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THESIS ABSTRACT 

Romans 8: 19-22 is the major passage expressing the apostle Paul's concepts of the 

present condition and the eschatological hope of the natural world. The passage says that the 

creation was corrupted and now suffers because of the Fall of h m t y .  Creation also longs 

for the eschatological glorification of the children of God, because at that time the natural 

world will be transformed to freedom and glory. 

It has become a commonplace for New Testament scholars to claim that Paul's thought 

was strongly influenced by Jewish apocalyptic thought. The apocalyptic elements in the 

theology of Romans 8: 19-22 have been acknowledged even by many scholars who do not 

accept the general premise that Paul's theology is rooted in Jewish apocalyptic thought. 

Although the genre of this passage is not an apocalypse, the worldview, the theology and inany 

of the expressions are very similar to those found in Second Temple Jewish apocalyptic 

writings. Unfortunately, there is a tendency for many researchers simply to say that the 

passage is "apocalyptic" without clearly indicating what is meant by that term. 

This study examines the views of the corruption and redemption of creation in several 

major Jewish apocalyptic works written between the third century B.C. and about 100 A D .  

(1 Enoch, Jubilees, 2 Enoch, 4 Ezra, 2 Baruch and the Apocalypse of Moses/Life of Adam and 

Eve). The function of the personification of the natural world in communicating the message 

about the corruption and redemption of creation is also explored. Following a detailed 

exegetical study of Romans 8: 19-22, the view of the corruption and redemption of creation in 

this passage is compared to the approaches taken in the Jewish apocalyptic writings to 

determine the ways in which Paul's thought in this passage is similar to and different from 

Jewish apocalyptic theology. 

The diversity of views in the Jewish apocalyptic writings shows that it is not enough 



simply to label the theoiogy of Romans 8: 19-22 as "apocalyptic." It is important to identify the 

particular type of apocalyptic thought closest to Paul's ideas. The Jewish apocalyptic 

materials represent several streams of thought, all of which are "apocalyptic" in perspective, 

despite their diversity. These ideological streams can be distinguished by their treatment of 

three key issues: (1) the corruption of creation in this age; (2) the cause of the conuption of 

creation; and (3) the future hope for the redemption of the material creation. 

(1) There is a tension in many Jewish apocalyptic writings between the creation as 

under God's control and the creation as damaged by sin. Although a few writings stress the 

perfection and consistent operation of the natural world, the majority describe creation as 

corrupted due to sin. Even many writings that emphasize the normally consistent operation of 

the natural world indicate that at least parts of creation are corrupted or that creation is 

corrupted at speciflc times in history. Romans 8: 19-22 follows that majorlty stream of Jewish 

apocalyptic writings that stresses that creation has been corrupted by sin. 

(2) In Jewish apocalyptic writings creation may be corrupted due to the sins of the 

fallen Watchers, human sins. or both. Among those works that focus on human sins, the 

corruption may be either due to the Fall, ongoing human sins, or eschatological human sins. 

Romans 8: 19-22 focuses on the decisive damage that the Fall of humanity brought to the 

created order. resulting in the enslavement of creation to corruption and fuwity. 

(3) The majority of Jewish apocalyptic writings look fo~ward to an eschatological 

redemption of creation. Some anticipate a new creation, while others expect the transforma- 

tion of the present creation - either to its pre-Fall condition or to a perfect state that exceeds 

what it lost due to sin. Many works describe a temporary, earthly golden age with a perfected 

natural world. Romans 8: 19-22 follows that stream of apocalyptic thought that looks forward 

to the permanent transformation of the existing creation. the removal of the damage caused by 

sin, and the perfection of creation to share the glory and freedom of the glorified children of 

God. Paul, however, does not describe the exact eschatological changes that the natural world 

will undergo, in contrast to the vivid descriptions found in many Jewish apocalyptic writings. 
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INTRODUCTION 

A The Corruption and Redemption of Creation in Paul's Thought 

The Apostle Paul's concepts of the present condition and the eschatological hope of the 

natural world are frequently overlooked in biblical research. The most important passage 

expressing these themes is Romans 8: 19-22, where Paul discusses the corruption and 

suffering of creation as well as creation's longing for deliverance. These concepts appear in the 

context of the suffering of the children of God, who hope to share future glory with Christ (w. 

17-30). Paul presents the sufTering of believers, therefore. as part of the larger problem of the 

corruption of the entire created order. which was damaged by the Fall of humanity. Further- 

more. when the children of God are resurrected and enjoy their eschatological glory with 

Christ. the whole creation will also be transformed to a state of freedom and glory. 

H. Paul Santrnire has observed that throughout most of the history of the Church, with 

a few important exceptions, there has been a tendency to downplay the place of the natural 

world in biblical thought. The major traditions of Christian theology have focused on the 

communion of humans with God and thus have downplayed the importance of the natural 

world. Anthropocentric theology that focuses on God's relationship with humanity generally 

misses the cosmic dimensions of biblical thought.' Yet there has also been an important 

secondary stream of thought that celebrates God's presence in the created order and places a 

'H. Paul Santmire, The Travail of Nature. The Ambiguous Ecological Promfse of Christian 
Theology (Philadelphia: Fortress Press, 1985). 1-7.31-188. A similar critique has been made 
by Thomas Luther Marberry, 'The Place of the Natural World in the Theology of the Apostle 
Paul" (PhD Dissertation. Baylor University. 1982). 19-55 and Joseph Lee Nelson. Jr.. 'The 
Groaning of Creation: An Exegetical Study of Romans 8: 18-27" (ThD Dissertation, Union 
Theological Seminary of Virginia, 1969). 2. Other reasons are explored by Marberry, 19-55 
and John G. Gibbs, Creation and Redemption A Study tn Pauline Theology, Supplements to 
Novum Testamenturn. no. 26 (Leiden: E. J. Brill, 1971). 6-32 (especially pp. 31-32). 



greater value on the natural world.' 

The majority of works on Pauline and NT theology have no section on the natural world 

in Paul's thought. John Gibbs believes that this is due to the dsiculty of subsuming the 

creation and its redemption under the integrating principles proposed by various scholars as 

the center of Paul's thought, such as justification by faith, Christology or ~eilsgeschfchte.~ 

Recently, however. several scholars have shown that the natural world plays a larger 

part in Paul's thought than has often been recognized. Although it is by no means a central 

Pauline concept, the natural world and its redemption plays an important role that influences 

other Pauline theological ideas. John Gibbs, for example, has studied cosmic Christology as  

well as creation and redemption in Paul's letters. He shows that the creation is essential to 

God's redemptive purposes and that God will redeem the natural world. not merely human 

souls. Thomas Marbeny notes three major themes in Paul's conception of the natural world, 

in his study of the natural world in the theology of Paul: (1) Everything is created by God. 

(2) The universe is sustained by Christ and reflects something of God's nature and beneficent 

care. even though it is currently incomplete and subject to frustration and the presence of evil. 

(3) A time will come when nature will be renovated and perfected. with evil rern~ved.~ 

Rorn. 8: 19-22 is the most important passage for understanding Paul's theology of the 

natural world. The passage contains the largest concentration of the word mh.5 in Paul's let- 

ters and stresses the second and third major themes that Marbeny shows are central to Paul's 

thought about creation. Nevertheless. there has been comparatively little research into the 

teachings of this passage on the present state and future redemption of the natural world.5 

'santmire, Trawrd, pp. 3 1- 188. 

'Gibbs, Creation and Redemption, 6-32, sunreys the major studies of Paul since F. C. Baur 
to show how infrequently Pauline scholars include a category for creation and redemption. 

'iVelson's 1969 study of Rorn. 8: 18-27 is the most thorough study of the passage to date. 
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B. The ~elationshi~ Between Rom. 8: 19-22 and Jewish Apocalyptic Literature 

In recent decades it has become a commonplace for NT scholars to claim that Paul's 

thought was strongly influenced by Jewish apocalyptic theology. Although Albert Schweitzer 

argued in the early twentieth century that Paul's roots were in Jewish apocalypticism, Emst 

Kiisemann started a modern resurgence of interest in this idea when he claimed that apocalyp- 

tic was "the mother of all Christian the~logy."~ More recently J. Christiaan Beker has given 

the most thorough demonstrations of the claim that Paul's thought is apocalyptic at its heart. 

Beker argues that the coherent core of Paul's theology is the apocalyptic triumph of God: "the 

hope in the dawning victory of God and the imminent redemption of the created order, which 

he has inaugurated in Christ."' Paul used the genre of letter rather than apocalypse, but the 

theological perspective of his writings has many similarities to Jewish apocalyptic theology. 

Although these ideas have been controversial, K2iseman.n and Beker have influenced many NT 

researchers to explore the similarities between Paul's ideas and those found in Jewish apoca- 

lyptic writings. 

The apocalyptic elements in the theology of Rom. 8: 19-22 have been acknowledged by 

numerous scholars, even among some who do not accept the general premise that Paul's 

theology is rooted in Jewish apocalyptic thoughL8 Although the genre of this passage is not 

an apocalypse, the worldview, the theology and many of the expressions are very similar to 

Nelson. however, makes little use of Jewish apocalyptic literature to set the passage in its 
religious-historical context, although he acknowledges that Paul draws heavily on this 
background (Nelson, Groaning, 158, 163-6). Many studies of the redemption of creation in 
Pauline thought focus on Col. 1:15-20, often to the neglect of Rom. 8:19-22. 

%nst KAsemann. 'The Beginnings of Christian 93eology." in Apoc~pt ic ,  ed. Robert W. 
Funk, Journal for Theology and the Church (New York: Herder and Herder, 1969). 6: 40; Ernst 
Kilsemann. New Testament Quesffons of Today (London: SCM. 1969). 133. 

7 ~ .  Christiaan Beker. Paul the Apostle. The Mumph of God in Life and Thought (Philadel- 
phia: Fortress Press. 1980). ix. 

k g .  the Romans commentaries by Kiisemann, Fitzmyer. Sanday and Headlam, Barrett, 
Lambrecht, Dunn. and many others. See chapter 2. 



those found in Jewish apocalyptic works. Modem apocalyptic researchers distinguish between 

"apocalypse" as a literary genre and "apocalyptic eschatology" as a religious perspective.' Not 

every writing that has apocalyptic thought uses an apocalypse as its literary form. This insight 

has opened the door for further study of the apocalyptic characteristics found in passages like 

Rorn. 8: 19-22. Beker, for example, sees this passage as one of the clearest confessions of the 

apocalyptic triumph of God in Paul's letters. lo 

Yet despite the widespread acknowledgment of the similarity between Rorn. 8: 19-22 

and Jewish apocalyptic thought, there has been little work exploring the dimeilsions of this 

similarity. Many researchers, particularly in commentaries, simply say that the passage is 

"apocalyptic" without clearly indicating what the term means. "Apocalyptic" is a slippery term 

to define and there has been much debate about the distinguishing characteristics of apoca- 

lyptic literature. There also has been little research into the theology of Jewish apocalyptic 

literature on the conuption and redemption of creation. Hence there is no clear foundation for 

comparing the similarities and differences between Rom. 8: 19-22 and the Jewish apocalyptic 

writings. Many of the studies simply use apocalyptic proof texts, without examining the 

function of the cited passages within the apocalyptic works themselves." Thus, although it 

is widely accepted that Rorn. 8: 19-22 reflects an apocalyptic perspective. it is not always clear 

exactly what that implies. 

There is also a tendency in many studies of apocalyptic thought, particularly in older 

works, to lump together all Jewish apocalyptic literature, as if the theology of the apocalyptic 

writings was monolithic.12 Some recent apocalyptic researchers are more careful to distin- 

'~ohn J. Collins, "Introduction: Towards the Morphology of a Genre." Semeia 14 (1979): 3: 
Paul D. Hanson, "Apocalyptic, Genre," in Interpreter's Mcffonary of the Bible. Supplement, G. A. 
Buttrick, ed. (Nashville: Abingdon. 1976). 29-30. 

