought to control human 

destiny.43 In Paul's argument the Galatians would return to these forces through a 

misplaced devotion to the works of the law: 

Since they had already experienced freedom from precisely such slavery 
Paul found it hard to credit the reports that they wished to exchange their 
slavery to things which were i n reality no gods for a slavery to the law 
misrepresented to function just like another false god 4 4 

Paul's statement that the Galatians wanted to be enslaved again (4.9: ndXw dvto6ev 

ScruXcuew GeXexe) clearly links the present danger with their idolatrous past. Together 

with his assertion that the law would be a oxovxelov 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.45 

These three considerations indicate that Paul thought that by turning to the law 

the Galatians would be returning to their pagan roots and they would thus be 

apostates.46 N . Calvert has brought this point into focus for us: 

...Paul 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 language of Gal 1.6 
functions to indicate that the Galatians are i n danger of apostasy, see the discussion on pp. 
214-220 above. 

4^Dunn 1993a: 226. Luhrmann: 83-85 correctly identifies idolatry as the issue here 
but argues that Paul employs this language here because the troublemakers had made a 
positive connection between the lav and the elements of the world. There is sparse 
evidence of such a connection, however. 

4 4 Dunn 1993a: 226. 
45Cf. Stuckenbruck: 104-111. He argues that Paul 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 i f they accept the troublemakers" gospel. 
Paul is here drawing an analogy between the Galatians' former life as idolaters and their 
potential present acceptance of another gospel as idolatry. 

4 6 Cf. idem: 109. Stuckenbruck highlights the conclusion that Gentile acceptance 
of the Torah sfter Christ "...would mark a 'return" to 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 l aw. 4 7 

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 of the letter is of course that 
Israel has used the (god-given) Torah i n 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 f rom the quasi-paganism involved in 
the idolization of nation, soil, and blood. That is why, i n 4.8-11, the ex-
pagan Galatian Christians are warned that i f they become circumcised, 
that is, become ethnically Jewish, they wi l l i n effect be reverting to 
paganism. 4 8 

In Gal 4.8-11, however, Paul is rebuking the Galatians and confronting the 

troublemakers, he is not condemning the whole nation of Israel.4 9 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 i n 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. 

m . Other References 

A. Gal 2.18 

4 7Calvert: 236-237 I understand "law" here i n the sense of works of the law, as 
defined earlier in this thesis 

4 b r i g h t 1994:233. However, his argument here appears to be subordinate to his 
thesis that Israel is still in exile (idem: 234). Cf. also ¥ r igh t 1992a: 240, where he makes a 
similar statement i n connection with his exegesis of Rom 9.30-10.21 when he refers to 
"...this idolatry of national privilege..." to which Israel clung. 

4 9 This is a crucial point which must be f i rmly 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 nopo$d.rqg in Gal 2,18 provides further evidence that he 

thought and constructed his argument within the covenant framework outlined in 

Chapter Three and argued above. 5 0 Even though the use of this term and its cognates is 

rare in the L X X 5 1 and the Apocrypha, 5 2 TTapajJdxT£ is used sufficiently often i n Paul's 

letters for the conclusion to be drawn that it refers not merely to sin in general but rather 

to violation of the law in particular. 5 3 

Paul stated that he would be a napctjidxirE if he rebuilt what he once tore down. 5 4 

Some scholars argue that Paul meant that i f 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 

5 0This text within its context becomes even more significant for our interpretation 
of Gal 3 .10 in its own context when we recognise the numerous links in the argument 
which tie these sections together. First, in both Christ's <leath is a foundational event (2.20 
and 3-13). Second, the phrase epycorv vbuou 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 (2.16c and 311. In fact, when Paul states that kv vou<p au&e\c. fctKcuovtca 
napa X^J 6ey &T[XOV, it is likely he is referring back to the point he had already made in 
2.16c). Garlington 199? has also argued in a similar manner for the importance of the 
argument in 2.17ff. for our understanding Gal 3.10-13. The observation that Paul raises 
issues in 2.15-21 which becomes main themes in Gal 3.Iff. is a regular feature of most 
interpretations of Galatians. See Stanley 1990:497; Barclay 1988:82; Hansen 1989:106-
107; Dunn 1993a: 132-150; and Stanton: 99-101. 