'%eker, Paul the Apostle. 363-6. 

'E.g. Nelson, Groanfng, 158, 163-6. 

12~.g. D. S. Russell, The Method and Message of Jewish Apocalyptic. 200 BC - AD 100 



guish the diverse types of thought within apocalypticism, even within a single apocalyptic 

work. l3 The diverse strands of Jewish apocalyptic thought on the conuption and redemption 

of creation must be identified before Paul's theology in Rorn. 8: 19-22 can be fairly compared to 

Jewish apocalyptic thought. Only then will it be possible to determine the similarities and 

Merences between this passage and Jewish apocalyptic literature. and to determine the 

strand of apocalyptic thought to which Paul's ideas are closest. 

C. The Scope of the Resent Study 

This study examines the Jewish apocalyptic views of the corruption and redemption of 

creation and then explores Paul's thought in Rorn. 8: 19-22 in light of this background. The 

study consists of three sections: 

(1) Section I surveys past research into the corruption and redemption of creation in 

Rorn. 8: 19-22 and the relationship of Paul's ideas in the passage to Jewish apocalyptic 

thought. 

(2) Section I1 examines several major apocalyptic works written between the third 

century B.C. and the late first centu~y AD.  to deterrnine their perspective on the corruption 

and redemption of creation and the function of these themes within each apocalyptic work 

The personification of the natural world is also examined to determine how it functions to com- 

municate the message about the corruption and redemption of creation. Important similarities 

and differences between the works are then explored to identify the several major approaches 

(Philadelphia: Westminster Press, 1964). 263-303; Ethelbert Stader,  New Testament lheology 
( 194 1; reprint, New York: Macrnillan, 1956). 72-4; David Michael Russell, 'The 'New Heavens 
and New Earth': Hope for the Creation in Jewish Apocalyptic and the New Testament" (PhD 
Dissertation, southwestern Baptist Theological Seminary. 1991). 182-98. 

I3E.g. Collins, "Introduction," 1-19; Martinus C. de Boer, "Paul and Jewish Apocalyptic 
Eschatology," in Apocalyptic and the New Testament. Essays tn Honor of J. Louis Martyn, ed. 
Joel Marcus and Marion L. Soards, Journal for the Study of the New Testament Supplement 
Series (Sheffield: Sheffield Academic Press, 1989). 169-90; Alden Lloyd Thompson, ResponsibU- 
@for Evil tn the Theodfcy of N Ezra, SBL Dissertation Series, no. 29 (Missoula, Mont.: 
Scholars Press. 1977). 5-82. 



taken by Jewish apocalyptic writings concerning the corruption and redemption of creation. 

(3) Section I11 is an exegetical study of Rorn. 8: 19-22, followed by a comparison between 

the treatments of the corruption and redemption of creation in this passage and the Jewish 

apocalyptic writings. This comparison shows the ways in which Paul's thought in this passage 

is similar to and different from Jewish apocalyptic theology. It also identifies the strands of 

Jewish apocalyptic thought that Paul's ideas are most like, in order to determine the sense in 

which Paul's approach to the corruption and redemption of creation in Rorn. 8: 19-22 may be 

said to be apocalyptic. 



SECTION I: 

HISTORY OF RESEARCH ON ROMANS 8: 39-22 



CHAPTER 1: 

HISTORY OF THE INTERPRETATION OF ROMANS 8: 19-22 

This sunrey of the interpretations of Rom. 8: 19-22 consists of two parts: The first 

chapter explores the various interpretations of this passage through the history of the Church. 

The second chapter surveys the research into the similarity of Paul's teachings in this passage 

to the theology of the Jewish apocalyptic writings. 

Throughout Church history. three issues have been particularly central for understand- 

ing the meaning of Rom. 8: 19-22: (1) the meaning of miay in the passage; (2) the cause and 

extent of the corruption of creation; and (3) the nature of the eschatological redemption of 

creation. 

k Patristic Interpretation 

The earliest clear reference to Rorn. 8: 19-22 is found in the writings of Irenaeus (c. 

120-200). On the basis of this passage. in Adversus Haereses he says that (1) creation will be 

restored to its primeval condition prior to the final judgment: (2) human beings will be judged 

in the very same creation in which they gave witness; and (3) believers will ultimately reign 

over creation after it has been renewed. Irenaeus says, 

It is just that in that very creation in which they toiled or were afflicted, being proved in 
every way by suffering, they should receive the reward of their suffering. . . . It is fitting, 
therefore, that the creation itself, being restored to its primeval condition, should without 
restraint be under the dominion of the righteous.' 

Irenaeus' efforts to refute Gnostic theology led him to devote a considerable amount of 

space to the material order. The entire fifth book of Adversus Haereses discusses the final 

'~renaeus. Adversus Haereses 5.32.1. 



redemption of human flesh along with the whole material order. In contrast to the Gnostics, 

Irenaeus sees God a s  both the creator of the physical world and the one responsible for its 

redemption.' Thus there is a strong ecological motif present in Irenaeus' theology.' 

In Irenaeus' understanding, the earth is cursed because of Adam's sin. Yet creation 

itself is not the culprit nor is it fallen. Creation retains the essential goodness that it had 

when it was created. The majority of creatures still continue in subjection to ~ o d . ~  There is, 

however, something in matter that makes it liable to corruption, and so the material always 

needs the spiritual, which is not subject to ~ o m p t i o n . ~  

God is actively involved in nature. He created everything and continues to be actively 

involved in his creation. He pours out his blessings on the material world and the eternal 

Word even became incarnate in human flesh.6 Furthermore. God will bring all of creation. not 

simply humanity. to a final perfect fulfillment. God always intended this to be the destiny of 

creation, even if Adam had never sinned.7 Christ was not crucified simply for the redemption 

of human beings, but for all of creation.' Thus the end of history will involve a rich renewal of 

all creation, in which "neither the substance nor the essence of the creation will be annihilated 

. . . but 'the fashion' of the world passes away.'& When the creation has been renovated and 

set free. it will produce an even greater abundance of fruit than it did before the Fall and 

2Cf. Allan D. Galloway. The Cosmic CMst (New York: Harper and Brothers, 1951). 107-8. 

3Cf. Santmire, Travail, 44. 

4~dversus Haereses 2.28.1. 7; 2.2-5. 

5Adversus Haereses 2.19.6. 

%f. Santmire, Travall, 35.39. 

71bid., 36. 

'Cf. Paul Evdokimov, "Nature," SJT 18 (1965): 12. 

g~dversus Haereses 5.3 1.1. 
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animals will be restored to obedience to humanity.'' 

Irenaeus' view is one of the best early examples of what Santmire calls a "symmetrical" 

approach to creation and redemption: God created all things and he will redeem all things, not 

simply humanity." Irenaeus interprets the apocalyptic motifs in Rorn. 8 quite literally. He 

seeks primarily to interpret the biblical text rather than to resort to theological or philosophical 

speculation as some later Fathers did. In fact. he rarely resorts to cosmic speculation, 

evidently in an effort to avoid the Gnostic error of separating God too far from his creation.12 

Gnosticism represents an extreme denial of the value of the naturaI world. Some 

Gnostics (such as Basflides) made use of Rorn. 8:19-22 in support of their tho~ght . '~  

Although there were many Gnostic approaches, several general observations can be made: 

(1) Gnosticism made a serious attempt to come to terms with the cosmic dimensions of evil. It 

did this, however, in a way that denied the desirability or possibility of the redemption of the 

natural world.14 (2) The Gnostics viewed matter strictly negatively. as the domain of dark- 

ness and evil. They saw the body as a prison enslaving the divine spark within human beings. 

According to Basilides, the creation of the natural world was either the result of a progressive 

series of emanations from the divine15 or because some elements of God's creation wandered 

from their proper sphere." Valentinus' approach seems to be a combination of the two. with 

a series of emanations and the fall from perfection of Sophia, the youngest of the emanations, 

'O~dversus Haereses 5.33-34. He bases these ideas on Is. 11:6-9 and Rorn. 8: 19-2 1. 

' ' ~ f .  Santmire. Travail, 176. 

12Cf. Galloway, 108. 1 1 1; Santmire, ZYavafL 3 1. 

'%ee the description of the theology of Basflides in Hippolytus, Phitosophoumena 7.15. 

14Cf. Galloway. 66-7. 

' 7renaeus. Adversus Haereses 1.24.3-4. 

'6~ippolytus, Philosophoumena 7.15. Cf. Galloway. 7 1-2. 

10 



which resulted in the birth of the demiurge who created and rules matter.17 (3) Because of 

the inherent evil and inferiority of matter, the Gnostics viewed matter as only worthy of and 

destined for final destruction." (4) Hence in Gnosticism there is no place for Paul's affirm- 

ation that the creation will one day be set free from slavery to corruption and will experience 

great glory (Rom. 8:2 1). or for a physical resurrection of the bodies of believers (Rom. 8:23). 

According to Hippolytus, Basilides understood the "manifestation of the sons of God in Rorn. 

8: 19 to refer to the ascent of those who have sonship from the lower to the higher realms, with 

the result that the divine spark will come again into union with deity and thus escape bodfly 

existence.lg 

There are passing references to Rorn. 8: 19-22 in the writings of several Church'~athers 

of the second and third centuries. Tertullian (c. 145-200) uses Rorn. 8: 19-21 in his opposition 

to the claim of Hermogenes that matter is inherently evil. He uses the passage to show that 

evil in the world will come to an end in the time of eschatological harmony among the animals 

described in Is. 1 1 .20 Theophilus of Antioch (late second century) alludes to some concepts 

found in Rorn. 8: 19-22 when he discusses Gen. 1:26: The animals were created good, but 

when Adam sinned the animals became bad, since the human dominion over the animals 

implies that the animals follow him as a servant follows his master. Similarly, when humanity 

is finally redeemed, the animals will also be redeemed?' Archelaus (3rd C.) affirms that at 

the coming of the Lord there will be an upheaval of the "universal creation," which will then be 

171renaeus, Adversus Haereses, 1.12; Hippolytus, Philosophoumena, 6.24-25. Cf. Galloway, 
p. 75. 

'B~lement, Strornata 2.8; 4.13. Cf. Santmire, 'Ravail, 34; Galloway, 76. 

'%Iippolytus, Philosophoumena 7.15. Cf. Nelson, Grmtng, 17-8. 

21~heophflus of Antioch, Ad Autolycum 2.7. 17. Cf. David Sutherland Wallace-Hadrill, The 
Greek Patristic Vfew of Nature (New York: Barnes and Noble, 1968). 1 16. 



delivered from its present bondage." Hippolytus (d. 236) makes incidental references to 

Rom. 8: 19-22 in his response to the Gnostic heretic ~asilides.~' 

Clement of Alexandria (c. 153-217) set the stage for the Alexandrian approach to 

cosmic redemption, which was developed further by Orlgen. Everything that exists does so by 

the will of God, and is therefore good and beloved by him. Evils in nature are only apparent. 

God allows them to serve the pedagogical functions of correction and punishment of human 

beings. Hence there is little need for cosmic redemption, since the creation is not fallen. So 

Clement meets the Gnostic challenge by denying the existence of a cosmic problem.24 

When Clement discusses Rorn. 8. he focuses on the themes of suffering (v. 18) and 

hope (w. 24-25), and he uses the passage to emphasize the value of martyrd~m.~' His 

Platonism prevents him from understanding Paul's interest in the natural world in Rorn. 8: 19- 

22. Since God is only known in pure thought. to attain the vision of God the body must be 

renounced and the soul must be separated from the body, which is why martyrdom has 

value.26 Clement's views, however, are quite opposite to Paul's teaching that the present 

state of creation is one of corruption, which will one day be eliminated (w. 19-22), and that the 

bodies of believers will be redeemed and resurrected (v. 23; cf. 1 Cor. 15). 