5 1 The noun napajJdxr|c; never occurs, and napctpaaig occurs once in Ps 100 (101). 3, 
in which the clause noiovvxac napajJctaeic. euior|aa is parallel with ou npoe6euT][v npb 
otfktkubjv uou TTpafiia napavouov. Thus in this Greek translation of a psalm 
transgression is viewed within the context of lawlessness. 

5 2 I n ¥isd. Sol. 14.31 the phrase xryv xwv dSucurv napd|JaoTV clearly refers back to 
the extended discussion of the foolishness of idolatry which begins in 14.8. Thus 
nctpdjktaic and idolatry are f i rmly linked together i n this text. In I I Mace 1510 the 
phrase t r ^ XOJV OOKOJV napaJJaoTv occurs, but it is not certain i f this refers to the conduct 
of Jews or further refers to the falsehood of the gentiles (t-qv xwv e$vwv dtteotav), 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 ( I I Mace 15.9: iced napcuruSouuevog 
awoug eK xov votiou rcai xwv npoijrrrxwv). 

53Lambrecht: 211,224-225, Burton 1920:131; and Dunn 1993a: 143. 
54The echo of Jer 1.10 is clear. Cf. Dunn 1993a: 142. 



then would have proven himself to have been a transgressor when he had "torn down" 

the law.55 This interpretation, however, is not likely i n view of auvuxravto, which is a 

present tense, indicative mood verb, The most natural translation of this verb i n 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 to the possibility of rebuilding the 

law, not to his former actions which involved the tearing down of certain requirements 

of the law for gentiles.5& M . Bachmann has made this same point and has drawn out the 

significance of it for us: 

...in V, 18a sei nicht der Abbau, sondem der Wiederaufbau von 
Gesetzesbedeutungder entscheidende Sachverhalt und genau dieses 
TTO&IV oucoSouew werte V. 18b als einen fundarnentalen Verstoss gegen 
Gottes Heilswillen und -handeln.5? 

Longenecker sees a similar significance for Paul's use of TTapa|iaxT|c; here: "It has to do 

with not just breaking a specific statute of the law but with setting aside the law's real 

intent," 58 To be a TrapajJatrp, 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 

55cf. e.g. Boyarin: 115; Bruce 1982a: 142; Burton 1920:130-132; Lightfoot: 117; 
Barclay 1988:80; Luhrmann:48; Matera: 102; Amadi-Azuogu:91; and Raisanen 1992: 121-
122. See also the list of scholars who advocate this view in Hansen 1989:241, n . 48. Matera: 
95 thinks that i f 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." 

% o Lambrecht: 228-230; Hansen 1989:106; idem 1994:201; Martyn: 256; Morris: 
88; Dunn 1993a: 142-143; and Garlington 1997:90. Fung: 120-122 interprets this verse to 
refer to the rebuilding of the law but understands this within the context of the 
traditional view. 

5?Bachmann: 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. 

58Longenecker: 91. He continues: "So here i n v 18 Paul insists that to revert to the 
Mosaic 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. 

5 Darlington 1997:86-92, who helpfully draws attention to the significance of this 
text for the interpretation of Gal 310. 
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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). 6 0 And it is precisely Paul's rebuilding of 

the law which would make h im a transgressor,61 an apostate from the covenant. 6 2 

Paul's argument here must also be seen in light of the incident at Antioch, 6 3 

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.64 

6 0Hansen 1989:107. 
6 1 Lambrecht: 226-227 points out that some scholars who take this line of 

interpretation argue that one is a transgressor of the restored law because no one can 
perfectly keep the whole law. Restoration of the law would inevitably lead to 
condemnation and the curse because the law demands perfect obedience to each 
prescription, but no one can keep it perfectly. This interpretation thus operates under 
the same assumption as the traditional interpretation of Gal 3. 10 outlined above. It is i n 
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 to live solely for God" (idem: 229) and 
" ...by the restoration of the Law Paul would destroy God's grace and become ipso facto a 
transgressor of that new command to live for God." (idem: 230). Lambrecht himself, 
however, fails to carry this insight through to his own interpretation of Gal 310 (idem: 
271-298), in which he argues that oaoi e | epywv vouov are cursed because although they 
do some things that the law requires, they "...apparently do not f u l f i l l other prescripts of 
that same law. So, notwithstanding their partial obedience, they are cursed because of a 
remaining sinful neglect. Paul is convinced that the whole of the law must be obeyed." 
(idem: 281). 

62Gaston: 71 argues that Paul is an apostate i f he builds up and then tears down the 
church. This appears to be forced into the context, however. 

63Hansen 1994:201; and idem 1989:100-108. 
6 4 Cf. Smiles: 258, Longenecker: 90; Boyarin:114; McKnight 1995:124; and Dunn 

1993a: 142. Although Dunn thinks that Paul is referring back to the Antioch incident, he 
softens the connection back to Peter. However, in light of the fact that Paul stated that 
Peter stood condemned (2.11: on Kaxe'fvwauevo; rjv) because of his actions i n Antioch 
through which he compelled gentiles to behave like Jews (2.14: xct e^vq ttvcqrcd^eic. 
louSai^ew; on the possible link between awTKCt^eivand apostasy in several strands in 
the postbiblical period, see p. 187, n. 31 above), Peter may well be described as â  
napapaxT]5 because he did not walk i n line with the truth of the gospel (2.14: CTUK 

opOonoSouoiv npbg x-qv dA,T)$eiav xcru evayyekiou; the image of walking correctly and 
not deviating to the right or left is a consistent motif i n Deuteronomy to describe the 
demand for covenant loyalty) and he rebuilt the demands of the law for gentile believers. 
Whether or not Paul explicitly intended the connection between TTapa(JaxT£ i n 2.18 and 
Peter's actions in Antioch, his behavior i n light of Paul's argument would best be 
described by this term. 
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Moreover, the Galatians must understand that the same accusation applies to the 

troublemakers and potentially to themselves 6^ 

...but it can be no accident that the contrasting possibilities represented i n 
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.6 6 

To be a napajJdxinf as Paul argued i n 2.18, therefore, is to be a transgressor of the truth of 

the gospel. This is, in essence, the accusation i n 1,6-9 and is the accusation to which Paul 

returns in 3.8-10 and 4.8-10. 

B. Gal 4,21-31 

Scholars typically acknowledge that in this section of Galatians Paul most clearly 

strains his application of scripture to the Galatian crisis. 6 7 This is due i n large part to the 

6^0nce again the occasional nature of this letter must be kept in view. Paul is not 
leveling a charge against Judaism as a whole, but rather the charge of transgression is 
within the context of the Galatian crisis. So Brinsmead: 190; Amadi-Azuogu: 92, and 
Boyarin: 115. 

66Smiles: 258-259, who then r ight ly 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 4.8-9 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 transgress any of its commands." (idem: 242). Even though Smiles 
r ightly argues against 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 
310. 

6 7 Cf. Barclay 1988:53: "Indeed, the Abraham story is invoked again i n 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 has 
correctly noted that the troublemakers probably used detailed scriptural exegesis to 
support their claim among the Galatians and further that their motives, at least to 
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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general agreement that Paul apparently interpreting in midrashic fashion, 6 8 was 

compelled to expound this story because it had been used by the troublemakers to 

demonstrate that children of Abraham were circumcised like Isaac.6^ It is not the 

purpose of the present study to examine all of the critical issues which a f u l l exegesis of 

this text would require. Instead, our purpose wi l l be limited to three possible points of 

contact 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 4.21 as 

the law (xbv vouov OUK dKouexe) . 7 1 The significance of this observation is intensified 

when we recognize that Paul has addressed the Galatians as ol tmo VOUOV OeXovxec, eivcu, 

Paul thus challenged the Galatians who wanted to place themselves under the law and 

thereby wanted to assume the covenant obligations required of faithful Jews to hear what 

the law itself said. It is probable that the clause xbv vouov o w aKouexe is intended as an 

echo of the central motif of Deuteronomy with respect to Israel's obedience to the 

covenant. 7 2 Israel was repeatedly admonished to "hear" ?3, that is to obey, the terms of 

the covenant. R. Longenecker has noted this correspondence; 

6 8 Lincoln: 11-32. 
fi9Barrett 1976:10-13; Lincoln: 12; Dunn 1993a: 243; idem 1993b: 96; and 

Longenecker: 200. 
7 0 This 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 awkward 
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." 