Origen (c. 186-255) frequently refers to Rorn. 8: 19-22 in several of his works. He 

understands miq to refer to the entire ~niverse.2~ with the possible exception of such 

- 

2 2 ~ p u t a t i o n  with Mmes 37. 

24~aedogogus 1.8. Cf. Galloway, 80-4. 

26Strornata 5.65.1-68.3. Cf. Heinz Kraft, Early Christian Thinkers: An Znb-oduction to 
Clement ofAlexandria and m e n ,  World Christian Books, no. 52 [New York: Association Press, 
19641, 44. 

2 7 ~ e  Prhdpiis 1.7.5. "the whole of creation." 



inanimate objects a s  plants and rocks, all of which are hoping for deliverance from bondage to 

~orruption.'~ On the surface, this might appear close to Irenaeus' literal biblical approach. 

In fact, however, the Middle Platonic influence on Origen's ideas resulted in quite a different 

understanding of Rom. 8: 19-22.'' 

Origen adopted fiom Middle Platonism the idea that creation is arranged in a hierarchy, 

progressing down from the spiritual to the more material. God is at the top of the hierarchy of 

being. the pure angels are nearest to God, human beings are next as embodied spirits, 

followed by the animals, plants, and inanimate matter. Origen sees God as the Unchanging 

One, who dwells in eternity surrounded by rational spirits (bymi). Some of these spirits 

became "sated and, thus. under the leadership of Satan, they exercised their free will and 

turned from God, falling away from God toward non-being. God created the material world in 

order to stop the fall of these rational spirits toward non-being. He encased these spiritual 

beings in matter to prevent their decline toward non-existence.30 

Thus in Rom. 8:20 the "futility1 to which creation was subjected is the material 

condition. 'The vanity to which the creature is subject . . . is nothing else than the body; for 

although the body of the stars is ethereal, it is nevertheless materiaLW3' Thus the negative 

view of the body and the material world that is apparent in Clement was developed further by 

Origen. The soul is imprisoned in the body. This applies to human beings as well as  to the 

28~xhortations to Martyrdom 13; Commentary on John 1.24. Since only those things that 
embody spirits will ultimately be redeemed, Origen apparently excludes plants and rocks but 
includes heavenly bodies. 

290~den  lived during the transition time between Middle Platonism and Neoplatonism. He 
studied under Amrnnnius Sacca, one of the last great Middle Platonist teachers. who taught 
Plotinus, the father of Neoplatonism. Cf. Robert Schnucker, "Origen," NIDCC, 733; G. T. D. 
Angel. "Ammonius Sacca." NIDCC, 36. 

'Of% Prhc7pif.s 1.4.1, 5.1-5, 6.2; 2.9.3-8; 3.5.4. Cf. Santmire, ZTavail, 45-51; Galloway, 
85-6. 



sun, moon and stars, all of which encase eternal spirits.32 Animals and animate things, 

however, are not spiritual beings but are pure matter, and so serve simply as agents for the 

moral education of h~mani ty?~  God is the one who subjected creation to futility (v. 20). 

since he encased the spirits in matter after the fall of the spirits. Creation :s "groaning" and in 

"slavery to corruption" (Rom. 8: 19, 2 1) these spirits long to be freed from matter.34 The 

ultimate goal of all rational creatures is to return to the bodiless existence that they originally 

enjoyed in eternity.35 

While Origen does not view matter as evil (in contrast to the Gnostics). he does see it as 

inferior to spirit. Matter was created by the goodness of God as a response to the fall of the 

spirits. and it functions primarily to instruct and discipline fallen spirits to prepare them to 

return to their pure spiritual existence.36 After quoting Rom. 8:20-21 concerning the subjec- 

tion of creation to futility. he concludes that certain souls. "on account of their excessive 

mental defects. stood in need of bodies of a grosser and more solid nature."37 Ultimately. 

however. matter will be destroyed when it no longer has a function to fill. In the meanthe, it 

is the realm of the demons. So the proper approach to the body is ascetici~m.~~ 

Although Origen agrees with Irenaeus that creation will be returned to its pre-Fall state 

at the end of t h e .  his conception of this ultimate state differs. For since matter is inherently 

-- - -- - -- 

32De Principits 1.7:5: 3.5.1,4: Contra Celsum 7.50. 65. 

33~ontra Cekum 4:8 1-89. Cf. Santmire, Trauaff, 50. 

3 4 ~ o m e n t q  on Romans 4. Cf. Thomas E. Clarke. The Eschatological ?t.ansfonnation of 
the Material World According to St. Augustine (Woodstock Md. : Woodstock College Press, 
1956). 7. 

35DeiWncipits 1.3.5. Cf. Kr&, 69. 

3 6 ~ e  lWndpiis 1.5.1; 3.5.4. Cf. Santmire, 'lt.auait, 49-50. 

" ~ e  Prindpiis 1.5.5; 5.6.2. Cf. Santmire, ZYavall, 50. 



inferior to spirit, it cannot have a place in eternity. As created beings learn obedience to 

Christ, they become worthy of being restored to a higher place in the hierarchy of being. 

Ultimately, only the spirits of rational beings, i.e. angels, humans and heavenly bodies, will be 

redeemed. Matter itself will not be redeemed but will be destroyed at the end of time. Since 

animals and inanimate things are low in the hierarchy of being and do not contain spirits, they 

will simply cease to exist.39 This would seem to imply that eventually there will be no form of 

bodily existence. Yet Origen simultaneously tries to hold on to the orthodox doctrine of the 

bodily resurrection of believers. The new bodies of believers. however, will not be composed of 

the same gross matter that they now have, but will be made up of a new refined type of matter. 

The resurrection body will be spiritual body without true ~orporeality.4~ 

Another difTerence between Origen and earlier orthodox theologians is that for Origen 

the transformation will not be cataclysmic but a gradual process over many world ages. 

Origen believed in a cycle of worlds that repeatedly come into existence and are destr0yed.4~ 

This historical process will ultimately climax in a great final conflagration that will purify 

creation and take away the grossness of matter, thereby enabling creatures that have been 

obedient to Christ to live in the heavenly world againS4' 

Origen's Middle Platonic philosophy colors the way he reads Paul and causes him to 

diverge from Paul's teachings in Rom. 8: 19-22 at several points. His treatment is a good 

example of an asymmetrical approach to creation and redemption: God created all things. but 

only spiritual things will be redeemed. Material things will ultimately be destroyed. While 

much of Origen's theology was later condemned by the Church. many aspects of his thought 

"De Principifs 1.6.2; 3.5.6. Cf. Nelson, Groaning, 138; Santmire, Travail, 50. 

4 0 ~ e  Princ$ifs 1.6, 8.2, 7.1-5; 2.3-6; 4.2.10. Cf. Galloway, 89; Santmire, Travail, 51. 

4 1 ~ e  PrincipUs 2.3.4-5; 3.5.3. Origen Mes to support this with Rom. 8:20-2 1, Mt. 24:35 
and 1 Cor. 7:31. Cf. Galloway, 90; Kraft, 76-7. 

42Conb-a Celsum 5.14- 17. 



remained highly influential. His theology of nature was assumed by much of the Church for 

many centurie~.~' 

Athanasius (c. 293-313) refers to Rorn. 8: 19-22 several times, but interprets it as a type 

of realked eschatology. The "slavery to corruption" (v. 2 1) refers to the curse of the Law.44 

Ckiist destroyed death and delivered humanity from its bondage to corruption. Athanasius' 

interpretation. however, loses sight of the eschatological implications of the passage, for he 

uses it primarily to make a case for virginity.45 While Athanasius does not have such a 

negative view of the natural world as  Clement and Origen, he nevertheless interprets this 

passage in a way that focuses entirely on human redemption. 

Methodius Id. 31 1) discusses Rom. 8: 19-22 in a way that shows his interest in the 

future of all creation. He understands mias as  either the totality of created things or the 

world. The world awaits the redemption of humanity from the conuption of the body. There is 

a coming destruction of the world, but it will not be h a l  since the creation will be restored 

again and will rejoice when the sons of God are re~urrected.~~ This positive view of the future 

of the material creation is similar to that of Irenaeus and stands in striking contrast to the 

negative views of Clement and Origen. 

Gregory of Nyssa (330-395) makes a number of incidental references to Rorn. 8: 19-22 

that suggest that his view was in line with the earlier view of Irenaeus. He clearly indicates 

that ~ z i q  refers to "all the creation.'"" He personifies creation and sees it as sharing a 

communality with humanity. A s  a result, the creation experienced loss because of the 

43Santmire, Travail. 49. 

44Dlscourses Against the Arians 15.14. 

45~efenses Before Constantine 33. Cf. Nelson, Groaning, 20. 

46MsCo~rses on the Resurrection 1.8. 

47Aduers~s Eunornlum 3.1. 



perdition of humanity and expectantly awaits the revealing of the children of Gode4' Gregory 

believed that human beings are called to bridge the gap between the material and spiritual, for 

they are part of both worlds. Human beings are a microcosm of the world. for they combine 

both physical and spiritual aspects. The human task is to make the whole of creation 

participate in humanity's own union with God through Christ.49 This implies both ! 1) present 

responsibilities for humanity, and (2) an eschatological redemption of creation when the 

children of God are resurrected and manifested. 

Ambrose (339-397) refers to Rorn. 8: 19-22 in several of his works. but he is inconsist- 

ent in his interpretation of m i q .  Sometimes he includes all rational  creature^,^' but at 

other times he limits the term to human beings.51 Once he uses the passage to emphasize 

that Christ is not part of the creation, for he is not groaning in travail or in bondage to 

So while it would seem that his basic view was broader than simply human- 

kind, yet Ambrose was willing to discuss Rorn. 8: 19-22 only in terms of Christ's incarnation for 

the salvation of human beings (the "whole of creation" he explicitly equates with "everyman"). 

In his commentary on Romans, "Ambrosiaster" (c. 375) distinguishes between misy 

and humanity. thereby implying that d a y  refers either to non-human creatures or to 

subhuman nature.53 Creation awaits the future glory of the sons of God and will share in 

their glory. This future glory will involve a new quality of life that will be restful and free from 

4 9 ~ f .  A. M. Allchin, 'The Theology of Nature in the Eastern Fathers and Among Anglican 
Theologians," in Man and Nature, ed. Hugh Montefiore (London: Collins, 1975). 147-8; Paulos 
Gregorios. The Human Presence. An Orthudm Vtew of Nature (Geneva: The World Council of 
Churches. 1978). ch. 5; Evdokimov, 9-10, 12. 



servile labor.54 

Jerome rejects Origen's interpretation of Rom. 8: 19-22 that the sun, moon, and stars 

are rational beings who disobeyed God and thus were "subjected to vanity" and enslaved to 

corruption by being encased in material bodies5' Although Jerome rejects this negative view 

of matter as inherently corrupt, he does not provide his own interpretation of the meaning of 

Rom. 8:19-22. 

Chrysostom (c. 345-407) interprets d a y  very broadly as "the heaven, the earth, and 

the whole ~reation."'~ The term encompasses human beings. non-rational beingss7 and 

inanimate things." In a homily on Rorn. 8: 12-27. he says Paul personifies the creation. 

much like many of the CT Psalms and Prophets. He does this "not that we are to fancy them 

alive, or ascribe any reasoning power to them, but that we may learn of the greatness of the 

blessings, so great that they reach even to things without sense . . . [and] that we may 

understand the extremity of the evils."59 All of creation shares a solidarity with humankind 

and was made for the sake of humanity. When Adam sinned, nature was corrupted and thus 

Adam was the one who subjected creation (v. 20). Nature suffers for the correction of 

humankind, which is just since the creation was made for the sake of the human race.* 

Chrysostom also has a positive hope for the future of creation. which is based on Rorn. 

 elso son, Gramfng. 25. argues that the author looks forward to freedom from work 

Qtter 124.4, 6, 9- 1 1. Nelson, Groaning, 24, misreads this as an description of Jerome's 
own view. 

56Conceming the Statues, Homily 10.10. 

57Commentary on Romans. Homily 14. 

58~omilies on John, Homily 26. He relates Jn. 3:8 ("the wind blows where it wishes") to 
Rom. 8:20 to show that creation also includes "things without Me." 

5Q~ommentary on Romans. Homily 14. 



8: 19-22. This flows out of his view of the unity between the fate of creation and humanity. All 

creation wlll share in the future blessings of believers, "as a nurse who is bringing up a king's 

child, when he has come into his father's power, does herself enjoy the good things along with 

him.lal In the eschaton. creation will be "freed from the ruined state," it will be clothed with 

a 'brighter garment." and it will be restored to the incorruptible condition it enjoyed before the 

Fall. At that time the animal kingdom will be radically changed, in keeping with the OT hope 

that the wolf will lay down with the lamb (e.g. Is. 11:6-9). The dark reality of nature's cruelty 

will finally be o~ercome.~' 

While Chrysostom has a positive view of the natural world, he always ties the state of 

the natural world to the condition of humankind. Both the corruption and redemption of 

creation are closely linked to the Fall and final redemption of the human race. He shows little 

interest in nature in and of itself. For Chrysostom, the purpose of creation revolves around 

the impact it has on humankind, a view that is typical of Patristic theology as a whole. 

Theodore of Mopsuestia (350-428) argues for the unity of all creation on the basis of 

Rorn. 8: 19-22. While the groaning and travailing of creation (Rorn. 8:22) is primarily spiritual, 

the whole visible creation shares and participates in it.63 

The mature thought of A ~ g u s t i n e ~ ~  (354-430) represents an important departure from 

9bid.  

'%id. Cf. Wallace-Hadrill, 1 17; Nelson, Groaning. 

6 3 ~ ~  66:823, 828. Cf. Wallace-Hadrill, 104; Nelson. Groaning, 26. 

w e  discussion here focuses on the thought of the mature Augustine. Part of the 
difficulty in understanding Augustine's theology is that he went through many changes in his 
thinking. His thought may be divided into three major periods: 

(1) In his early Me he was a Manichaean. Manichaeism, like Gnosticism. is essentially 
antimaterial. It holds to a dualism of two coeternal and opposite principles, good and evil. 
The good was attacked by the evil, then scattered and imprisoned within the material world, 
which is a prison fashioned by the evil principle. Salvation involves extricating the good from 
the evil world of matter. This view is hostile to the body and has no place for the redemption 
of the material world. 

(2) After a decade as a Manichaean, Augustine left Manichaeism and came under the 



the traditional understanding of m i m ~  that proved highly influential on the medieval under- 

standing of Rom. 8: 19-22. Augustine frequently refers to Rorn. 8: 19-22 and in virtually every 

instance he understands mi- as humanity.& He describes "the humiliation which took 

place in Adam. in whom the whole human creature. as it were, being corrupted at the root. as 

it refused to be made subject to the truth. 'was made subject to vanity."'66 In no passage 

does Augustine interpret m i q  as the whole creation or the natural world. Athanasius had 

applied the passage to Christ's deliverance of humanity from the Law and Ambrose had 

allowed the possibility that r c t h ~  in one passage was limited to humanity. Augustine, 

however. was the first to consistently and explicitly limit mimq to humanity. 

Augustine's interest in the Fall of Adam. personal sin, guilt, and personal forgiveness 

led him to understand Rorn. 8: 19-22 as the effect of the Fall of Adam on the human race. 

influence of Neoplatonism, through Plotinus and Porphyry. This allowed Augustine to see God 
as totally transcendent from creation. Human beings are completely creatures, without a 
spark of the divine substance in them. Yet God, the ultimate good. embraces all things, wen 
the "lowest" material things. The world is an expression of the overflowing goodness of God 
(e.g. Confessions, 7.13). Nevertheless, during this period. Augustine's interest is primarily in 
the ascent of the human soul from the lower to the higher realities, from the material to the 
spiritual (Soliloquies, 1.2.7). 

(3) While he never lost many of the Neoplatonic elements in his thought. Augustine's 
mature thought was further refined as he interacted more with biblical concepts. As he 
repeatedly studied the Genesis creation account, he began to think less of the spatial cat- 
egories of Plotinus and more about the temporal categories of biblical history. The world had a 
beginning, when God created it. and it will have an ending, when a new creation comes into 
being by the work of God. Thus the mature Augustine had an interest not simply in God and 
the soul but in contemplating "the whole of reality as a universal, richly endowed history, 
guided and blessed by God throughout" (Santmire, Trauail. 59). He began to think more about 
the progress of the ages as God fulfills his plan in history, culminating in the fulfillment of the 
biblical promise of a new creation. 

For a sunrey of the development of Augustine's thought about the natural world, see 
Santmire, Travail. 55-60 and Peter Brown, Augustine of Hlppo: A Biography (Berkeley: 
University of California. 1967). ch. 5. 

%.g. De Mwlbus Ecclesiae Cathollcae 13.23; De FIde et Symbolo 10.23; De Nuptlus et 
Concuptscentia 2.50; Expositions on Psalms 25.6. An exception is Letter 55 (to Januarius) 
1 1.20. where he interprets miay as any image made by man, which should not be worshipped 
because it is mutable. Cf. Clarke, 34-5; Nelson, Groaning, 30- 1. 

s6~xpositions on Psalms 1 19.66. 



Therefore, it was "sinful man" that was subjected to futility because of Adam's sin. though God 

subjected humanity to this state "in hope." "Futility." then. refers to the penalty of the  all.'^ 

He even uses Rom. 8:20 to argue that original sin affects infants6' Paul's statement that the 

creation was subjected "not of its own will" (Rorn. 8:20) indicates that humanity was subjected 

to the penalty of the Fall invol~ntarily.~~ Thus while Augustine agrees with earlier exegetes 

that the Fall and the curse are in view in Rorn. 8: 19, he denies that the passage refers to 

anything beyond humanity. 

Augustine's view of Rorn. 8: 19-22 is understandable fn light of his overall conception of 

the creation. God both created and actively sustains all things. The fundamental purpose of 

creation is for beauty and to bring glory to the God, who brings into being such a magnificent 

system, and only secondarily for the benefit of humanity. God's goodness is poured out on 

creation and reflected in its beauty and th; harmonious operation and interplay of all its parts. 

To Augustine the creation is not fallen or corrupted. but fundamentally good and beautiful. He 

explicitly rejects Origen's concept of a pretemporal fall and the more prevalent patristic idea 

that the Fall of Adam had an effect on the material world. Adam's sin and the curse of Gen. 

3: 17 only affected the human race.70 

Augustine also had a positive view of the human physical body. In sharp contrast to 

the many patristic theologians who were influenced by Platonic ideas of the body, Augustine 

views the body as a home for the soul. a friend. a spouse. The resurrection body will be the 

same body as  the present body, though glorified to even greater beauty, so that "my own flesh 

67Expos~ns  on Psalms 25.6. 

6gRomanos. PL 2075. Cf. C. E. B. Cranfield, A Critical and Exegetical Commentary on the 
Epistle to the Romans, International Critical Commentary (Edinburgh: T. and T. Clark, 1975), 
414. 

70Cf. Clarke, 4, 34-5; Santmire, Tram4 61-4. 



shall be my dear Mend throughout 

Despite his view that creation is not fallen or corrupted. Augustine still held to the hope 

of a final renewal of all creation, although he does not base it on Rorn. 8: 19-22. At the end of 

history there will be a universal conflagration. Then all of creation, including the bio-physical 

world, will be renewed, glorified and come to rest. There will be a material form to the new 

heavens and earth, and humanity will be able to see even more clearly. with physical eyes, the 

creative governance of God throughout the Concerning this renewal of creation, 

Augustine says, 

By this universal conflagration the qualities of the corruptible elements which suited our 
corruptible bodies shall utterly perish, and our substance shall receive such qualities as 
shall, by a wonderful transmutation, harmonize with our immortal bodies. so that, as the 
world itself is renewed to some better thing, it is fitly accommodated to men. themselves 
renewed in their flesh to some better thing?3 

Thus Augustine continues the hope held by most of the Fathers concerning the future 

perfection of creation, although in contrast to most earlier theologians. this does not involve a 

redemption from the impact of sin on the natural world. The positive nature of the material 

world, with its goodness and beauty, continues and will be further enhanced in eternity, being 

made even clearer for all to see. 

Ironically, then. Augustine rejects a cosmic interpretation of Rorn. 8: 19-22, not because 

of a depreciation or lack of interest in the material world or an anthropocentric theology, but 

principally because of his extremely positive view of the material world. He wants to avoid any 

implication that the world is tainted in any way or is something other than the good creation of 

7 1 S e r m ~ ~ ,  155.5; 30.4. Cf. Margaret Ruth Miles, Augustine on the Body (Missoula, Mont.: 
Scholars Press. 1979). 97, 121-2; Santmire. Trauail, 67-8. Miles notes, however, that 
Augustine still had a sort of psychological dualism about the body. since at times he felt 
alienated from the body, particularly sexually. This was probably a holdover from his earlier 
Manichaean days. 

7 2 ~ i t y  of Cod 22.29; 20.16. Cf. Santmire, Travail., 64-5. 

73Citg of Cod 20.16. 



God. This is in sharp contrast to Origen and many other Fathers who had a more negative 

view of the material world. due to Platonic fnfluence. and who interpreted Rorn. 8: 19-22 in 

keeping with that view. It also contrasts with Irenaeus, who had no difficulty affirming the 

essential goodness of creation. while still recognizing the biblical theme of the impact of sin on 

the natural world and the hope of its final redemption and glorification. Augustine's emphasis 

on the goodness. purposefulness and harmonious operation of creation because of God's 

sustaining work is certainly consistent with many biblical themes and is a valuable contribu- 

tion to early Christian theology. Unfortunately, however. he missed the equally biblical theme 

of the dysteleology present in nature because of the Fall. Rorn. 8: 19-22 and much of the OT 

a f h m  that things are presently not rght with the natural world due to the effects of human 

sin, and so there is a need and hope for the redemption of all of creation. While Augustine 

anticipated an eschatological renewal of creation, this was not to correct the damage caused 

by sin but simply to enhance the clarity with which God's glory is displayed in creation. 

There are a few other minor references to Rom. 8: 19-22 by fourth and early fifth 

century Fathers. Hilary of Poitiers (c. 3 15-368) uses w. 19-2 1 only to argue that Christ is not 

a creature subject to co r r~p t ion .~~  Basil of Caesarea (330-379) refers to the passage several 

times. but has no apparent interest in the present state or future of the creation?' Pelagius 

(c. 383-4311 interprets miag as  the and Cyril (d. 444) understands it as the subhu- 

man natural 

The Patristic approaches to Rorn. 8: 19-22 and the corruption and redemption of 

creation can be summarized by the treatment of three major issues: (1) the meaning of m h ~ ;  

74De 'MnUate 12.5. 

7 %.g. Hornilks on the H e m e r o n ,  8.102: 9.1. 

76Cf. Cranfleld, Romans, 41 1. 