7 1 Pace 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 Pentateuch, 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 i f we understand that those who want to be 
under the law are admonished to listen to that law. And third, Paul's citation of an 
imperative from Gen 21.10 functions i n Gal 4.30 as a commandment to be obeyed in a way 
analogous to the Mosaic legislation (Cf. pp. 224-225 below). Cf. Stanton: 115: "But i n 4:21b 
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. 

7 2The classic text is, of course, Deut 6.4, but see also Deut4.1ff; 5.Iff; 9.1; 11.13,27; 
12.28; 1318; and28.1ff. 
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So Paul's challenge is that i f the Galatians would really "hear" the law 
-that is, understand it ful ly and respond to it aright- ihey would not 
regress to Jewish nomism, for, as he argued earlier, the law's purpose as a 
pedagogue was to function unt i l the coming of Christ. 7 4 

If this echo is intentional, then Paul, in a manner analogous to Gal 3.8-10,?5 has linked 

this Abrahamic narrative with one of the central motifs i n Deuteronomy with respect to 

Israel's required obedience to the law and wi l l proceed to describe covenant loyalty i n 

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 targurns. Although we can not 

be certain with respect to each particular tradition, it is likely that Paul was familiar with 

at least some of the traditions later encoded in the targums, A significant tradition, 

which is also found in Rabbinic literature, 7 6 is that which linked Ishmael's behavior 

toward Isaac i n Gen 21 with idolatrv. 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: 

pnsn ffllSS1? m ^ V n alcove a u ex a lactone xou vim awqe j . 7 7 Sarah insisted that 

Hagar and Ishmael be cast out of Abraham's house because of this behavior. The 

interpretation of the term pn^H in the targums, however, reflects a concern with a very 

specific issue: Hagar and Ishrnael were idolaters. For example, Sarah is said to have seen 

Ishmael "...doing improper actions, such as jesting in a foreign cult (or 'entertaining 

7 'This term is also important i n the prophetic pattern, i n which the prophet 
presents the Lord's covenant lawsuit against Israel for breach of the covenant. Compare 
Deut 32.1ff.; Isa 1.2-3; Micah 6.1-8; and Jer 2.4-13- See Hillers 1969.124ff. 

74Longenecker: 207. 
?5Cf. Stanton: 115, who links the interpretation of 4.21ff. with Gal 3.8. Cf. also 

Braswell: 78; and Luhrmann: 89. Amadi-Azuogu: 261 links 4.21 with 1.6. 
7 6 Cf. the helpful survey of traditions concerning this narrative i n Longenecker: 

200-206. It is possible to view Gal 4.21-31 as Paul's own targumic translation of Gen 21.9-10 
which attempted to draw out the significance of this text for his own audience. 

7 7The piel participle pflSft, used here i n an obvious word play on pTUF, Sarah's 
son, can refer to playing, joking or amusing oneself. It may also have a more malicious 
sense which would include fondling, playing around with, or mocking. 
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himself with idolatry')." 7 8 A n even more elaborate example of this interpretation is 

found in another targurn, in which Sarah sees Ishrnael" ...sporting with an idol and 

bowing down to i t . " 7 ^ Scholars have usually expressed uncertainty about the 

significance of Paul's change of ncd^ovta to eSauucev in 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 i n the behaviour of the Judaizers i n troubling the 
church and mocking or jeering at the believers' claim to be heirs by faith 
alone (cf.l:7ff; 2:4,12f; 4:17; 5:7,10,12; 6:17). 8 0 

If Paul was familiar with the tradition which linked Ishm&el with idolatry 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 

21.10 to the situation in the Galatian churches.8 1 Indeed, A. Lincoln goes so far as to call 

Paul's use of Gen 21.10 here " ...the punchline of Paul's polemical midrash." 8 2 Paul does 

7 8 Tg. Neof. 
? 9 Tg. Ps-J. The manuscript fditj^prm^ps of Tg. Ps - J reads: "bowing down to the 

Lord." 
8 0 Lincoln: 27. Luhrmann: 92 is typical of commentators who think that e&iwicev is 

a reference to the persecution of Christian churches by Judaism 
8 1 P&e Barrett 1976:13 who thinks that this imperative is " ...the command of God to 

his (angelic) agents, and expresses what the fate of each party is to be." Lightfoot: 184 
argues that this statement i n 4.30 "...sounds the death-knell of Judaism...". Morris: 149-150 
minks that the reference is to the Sinaitic covenant, not to the troublemakers. 