77PG 74:821. Cf. Cranfield, Romans, 41 1. 
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(2) the corruption of non-human material creation; and (3) the redemption of non-human 

material creation. 

The Fathers had three primary views of miay in Rom. 8: 19-22: (1) The most popular 

Patristic interpretation was that mi- refers to all created things, with the possible exception 

of angels. The Fathers generally included both humankind and the non-human, material 

creation in the term (Irenaeus, Archelaus, Methodius, and Origen (except animals and plants), 

Gregory of Nyssa. Chrysostom, and Theodore of Mopsuestial. Frequently the Fathers refer to a 

solidarity between the non-human material creation and humanity, which often serves as  a 

basis for their understanding of the corruption and redemption of creation (Theophllus, 

Gregory of Nyssa, Chrysostom, Theodore of Mopsuestial. (2) A few of the Fathers, such as 

Theophilus, "Ambrosiaster," Cyril, and possibly Tertullian, limit rcricnq to subhuman nature, 

recognizing the contrast Paul makes between the "creation" and the "sons of God" in verse 20. 

(3) In the late patristic period an important minority interpretation of d a y  emerged. 

Occasionally Ambrose. and consistcr?t!y Mxmasius and Augustine, limited miaq only to 

humanity. Unlike many later interpreters, Augustine, however. did not adopt this view due to 

an anthropocentric. nature-devaluing theology but because of his high view of the goodness of 

creation. 

The following table summarizes the Patristic interpretations of mimg in Rom. 8: 19-22: 

Table 1 : Patristic Views of mhq in Rom. 8:l%Z 



The Patristic views of the corruption of creation can be divided into three major 

approaches: (1) All of creation is corrupted due to the Fall of Adam (Theophilus, Irenaeus, 

Origen, Chrysostom, Gregory of Nyssa). The majority of these Fathers see creation itself as 

fallen, but Irenaeus speaks of creation as simply being cursed due to the Fall and hence 

creation retains its essential goodness. Since the non-human material creation shares a 

solidarity with humanity. when Adam fell all of creation was affected (Chrysostom, Theodore of 

Mopsuestia, Gregory of Nyssa). (2) Many of the Fathers saw the material world as evil in itself 

or at least inferior to spirit, due to Platonic or Neoplatonic influences on their theology 

(Methodius, Clement of Alexandria (to some extent), Origen, Jerome, the Gnostics). This 

understanding was particularly prevalent in the Alexandrian school. Origen went so far as to 

say that the material world was created as a result of the fall of eternal spirits and that these 

spirits are subject to the futility of being encased in material bodies. Many of the Fathers, 

therefore, avoided the cosmic implications of Rom. 8: 19-22 because of their negative views of 

matter and the body. Hence when they deal with the passage, their focus is on the human 

situation. especially the themes of suEering and hope and the value of martyrdom as a release 

from the body Wthanasius. Cyprian. Clement of Alexandria. Basil of Caesarea). (3) Another 

approach was to argue that creation was unaffected by the Fall, hence denying that there is a 

cosmic problem (Clement of Alexandria and particularly Augustine). Nature is still good, as it 



was when it was originally created. 

The following table summarizes the major Patristic views of the corruption of creation, 

particularly as taught in Rorn. 8: 19-22: 

Table 2: Patristic Views of the Corruption of Creation 

The Fathers had two major views concerning the final state of the non-human material 

creation: (1) Many of the Fathers anticipated an eschatological redemption of all creation to 

free it from bondage to corruption (Theophilus, Irenaeus. Tertullian, Archelaus, Methodius. 

Origen, Chrysostom, Augustine). Many expect the restoration of the pre-Fall state of the 

natural world (Theophilus. Methodius, and Origen in a different sense). Others look to an even 

more perfect final state of creation (Irenaeus, Chrysostom. Augustine). Often the natural world 

is seen to share in the final blessings of believers because of its solidarity with humanity 

(Theophilus, Methodius. Chrysostom, Gregory of Nyssal and believers will live in this renewed 

material world (Irenaeus, Methodius, Chrysostom. Augustine). While there will be a h a l  

conflagration, it will not destroy the world but purify it (Archelaus, Methodius. Augustine). 

(2) Not all Patristic writers. however, look for a future redemption of the natural world. 

Numerous Fathers do not even refer to Rorn. 8: 19-22. Others focus on human suffering and 



hope when they discuss the passage. The Alexandrian Fathers. in particular, generally had a 

negative view of the future of the material creation, and so tended to limit redemption only to 

human souls. Clement of Alexandria explicitly denied a future cosmic redemption. To Origen 

the final state would involve a destruction of matter and a return to the non-material fom of 

the eternal spirits. Athanasius interpreted Rom. 8: 19-22 only of the present redemption of 

humans. 

The following table summarizes the major Patristic interpretations of the redemption of 

creation, as shown in Rom. 8:19-22: 

Table 3: Patristic Views of the Redemption of Creation 

The Fathers show no apparent interest in the issue of the Jewish apocalyptic back- 

ground of Paul's ideas in Rom. 8: 19-22. Galloway suggests that this may be, in part, because 



the Gentile Christians never felt quite at home with apocalyptic ~yrnbolism?~ It may also be 

due to a desire of the hellenized Church to distance itself from its Jewish roots. Of course, a 

"comparative religions" approach to studying the Bible is generally a more modem interest, so 

it is not surprising to find an interest in the Jewish apocalyptic writings missing from the 

Patristic writers. 

The symmetry of a particular view of creation and redemption can be determined by 

how humanity and the natural world are viewed in relation to three issues: (1) original created 

goodness; (2) present corruption or fallenness; and (3) future redempti~n.~' The views of 

Irenaeus, Origen and Augustine are representative of the three major positions taken during 

the Patristic period. The following tables illustrate these approaches: 

Table 4: Symmetrical and Asymmetrical Patristic Views of Creation and Redemption 

Irenaeus (Svmmetrical) Origen (Asymmetrical) 

I Humanlty 1 Material Creation 

Created Good 

ComrptedlFallen 

Future Redemption 

11 1 Humanltv I Materlal Creation 11 

Future kdem~tion 

Augustine (Asymmetrical) 

Created Good 

All three views argue for the created goodness, fallenness and eschatological redemp- 

tion of human beings. They differ, however, in how they approach the non-human. material 

creation. Irenaeus is completely symmetrical with respect to the creation and redemption of 

CorruptedlFallen 

Future Redemption 

Humanity 

X 

Material Creation 

X 

X 

X X 



both humanity and the natural world. Both Origen and Augustine are asymmetrical. but in 

different ways. Origen is clearly asymmetrical since the material creation was not created good 

and will ultimately be destroyed. Only humanity was created good and will be redeemed. 

Santmire argues that Augustine's view is symmetrical, even more richly so than 

Irenaeus' view.80 Augustine's theology, however, is actually asymmetrical, but in a different 

way than Origen's. Augustine is overbalanced in the direction of the goodness of the natural 

world. It was created good and has not experienced any effects of the Fall of Adam. While the 

natural world will be glorified one day, it will not experience a true redemption since it has 

never become corrupted. A truly symmetrical view must take into account not only the 

original goodness of creation by also the corrupting impact of the Fall on it. The symmetrical 

view of Irenaeus is more consistent with the themes of Rom. 8: 19-22. 

B. Medieval Interpretation 

The early and high Medieval period has been called an "Age of Anxiety." Life in Europe 

was harsh. Nature was feared and viewed as stark and hostile?' It is not surprising, there- 

fore, that Augustine's positive theology of the present state of the natural world and Irenaeus' 

positive future hope for creation are rarely echoed in this period. John the Scot (c. 810-877) is 

typical in his anticosmic theology. adapted from Origen and the Neoplatonic Dionysius the 

Areopagite (c. 500). Humanity was originally intended to have a spiritual body only, and the 

natural world and material body were only created as a result of the Fall. Redemption invokes 

deliverance from the body and the destruction of corruptible matter. The resurrection body 

will be wholly spirituaL8' This type of theology has no room for the type of positive future 

8 2 ~ .  D. Chenu, Nature, Man and Society in the lbelfth Century: Essays on Nao Theological 
Perspectives in the Latin West, trans. Jerome Taylor and Lester K. Little (Chicago: University of 
Chicago Press, 1968). 25; Santmire, Travail, 77-8. 



hope for the natural world found in Rom. 8: 19-22. There is no sense of solidarity with the 

natural world as  found in the writings of many of the Fathers. 

An exception to this widely-held negative view of nature develcped in the Western 

Monastic movement. Benedict (c. 480-5501 and his followers went into the wilderness of 

Europe seeking to tame nature, not only for sunrival but also as a praise offering to God. They 

did not view nature as alien or seek to exploit it. but to work in cooperation with it in a 

"creative stewardship" or a sort of "cooperative mastery." Likewise, the traveling Celtic monks 

of Irish monasticism sought a friendship with nature. attempting to reproduce Adam and Eve's 

perfect control of the animals. Their goal was a "contemplatfve mastery" as they wandered in 

the wilderness. They were more in line with the Eastern concept that the saint would have 

rapport with nature because of his holiness. While these monastic approaches were minority 

positions in their day, they helped to prepare the way for the late medieval optimism about 

nature and for the investigative curiosity that led to the rise of modem science.= 

No examples of the exegesis of Rom. 8: 19-22 by the Benedictine or Celtic monks are 

available. Nevertheless. the actions of these monks imply several things about their views on 

the issues raised by the passage: (1) The Benedictine monks apparently had an Augustinian 

view of the goodness of the natural world. in contrast to the Pauline concept that something is 

not right with its present state. (2) The Celtic monks were also optimistic about nature, but 

allowed for a greater degree of alienation of humanity from the animal world due to the Fall. It 

was not, however. so much that they conceived of the natural world as corrupted as that they 

considered the human relationship with and mastery over nature to have been damaged by the 

Fall. (3) Both the Benedictine and Celtic monks were optimistic that human piety can restore 

the pre-Fall relation of humankind with nature. (4) Yet neither had much interest in an 

- -  

=George Huntston Williams. "Christian Attitudes Toward Nature," Christian Scholars 
Review 2 (Fall 197 1, Winter 1972): 3 1-3; Santmire, ?'Yauail, 78-9; Clarence J. Glacken, ZYaces 
on the Rho- Shore. Nature and Culture in Western Thought PYom Ancient Times to the End of 
the Eighteenth Century (Berkeley: University of California Press, 1967). 349. 



eschatological transformation of nature as described in Fbm. 8: 19, 21, 23. Restoration of the 

natural world is an historical process through human piety, not a climactic act of God at the 

end of history. 

During the early and high Medieval periods. Eastern and Western theology began to 

move apart in several ways. One of the major differences was the approach taken to the 

material world. Eastern Christianity tended toward a more physical and natural approach to 

salvation than Western Christianity. Where Western Christianity focused more on personal 

and social salvation. Eastern Christianity saw salvation as both personal and cosmic. For 

example, John of Damascus (c. 675-749) argued that the Resurrection of Jesus was not only a 

source of personal life and forgiveness for the believer. but also a source of life and light for all 

creation.84 Eastern Fathers, such as  Isaac the Syrian (d. c. 700) and Maximus the Confessor 

(580-662). argued for a solidarity between humanity and the rest of creation. Based on Rorn. 

8: 19-22 they taught that the fate of the whole creation is bound up with that of the human 

race. Isaac the Syrian argued that as the whole cosmos was disordered by human sin, it may 

be transfigured by grace through human love. The believer has a responsibility to show 

charity to the whole creation. including animals, demons and human enemies of the truth.= 

Apparently he interpreted lctiat~ in Rorn. 8: 19 in the widest possible sense. Maxhnus the 

Confessor held that it is the responsibility of human beings to cultivate the earth into Paradise 

and to restore it to the order it was to have according to the divine plan. The Christian's task 

is to make the whole of creation participate in his or her union with God through C h ~ i s t . ~  

In the Eastern Church of the 

than in most of the Western Church 

early Medieval period, therefore. there is a greater interest 

in themes important to Fbm. 8: 19-22. A major difference 

85Vladirnir Lossky, ?Yle Mystical Theology of the Eastern Church (London: James Clarke, 
1957). 110- 1; Allchin, 146; Evd~ktm~v,  12. 

86Evd0klm0~. 9-10. 
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from Rom. 8 is the Eastern Church's stress on the process of restoring the world to its pre-Fall 

condition through loving human activity, as opposed to a climactic eschatological transform- 

ation of the world by God at the end of history. This Eastern view of cosmic redemption is 

similar to the desire of the Benedictine and Celtic monks of the Western Church to restore 

harmony with the animal kingdom, though the sense of solidarity with nature is stronger in 

the Eastern Church. 

The twelfth century was a time of transition in the view of nature in the Western 

Church. The widespread negative view of the natural world was gradually replaced by an 

optimism and confidence reminiscent of the Benedictine and Celtic monks. The century was 

marked by a greater confidence in the human ability to master nature and by a growing 

scientific curiosity, based on the assumption of the ordered structure of na t~re .~ '  The 

hierarchy of being that was derived from John the Scot and Dionysius the Areopagite was a 

dominating concept. The world is the result of an emanation from the One, to the spiritual, 

and finally to the material. Frequently this concept was accompanied by the earlier anticosmic 

view, represented, for example, by the popular gnosticizing Catharii.88 But the leading 

theologians generally combined the hierarchy of being with the concept found in Plato's 

ZYmaeus that the One is overflowing goodness. Thus the most common view was that the 

world was good, a result of the overflowing goodness of God. The concept of a cosmic Fall was 

explicitly reje~ted.~' 

Alain of Lille (c. 1128- 1202) was a typical theologian of this era. He assumes a 

hierarchy of being. God created a good. beautiful and ordered material universe, which is the 

domain of Natura. The natural world continues to be good. it never experienced a fall, nor did 



it suffer due to the Fall of Adam. Nevertheless, traces of the anticosmic view of John the Scot 

remain in Alain's thinking. Nature's goodness is going nowhere and will ultimately pass away. 

Furthermore. the goodness of irrational creatures is only partial, since it is good only in regard 

to the beginning of the world (ab alpha]. But the goodness of rational creatures, for whom the 

world was created, is good both in the beginning and in the ending (ex alpha et omega]. Thus 

redemption is only for humanity, not the natural world. Humans may inherit eternal life, but 

the end of the natural world is only death." Thus in regard to the major themes of Rom. 

8: 19-22 Alain ultimately rejects both the present conuption and the final redemption of all 

creation, for he assumes both the created and ongoing goodness of the natural world. 

Euthymius Zigabenus (I lth-12th C.) was exceptional in his literal biblical interpreta- 

tion during an age dominated by allegorical interpretation and a theology heavily influenced by 

Platonic categ~ries.~' In his commentary on the Pauline epistles he discusses Rom. 8: 19-22 

in some detail. His exegesis is heavily dependent on Chrysostom, so his interpretation echoes 

the symmetrical Patristic interpretations of Irenaeus and Chrysostom. He understands 

as subhuman nature and, like many of the Fathers. he personifies nature. He argues that the 

"futility" (pxscn&qS) of v. 20 refers to the "slavery to corruption" of v. 2 1, based on the 

parallelism between the two expressions. The auv-compounds ( m E v c E l ; ~ )  and suwSiwo) of v. 

22 point to a solidarity between humanity and nature, and so indicate that the subhuman 

creation suffers together with humanity.92 

Francis of Assisi (1 182-1226) is difficult to interpret, both because he was a man of 

action more than a theologian and because so much mythology has arken about him. 

Dominating his theology and practice is a strong sense of the goodness of all of God's creation. 

"'~onald M. Lake. "Euthymfus Zigabenus." NIDCC, p. 357. 

8 2 ~ ~ t h y m i ~ s  Zigabenus, Cornmentarius in XlV eplstolas S. Paulf et W catholicas, ed. N. 
Calogeras, Athens, 1887, 1:91-93, cited by Cranfield, Romuns, 413. 



He often gives thanks for various creatures and expresses his love for them. He clearly felt a 

strong solidarity with all creatures, both animate and inanimate. and often refers to them as 

his 'brothers and  sister^."^ The Christian is to become a Christlike servant of both human 

beings and irrational creatures. This is based on the model of Christ's humility in taking on 

human likeness (Phil. 2:5-8). which reflects the descending goodness of God. Identification 

with Christ in this way restores an individual to communion with God's goodness in the 

created ~ o r l d . ~  

Francis' loving behavior toward all of creation flows not only from his Christology but 

also from his eschatology. He looks forward to a renewal of all creation, not simply the 

salvation of human beings. Since the end of the world and the coming kingdom are so near, 

we should live now by the laws of the kingdom. showing humility, love, poverty. chastity and 

obedience. kancis' preaching to the birds and flowers, therefore, may be understood not as 

idiosyncratic behavior. but as  an attempt to act consistently with the solidarity of all creation 

and with an imminent expectation of the renewal of all created things. F'rancis lived in light of 

a reaiized eschatology. He sought to live in this world in terms of the next world, when all 

things will be rene~ed.~ '  Francis' early biographer, Celano, associates Francis' behavior with 

a realized eschatological interpretation of Rom. 8: 19: "He discerned the hidden things of 

creation with the eye of the heart. as one who had already escaped into the glorious liberty of 

the children of ~ o d . ' ~  

"~.g.  Cmtlcle of the S u n  Celano. Vita Prima 59. 61; Celano. Vita Secunda 165; cited by 
Edward A Armstrong, St. Francis: Nature Mystic, The DerSatlon and Stgntjzcme of the Nature 
Storles of the Francfscm Legend (Berkeley: University of California Press, 19731. 148. 160, 171. 
For other examples. see Roger D. Sorrell, S t  Francis of Assisi and Nature. ?).adition and 
lnnouation in Westem CMstlan Attitudes Toward the hzvironment (New York: Oxford University 
Press, 19881, 43-4. 

gB~elano, Vita Prima 80; cited by Armstrong. 60. 



Many elements in Francis' theology and life echo earlier theologians. He reflects the 

optimism about nature that was common in his day. He did not, however, share the negative 

view of the end of the world found in theologians such as Alain of M e .  His beliefs about the 

natural world were similar to those of Augustine, although Augustine was a theologian and 

Francis was a man of action. Both believed strongly in the overflowing goodness of God in all 

creation, and both denied a significant impact of the Fall on the natural world. Both looked 

forward to a glorious eschatological renewal of all things in which God's glory would be even 

more clearly displayed in the material ~reation.'~ Francis also has sianilarities to the earlier 

Benedictine and Celtic monks. Both desired to live in harmony with nature, reproducing 

Adam and Eve's relationship to the natural world. The many stories of his attunement with 

animals echo tales of earlier wandering saints.% Furthermore. Francis' approach to nature 

has much in common with the Eastern Fathers. His deep sense of solidarity and communion 

with animals and concern for practical expressions of love toward the natural world are quite 

similar to Isaac the Syrian and Maximus the Confess~r .~~  

Bonaventure (122 1- 12743 echoes many of the same themes found in Alain of Lille, 

including the hierarchy of being and the overflowing goodness of God in all creation. He 

stresses the divine immanence in nature, much as  his mentor Francis did. Thus for Bonaven- 

ture the whole world is full of the glory of God. Even at the lowest levels of the hierarchy of 

being there is the influence of the divine and a kind of dim mirror image reflecting God's 

goodness, wisdom and power. Yet although he accepts a hierarchy of being. Bonaventure is 

far from the anticosmic view of Orlgen and John the Scot. He shares much, in fact. with 

Augustine and Francis in his view of the goodness of creation.loO 

g7~antmize, Tram4 108. 117. 

88Armstrong, 35-41, 7 1, 209; Somll, 39-44. 

9g~llchin. 145. 

'Qonard J. Bowman, 'The Cosmic Exemplarism of Bonaventura," J R  55, no. 2 (April 
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Nevertheless, Bonaventure has an asymmetrical view of redemption. The whole order 

of nature finds its fulfillment in humanity. Only spiritual creatures return to God, not the 

whole creation. Like Alain of Lille, he views nature as good ab alpha, but spiritual creatures 

as good ex alpha et omega. Although he is aware of the biblical teaching of the final renewal of 

all things, his explanation of how that renewal occurs robs it of any real meaning for nature. 

Bonaventure agreed with such earlier theologians a s  Gregory of Nyssa and Maximus the 

Confessor that human creatures are a microcosm of nature. They not only reflect but also 

embody all things in the hierarchy of being below them, both material and vital. Hence when 

human beings are united with God, all things. in effect, in the biophysical world are united 

with God as well, because humanity embodies both the material and the   pi ritual.'^' On the 

surface this view allows Bonaventure to &irm a final renewal of all things. In reality, however, 

his understanding is thoroughly anthropocentric and denies any real part for nature in the 

consummation. In the final analysis only human beings are redeemed and the world of nature 

is destroyed, with no place in eternity. This concept of human beings as a microcosm became 

firmly entrenched in both Eastern and Catholic 

Thomas Aquinas (1224-1274) shares with his age both (1) an optimism in the human 

ability to understand nature and its place in the overall scheme of things, and (2) a hierarchid 

view of the created order. Thomas stresses the transcendence of God. the infinite distance 

between God and his creation. He seeks to weld together the idea of God as the transcendent, 

self-sufficient good (adapted from Aristotle) and God as overflowing goodness (adapted from 

Plato). Thomas belteves that the creation is good, though he has a different sense of "good 

than Augustine, since he does not emphasize the immanence of God in creation as Augustine 



did. Each part of creation was created by God to r e a h  some specific potential as a part of a 

larger whole. The great diversity of creatures reflects the inanite and many sided goodness of 

God. The human body is not a prison, but a good and essential servant of the soul. The 

whole material creation exlsts to serve humanity, to satisfy human needs, and aid in the 

human quest to know God. 'OS 

Thomas rejects the idea of a cosmic fall as taught by Origen, as well as a fall of nature 

when Adam fell. Nature was not changed by the Fall of humankind. Human relations with 

nature, however, can certainly be colored by human sin and human sin has increased the 

problems humanity has with the hostile side of nature.lW Thomas' view of the impact of the 

Fall on the natural world largely flows out of his dual concept of perfection. He argues that 

there are two senses in which a thing can be perfect: (1) the perfection of the form of the 

whole, and (2) the perfection that is the end of the whole. The former perfection is the sense in 

which nature is perfect and was created good. The latter perfection, which is the end of the 

whole universe, is the beatitude of the salnts. This latter perfection does not belong to nature, 

but it is an added unmerited grace only bestowed by God on human beings. It was this added 

grace that was lost by humanity at the Fall. Since this added grace did not belong to nature in 

the first place, it could not be lost, and so nature did not suffer from the Fall of humanity.'" 

Thomas' view of grace and perfection led him to be ambiguous in his teaching on the 

final renewal of the material world at the consummation of history. The bodies of the saints 

will be resurrected, since the human body is intended to serve the soul and their separation is 

contrary to nature.lo6 Since the environment was made for the benefit of humanity, the 

'03Compendim of Theolqgy 152; Summa Theolcgfca, 1.47.1. Cf. Santmlre, ZYauatl, 88-90. 

'04Summa Theologtca 1.47.2; 1.96.1; 1.72.1. 