8 2 Lincoln: 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 i n 4.30 is the focal point of the whole allegory. "Thus, 
it appears, the focal point i n the Hagar-Sarah allegory is the imperative to expel the 
bondwoman and her son. Paul's use of the biblical story is 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.83 Wi th in the context of 

his rhetorical question in 4.21 (xov vouov cane cucougte), the rhetorical force thus would be 

that the Galatians must "hear" the law, that is they must obey the law's 

commandments, 8 4 so that they might cast out the troublemakers, that is, treat them as 

apostates f rom the covenant. It is possible that Paul's imperative that the troublemakers 

be cast out f rom the Galatian churches is language which reflects the covenant curse i n 

which those under the curse are to be excluded from the assembly.8? 

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 12.3/13.18 and Deut 27.26 in Gal 3.8,10. He may also suggest that the 

activity of the troublemakers is tantamount to idolatry, i f Paul was aware of and drawing 

on certain targumic traditions, which correspond to our argument above concerning the 

83So Longenecker: 217: "The directive of v 30 is not a broadside against all Jews or 
Judaism in general...Rather, here i n v 30 Paul calls for the expulsion of the Judaizers who 
had come into the Galatian congregations from the outside. Indeed, they were Jewish 
Christians. But that does not mean that Paul saw all Jewish Christians or all Jews in the 
same light." See also Hansen 1989:149; Dunn 1993b: 97-98; McKnight 1995:232; Amadi-
Azuogu: 290-291; and Lincoln: 17 who argues that Paul's reference to the present 
Jerusalem is motivated by the troublemakers own slogan ( IepcruCTaA'qu TJXIC. eaxw U'qxr|p 
fjutorv). 

8 4 Lincoln: 29. 
^Lincoln: 28-29 correctly notes other places i n Galatians where Paul refers to the 

exclusion of the troublemakers from the Galatian churches. This thought may also lie 
behind Paul's statement i n 5.12 that he wished the troublemakers would mutilate 
themselves (ofyekav K a i dnoKoyovcai oi ctvaataxovvteg vuat^). Cf. Hansen 1989:146 and 
Neyrey 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 i n Philadelphia ), who 
have recently suggested Paul may have Deut 23.1 i n mind and its exclusion from the 
assembly (LXX: etc. eiacX-qcaav rcupiou) 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 
circumcision and castration. See, for example, Segal: 208. 
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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. Gal 6.12-13 

Paul's statement in Gal 6.13a that the troublemakers8** do not keep the law has 

been difficult to reconcile with their apparent demand that the Galatians place 

themselves under the law: 

But i f 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. 8 7 

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: ou&e ^dp oi nepixeuvouevoi88 

=oaoi e | epywrv vouou?) and is followed by a similar statement (6.13b: OeXoww w a g 

nepixeuveaOai), 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 i n these verses is probably not accidental,8 9 and it does conform to our 

8 6The referent for the substantive participle here (oi Tiepvxeirvouevoi) is difficult 
to determine with certainty. The position taken here is that the rest of the letter makes it 
very likely that it refers to the troublemakers, who are Jewish Christians. Pace scholars, 
such as Schoeps: 65; and Munck: 87-89, who argue based almost entirely on this verse that 
reference i n this letter to the opponents i n 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 Donaldson 1994:177-179; Lightfoot: 
222, Longenecker: 292; Dunn 1993a: 338, Hong 1993:116-120; and George: 55-56. 

8 7Howard: 15. 
8 8 Mart in 1995:452 argues that this participle refers to "... those who practice the 

distinctions of circumcision" 
g9Cf. Brinsmead: 189: "The opening and closing elements of the letter (1 :l-5,6:11-

18) show striking modifications of Paul's epistolary practice, indicating that he has here 
incorporated items essential to the debate." 
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understanding of Gal 3.10 in which GOOI e | epyojv vouou are under the curse because they 

violate the covenant through their insistence that gentiles be circumcised 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 into the Galatian churches and have preached another gospel are under a curse. 