'"Galloway, 123-5; Santrnire, Tt.u.miL 92. 

'OGCompendim of Theology 15 1 - 153. 
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material creation will be rewarded for its faithful service to the human race and thus it will be 

renewed. This only applies, however. to the four material elements and to the heavenly bodies. 

Animals, plants and minerals will not be renewed but will simply cease to exist. Since these 

material things only exist for the upkeep of earthly human life, when human beings no longer 

live a material existence. the reason for existence of these material things will come to an end. 

Since non-human things were not created with the added grace that humanity was and cannot 

know the love of God, they can have no part in the final end of humanity.lo7 

Thus Thomas is asymmetrical in his view of creation and redemption. While all things 

were created good, the goodness of non-human material things Is inferior to that of human 

beings and, ultimately, only human beings can be redeemed. Thomas' concept of two orders of 

perfection governs his view. So even though he speaks of the goodness of nature, he could not 

rejoice wholeheartedly in nature's goodness as Augustine did, nor could he look forward to a 

positive final end for all of creation, a s  Irenaeus and Augustine did. 

The following table summarizes the major views of the medieval Church on the 

corruption of Creation: 

Table 5: Medieval Mews of the Corruption of Creation and the Meaning of 

Eark Western: 

John the Scot 

Person: 

Benedictine Monastics 

Date: Nature Corrupted 
by Human Fall 

Celtic Monastics 

Earlv Eastern: 

Matter Result of 
Cosmic Fall 

Maximus the Confessor 

Nature is Good, 
Not Fallen 

Isaac the Sgkn 

C. aio-an 
6th-12th C, 

6th-12th C. 

'07Sumrna Theologica 3.9 1.1, 4-5. Supplementurn to Summa Theologica 8.9 1 art. 4. 5. Cf. 
Galloway, 123-9; Santmire, Travail, 92-4; T. F. Torrance, 'The Eschatology of the Reformation," 
in Eschatology. Four Papers Read to the Societyfor the Study of Theology (Edinburgh: Olover 
and Boyd, 1953). 38. 

580-662 

Id. c. 700 

human relationship 

human relationship 

X 

X - 

x NO! 

X 

X 



This table shows that the Medieval views of the present state of creation fall into three 

basic groups: (11 In the early Medieval period. the Western Church (typified by John the Scot) 

largely feared nature and viewed it negatively. Since Origen's view of the material world 

dominated, most believed that matter was created as a result of a cosmic fall and hence was 

inherently corrupt. (2) By contrast, some of the Western monastics (e.g. Benedictine and 

Celtic monks) believed that nature is good. The Fall of Adam hindered the human relationship 

with nature, but the proper human haxmony with and mastery over nature could be restored 

through piety. By about the 12th century this optimistic view of nature dominated the 

Western Church (e.g. Alain of Lille, Francis of Assisi, Bonaventure, Thomas Aquinas). 

However, with few exceptions (primarily Francis), most believed the goodness of nature was 

limited to this present world (ab alpha) and would not continue to its final consu~nmation (ex 

alpha et omega), since nature is not something that can be redeemed. kancis was rare among 

medieval Western Christians in his consistent, Augustinian view of the goodness of creation, 

both presently and in its final glorious consummation. (3) The Eastern theologians (e.g. John 

of Damascus, Isaac the Syrian. Maximus the Confessor) also had a positive view of the natural 

world, although they generally believed that the Fall of Adam corrupted nature to some extent 

and hinders human relations with nature. The Western biblical exegete Euthyrnius Zigabenus 

also fits into this category. His literal exegesis of Rom. 8: 19-22 led him to a symmetrical view 

similar to that of Irenaeus. Because of humanity's solidarity with the natural world, the 

Person: 

Hlgh to Late: 

Euthymius Zigabenus 

Alain of Lille 

Franas of Assisi 

Bonaventure 

Thomas Aqcinas 

Date: Nature Corrupted 
by Human Fall 

1 lth-12lh X a6 alpha only Subhuman nature -- 
1128-1202 X 

1 182-1 226 a6 alpha only 

1221-1274 -- 
1224-1 274 a6 alpha only 

Matter Result of 
Cosmic Fall 

Nature Is Good, 
Not Fallen 



natural world was also corrupted when Adam fell. 

The following table summarizes the major medieval views of the redemption of creation: 

Table 6: Medieval Views of the Redemption of Creation 

This table shows that medieval views of the redemption of the natural world fall into 

Person: 

three major categories: (1) The dominant view of the Western Church throughout the Medieval 

period was that the material world would be finally destroyed, not redeemed or renewed. For 

example, in the Early Medieval period, John the Scot followed Origen in looking forward to the 

and Humanlty 
Type of Redemption of Natural World 

Early Western: 

John the Scot 

Benedictine Monastics 

Celtic Monastics 

Early Eastern: 

Maximus the Confessor 

John of Damascus 

Isaac the Syrian 

High to Late: 

final destruction of the natural world and final human deliverance from the physical body. 

Eschatological Climax Historical Process 

This view continued to dominate through the late Medieval period. Despite an optimism about 

Matter Destroyed 

Euthymius Zigabenus 1 lth-12th X X 

Alain of Lille 112&1202 X 

Francis of Assisi 1 182-1 226 

c. 810-877 

6th-12lh C. 

6th-12th C. 

the human ability to understand nature and a belief in nature's basic goodness, many (e.g. 

Alain of Lffle, Bonaventure, Thomas Aquinas) saw the goodness of nature as only temporary 

X 

X 

(ab alpha). Ultimately the material creation will be destroyed and have no place in eternity 

X 

580-662 

c. 675-749 

d. c. 700 

with humankind. The only sense in which the natural world will be redeemed is in the 

X 

X 

X 

Christ's work benefits all 
creation 

X 



redemption of human beings as a microcosm of nature. Since the biophysical side of humani- 

ty will be redeemed, humans represent the lower forms of life in their redemption and 

resurrection (Bonaventure). While Thomas Aquinas claims that there will be a renewal of all 

creation. he W t s  this to the four elements and the heavenly bodies, and he excludes animals, 

plants and inanimate created things. 

(2) Some of the Western Monastics (e.g. Benedictine and Celtic monks) and most of the 

Eastern Church (e.g. Maximus the Confessor, John of Damascus, Isaac the Syrian) understood 

the redemption of creation as an historical process produced by human piety more than an 

eschatological climax brought directly by God. Christians are to show love to all creatures and 

through their piety to restore the environmental conditions of Paradise. While the human race 

is the high point and focus of creation, the Eastern Church viewed salvation in more cosmic 

terms than the Western Church, pe rce im a solidarity between humanity and the rest of 

creation. Francis of Assisi also carried out the spirit of the Eastern Church and the early 

monastics in his efforts to show love to all creatures of God. (3) A small minority looked 

forward to an eschatological renewal of creation resulting in new heavens and a new earth (e.g. 

Euthymius Zigabenus. Francis of Assisi). Francis' practical expressions of love toward animals 

as his brothers and sisters was a result of his expectation that the whole cosmos was soon to 

be gloriously renewed and that the saints would enjoy eternal life in this glorified material 

creation of God. This view was a rare exception in an age dominated by an asymmetrical view 

of creation and redemption, with no expectation of a anal renewal of creation. 

The following table shows the asymmetrical views of these medieval theologians: 

Table 7: Symmetrical and Asymmetrical Medieval Views of Creation and Redemption 

Early Western (Asymmetrical) Early EastemlMonastic (Almost Svmmetricall 

((Created Good I X I 11 
Humanlty Material Creation 

Created Good X X 

Corrupted/Fallen X X 



Thomas Aquinas (Asymmetrii) 

I Humanity Material Creation 

Created Good 

CorruptedlFallen 

Future Redemptlon 

Francis of Assisi (Asymmetrical) 

I Humanity 1 Material Creation 

Created Good 

CorrupWallen 

Future Redemption 

Thus the medieval views of creation and redemption were generally asymmetrical. The 

early medieval Western view emphasized the corruption of creation, much as Origen did. The 

later Western view was asymmetrical in the opposite direction, stressing the present goodness 

of creation, but with no hope for its final renewal. Francis' view was asymmetrical in an 

Augustinian way, with little recognition of the impact of the fall on the natural world. The 

Eastern and Benedictine view was the most symmetrical, although the renewal of creation was 

seen primarily as an historical process rather than an eschatological climax. thus missing an 

important element found in Rorn. 8: 19-22. 

C. Reformation Era Interpretation 

The thought of the Protestant Reformers centers on God and humanity in general and 

personal human salvation in particular - an approach Karl Barth has called "theanthropo- 

centric." Hence the corruption and redemption of creation and passages such as Rorn. 8: 19- 

22 do not occupy a significant place in their writings. Nevertheless, when they discuss these 

topics, their interpretation is generally a symmetrical one that echoes such Church Fathers a s  

Irenaeus more than the medieval interpretations. The Reformers restored the place of the 

earth in Christian eschatology, rather than being concerned simply with heaven alone.loe 

Martin Luther (1483-1546) focused on issues related to justification by faith and kept 

the natural world in the periphery of his thought. Nevertheless. he prides himself in his 

interest and knowledge about the natural world, in contrast to his Roman Catholic opponents. 



He considers an appreciation of the beauty of creation and insight into God's work in the 

natural world a mark of the redeemed.'- In light of the focus of his theological baffles, it is 

remarkable that Luther devotes as much space as he does to the natural world. 

Some of Luther's statements about humanity's solidarity with nature sound almost 

Franciscan at times. Adam and Eve enjoyed a "common table" with the animals before the 

Fall. Human solidarity with and responsibility for the earth resulted in the earth being cursed 

along with humanity after the Fall. In this post-Fall world. the redeemed are capable of a more 

vital relationship with nature and can properly appreciate and mag* God for the beauty and 

wonder of God's creation. Nevertheless, Luther does not have the fully positive sense of 

human solidarity with nature that Francis had, since nature is also full of things to fear and is 

an agent of God's wrath and judgment.' lo 

In his exegesis of Rom. 8: 19-22, Luther notes that the Augustinian view that miay 

refers to humanity was dominant in his day. He disagrees, however, with this approach and 

says that d m ~  includes not merely human beings but the whole world."' This move away 

from the dominant medieval view opens the door for the concept of an eschatological redemp- 

tion of creation, which was generally lacking in medieval thought. 

Luther sees the creation as good and not contaminated by sin. The nature of the 

animals is the same as it was at the creation. ' l2 He rejects the medieval hierarchy of being, 

including the concept that God created and sustains the world through angels. God is directly 

109Luther's Works, ed. Jaroslav P e W .  vol. 22, Sermons on the Gospel ofJohn, (St. Louis: 
Concordia, 1957). 496; Luther, Table Talk. vol. 1, D. Martin Luthers Werks [Weimar: H. 
B6hlaus. 1967). 1160; cf. Heinrich Bornkamm. Luther's World of Thought. trans. Martin H. 
Bertram (St. Louis, Mo.: Concordia, 1958). 184; Santmire, Travail. 13 1. 

'"Luther, L u M s  Works, vol. 1, Lectures on Genests [chapters 1 -5), 42; Table Talk. 1: 1160. 
Cf. Santmire. Travail, 128, 130-1. 

' '~uther,  Luther's Works, vol. 25, Lectures on Romans, 359-360. 