This is most clear in 1.6-9, but is also i n 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 i n 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 advocate circumcision for gentile converts thus find 

themselves outside the covenant and under a curse. Moreover, i f the Galatians accept 

circumcision, they would find that they had reverted back to their status as pagan 

idolaters and by implication would be under the curse. Hence, oooi k\ epywv vouou are 

under a curse because they preach another gospel among the Galatian churches (1.8-9), 

and the Galatians are potentially under the curse if they accept circumcision because they 

have in effect returned to their idolatrous past (4.8-10),90 Paul's focus i n 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, 

9 0Boyarin: 24 has correctly observed that i f the Galatians accept circumcision., 
they will place themselves outside of the covenant. "They will thus show themselves 
precisely to be outside of the covenants! promise and not within it as Paul's Jerusalem 
opponents would haw it" Italics are the author's. 
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Chapter Nine 

Conclusion 

Qui' study began with the observation that Gal 3.10 is one of the most difficult 

texts 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 i5aoi e| epytov 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 observe the law (i.e, all Jews), The traditional 

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 upon 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 Judaism. 

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 

Deuteronomy or the rest of the Jewish scripture. The curse in Deuteronomy functions 

to punish those who turn 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 

many texts in Deuteronomy, the curse applies to an individual or a small group of 

people. To be sure, when the entire nation turned from the Lord, they would experience 

the curse of the exile. 



In order to develop this thesis, we devoted attention in Fart 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 pointed to the conclusion that, 

together 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 occurrences 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 lav? 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 motifs 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 subordination to Israel's covenant with the Lord (e.g. Ben Sira) 

and to Israel'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 

postbiblical Judaism point to the conclusion that this curse functions in a way similar to 

that in Deuteronomy. 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 



in order to exclude other Jews from the category of those who remain faithful to the 

Lord. 

In Fart Three we turned our attention to the interpretation of Paul's use of 

Genesis and Deuteronomy in Gal 3,8-10. We argued in Chapter Six that in contrast to his 

Jewish contemporaries who either ignore the third 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 Jerusalem and in Antioch points to its fundamental importance for him, 

Paul's conviction on this point led him to maintain firmly the truth of the gospel (Gal 

2.5) and to confront Peter for failure to walk in accordance with it (Gal 2,11,15). We then 

turned our attention to the interpretation of Gal 3.8. Paul's citation of Gen 12.3/18.18 is 

intended to point to an important 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 a serious offence. 

In Chapter Seven we examined Paul's citation of Deut 27.26 to support his 

assertion that oaoi yap e\ epywv voiiau eicdv \ I T T O Katdpav eiaiv. Paul's statement in 

3.10a was the focus of attention first, and we further established the insight that oaoi e| 

epywv -voucru 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 
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Gal 3.10. It is precisely the troublemakers' other gospel which is at issue here because for 

Paul the designation oaoi i £ epywv voucru means to be in opposition to the gospel which 

was preached beforehand to Abraham and which Faul was commissioned to preach to 

the gentiles. Moreover, to be 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 \mb Koxctpov is not so much a reference to eternal destiny 

as it is a reference to the troublemakers as cursed and Paul's desire that the Galatians 

exclude them from the community, a point Paul makes explicit in Gal 4.30. Faul's 

support 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 oaov e| epycav 

voucru refers primarily to the troublemakers (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 devotion 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 who violate the covenant in a fundamental way is 

supported by the examination of several 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 preached to them has placed them on the verge of turning from the God who called 



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 idolaters 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 idolaters. 

This interpretive framework for the letter to the Galatians may also be noted, perhaps 

less clearly, at several other 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 Israel's 

paradigmatic experience.1 We have argued that for Paul the heart of the covenant is the 

promise to Abraham to bless the nations through his descendants. This promise which 

is the gospel of Jesus Christ functions as the central obligation of the covenant for those 

who are in Christ, an obligation to which exclusive loyalty is demanded. Moreover, oaoi 

e| Ipywv voiiau are under the curse of the law because they have violated 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 

book of the law and thus are under the curse of the law. 

!Cf. Neusner 1990. 
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