'  able Talk 1:678. Cf. Bornkamm, Luther, 192. 



active in sustaining his creation and is present "in, with and under" all things. Thus the world 

reflects the goodness, glory and power of God.' '' Luther frequently refers to the beauty of 

nature, in which God's character is reflected and through which the believer can learn of 

God. ' l4 

Yet since God intended humankind to rule the world, Luther argued that when Adam 

sinned God cursed nature and used that which was entrusted to humankind, i.e. nature, to 

chastise hlm.'l5 While the earth is innocent and still desires to produce the best fruits, it is 

prevented from doing so because of the curse. Nature stands under the "left hand of God," i.e. 

his wrath. So there are thorns, thistles, insect pests, floods and fires, which serve as messen- 

gers of God's wrath. This hostile side of nature is used by God to motivate human beings to 

cling to the "right hand of God," i.e. his free mercy in CMst. through the Word and Sacra- 

ments.'16 The "futility" of Rom. 8:20, therefore, is humanity, to which creation was sub- 

jected as a result of the Fall. Hence nature is subject to human abuse and suf€ers from the 

sins of wicked people, not simply the curse resulting from the ~a11.l'~ Death among plants 

and animals. however, is not a bad thing or a result of the curse, but part of the plan 

established by God as a normal process of nature. Death only has a sting for human beings 

for whom it is a consequence of sin, since they were intended to have an immortal relatianship 

with ~ 0 d . l ' ~  

l13Bornkamm, Luther, 181, 188-9; Santmire, Travail, 128, 130. 

"4E.g. "All creation is the most beautiful book or Bible, in it God has described and 
portrayed himself' (Luthers Werke, 48:2O 1.5). Cf. Santmire, Travail, 124. 

'%ornkamm, Luther, 192. 

"&Luther, Genesls, 205. Cf. Santmire, Travail+ 125. 

"7Luther. Romans, 362-363. Cf. Bornkamm, Luther. 191-2. 

' %emon of June 20. 1535. Luthers Werke. 41:307. Cf. Paul Althaus, The Theology of 
Martin Luther, trans. Robert C. Schultz (Philadelphia: Fortress, 1966). 405; Nelson, Groantng, 
49.5 1; Bornkamrn. Luther, 19 1. 



Luther considers the redemption of nature to be both an ongoing process and an 

eschatological climax. In his lecture on Rorn. 8 he says that the deliverance of creation into 

the "liberty of the glory of the sons of God" happens every day in the saints. a view he shares 

with many medieval theologians. Luther also sees an eschatological dimension in Rorn. 8: 19, 

which his medieval predecessors neglected."' The suffering of creation is temporary. since 

the world will only last 6000 years (based on 2 Pet. 3: 13). Then the whole creation will be 

delivered from its bondage, cleansed, transformed and renewed. This transformed heaven and 

earth will be even more glorious and beautiful than Paradise was. The brightness of the sun 

and moon will be greater and the earth more productive. Unlike Calvin, Luther is unafraid to 

speak of the glories of the future transformed world.120 

Erasmus (1466- 1536) carefully interprets many of the linguistic details of Rorn. 8: 19- 

22. He understands mias  in the broad sense of "the whole structure of the world," including 

the earth, water, air, the celestial bodies and even angels. Since all of these things were 

created to serve human beings, they await anxiously the day when the sons of God will receive 

their resurrection bodies and be set free in glory. The world was subjected to servitude by God 

and is in a present state of corruption. "Futility" implies that creation does not achieve what it 

strives for. Even in irrational things there is a natural craving for perfection. The sun and 

moon strive in vain to restore things that are transitory. Creatures try to achieve a kind of 

immortality through reproduction, but in vain. The whole cosmos groans with the sufferings 

of humanity and in some sense participates in human misery in the mortal body. The angels 

are moved by human misfortunes and grieve for us. The world bears this present state of 

servitude to corruption, because it knows it will not be forever. since the world will be free 

when the sons of God are set free. Erasmus, however, does not speculate on what changes 

"%uther, Romans, 360-364. Cf. Nelson, Groaning, 44-5, 52. 

'Qther, Selected Psalms, vol. 12 Luther's Works, 119, 12 1. 

45 



this final freedom will mean for the w~rld. '~ '  

Many of the 16th century Anabaptists (e.g. John Denck, Jacob Ziegler, Augustlne 

Bader, Anthony Pocquet, John Bradford) looked for an  earthly manifestation of the kingdom of 

God and took a radical view toward the final redemption of all creation. They argued that the 

"restoration of all things" (Acts 3:2 1) will include the salvation of animals, sometimes even 

demons. John Bradford was burned at the stake for such a view, which he claimed was based 

on Rorn. 8:22.lZ2 A reaction to these extreme views accounts in part for the hesitancy of 

Calvin and other 16-17th century theologians to explore the dimensions of the redemption of 

all creation. 

Phflip Melanchthon (14%'- 1560) devotes considerable space to Rorn. 8: 19-22 in his 

commentary on Romans. He agrees with Luther that ~ z h ~  refers to the whole unhrerse.lm 

In Loci Communes, however, his main interest is to show the spiritual nature of Christ's 

kingdom and to oppose the Chiliasts' belief in the earthly success of the kingdom. So while he 

aflflnns the teaching of Is. 65: 17- 18 that the entire creation will be renewed, he is so caught up 

with polemic against the Anabaptists that his statements about the eschatological redemption 

of creation become rnuted.lz4 

John Calvin (1509- 1564). like Luther, has a theanthropocentric theology that focuses 

'21~rasmus, New Testament Scholarship. Paraphrases on Romans and Galatians, The 
Collected Works of Erasmus, no. 42, ed. Robert D. Sider, trans. John B. Payne, Albert Rabil Jr .  
and Warren S. Smith Jr. Voronto: University of Toronto, 1984). 48-9; Erasmus, New Testa- 
ment Scholarship. Annotations on Romans. The Collected Works of Erasmus. no. 56, ed. Robert 
D. Sider, trans. John B. Payne. Albert Rabil Jr. and Warren S. Smith Jr. (Toronto: University of 
Toronto, 1994). 2 17-8. 

'"~eorge Huntston Williams, The Radical Refonnation (Philadelphia: Westminster. 1962). 
843-4. 

lm~hflipp Melanchthon. R6merbriefKomrnennta 1532, Melanchthons Werke in Auswahl, no. 
5, ed. Gerhard Ebeling (Gijtersloher: Gerd Mohn, 1965). 237-8. 

124~hilipp Melanchthon. Melanchthon on CWtian  Doctrine: Loci Communes, trans. Clyde L. 
Manschreck (1555; reprint, New York: Oxford University Press, 1965). ch. 30 ["Of the Kingdom 
of Christ'), pp. 275 and ch. 31 ("Of the Resurrection of the Dead"), pp. 281-282. 



on human salvation and shows only a minor interest in the natural world and eschatology. 

Nevertheless, his commitment to biblical exegesis leads him to affirm the teachings of Rom. 

8: 19-22 on the corruption and redemption of creation, even though he does not fully fit these 

ideas into his system. Calvin praises the beauty of nature, which has the stamp of the divine 

glory despite the Fall and is the realm of God's sovereign providence.12' 

Calvin understands K T ~ S  in Rom. 8: 19f to include animals and inanimate things, but 

apparently not human beings or angels.lZ6 The Fall of Adam led to the condemnation of the 

non-human creatures and resulted in the derangement of the perfect order of creation. Thus 

the world is now fallen along with humankind, though God continues to sustain the world so it 

does not totally fail. God subjected creation to this state as  part of the curse for the Fall 

because all other creatures were made for the sake of humankind.'" "Futility" refers to the 

temporary, unstable state of existence of everything in nature. The groaning and travail of 

creation do not reflect intelligence in non-human creatures. but show that creation naturally 

aspires to the perfection from which it fell, a process that is hindered because of the Fall. All 

non-human creatures groan to overcome the transiency of this Me, looking forward to the 

future Resurrection day when they will again achieve that perfection from which they have 

fallen. The imagery of the travail of childbirth indicates that the present groaning will not be 

in vain, but looks forward with hope to a final positive result.lZ8 

At the dawn of the kingdom of heaven on the Resurrection day, the fallen creation will 

be redeemed and will partake in glory. Though this will occur at the time of the glorification of 

the saints, the non-human creation will not experience glory in the same sense as the children 

1z5r~t i tute~.  1.14.21: 1.5.1: Opera Seiecta9.793. 

lm~ohn Calvin, Commentaries on the Eptstle of Paul the Apostle to the Romans, trans. John 
Owen (Grand Rapids, Mi.: Eerdmans, 1959). 303-4: Institutes, 3.9.5. 

127rnstitutes, 2.2.5; Romans. 304. 
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of God. The world will be restored to its pre-Fall perfection and will experience a final glory 

appropriate to its nature. In contrast to Luther, Calvin is hesitant to speculate on the exact 

nature of the glory of the new heavens and earth. He says that it is inappropriate to inquire 

about such questions as whether animals will be immortal.129 While Calvin afRrms the hope 

of a new heavens and earth, he is not clear what function this has in God's plan. What is the 

purpose of a new earth, in light of the fact that the resurrected saints will need nothing 

material? Calvin simply says that the saints will take great pleasure in the mere knowledge of 

the new world's sweetness, even though they will have no use for it.lm 

While Calvin minimizes the importance of the renewal of all creation, and while he 

never fully integrates this concept into his theology. his commitment to the teachings of 

Scripture causes him to retain this theme in his writings. Quistorp suggests several factors 

that caused Calvin to minimize the role of the non-human creation in eschatology: (1) Calvin's 

stress on election, final judgment and the redemption of humanity tended to exclude the 

"restoration of all things" (Acts 3:2 1). (2) His understanding of salvation was essentially 

individualistic. (3) His view of death involved the entrance into life and deliverance from the 

mortal body, which he calls a prison. a rotting carcass and dung. The body is part of this 

world, which is a sepulchre. (4) His zeal to oppose the materialism of the Anabaptists 

sometimes led him to a spiritualizing tendency and caused him to read the book of Revelation 

in terms of Church history (like Augustinel rather than eschatology. For these reasons, the 

renewal of creation occupies a role on the periphery of Calvin's thought, although his commit- 

ment as  a biblical exegete led him to treat the subject seriously when he dealt with it.''' 

Despite the fact that the Reformers' interests are centered on human salvation, Luther 

131~einrich Quistorp, Calutn's Doctrine of the Last Things, trans. Harold Knight (Richmond, 
Va.: John Knox Press, 1955). 57-63, 160-1, 190, 193. 



and CaMn offer insightful exegesis of Rom. 8: 19-22 and some valuable comments on a 

theology of the natural world. The Reformation rnarks a departure from the asymmetrical 

views of creation and redemption that dominated the Medieval Church and a return to the 

symmetrical view found in such Fathers as Irenaeus and Chrysostom. 

The following table surnmarfies the Reformers' views on the meaning of lcrisy and the 

corruption of creation: 

Table 8: Reformation Views of the Corruption of Creation and the Meaning of w d q  

Result of Fall 
Subjected 

Creation Corrupted Creation Fallen 

Luther 

Melancht hon 1497-1 560 

Calvin God - 

Both Luther and Calvin emphasize the goodness and beauty of the entire creation. 

which was not lost despite the corrupting influences of the Fall. Neither, however. have as  

strong a sense of communion with nature as Francis and some of the medieval monastics had. 

Luther and Melanchthon argue that lcriay in Rom. 8: 19-22 should be understood as the entire 

universe. while Cahrin limits it to the sub-human material creation, both animate and inani- 

mate. Erasmus includes both the sub-human material creation (with an emphasis on inani- 

mate things) and angels. Luther and Calvin agree that the entire creation has been corrupted 

as  a result of the curse for the sin of humankind. Luther also notes that nature continues to 

suffer under the sins of wicked people. Furthermore, Luther stresses the present hostile side 

of nature as an aspect of the "left hand of God," i.e. his wrath, and CaMn notes that it is only 

God's restraint that keeps the system of nature from falling apart under the impact of sin. 

Luther speaks of a solidarity between humankind and nature, and he ties the corruption of 

creation to this solidarity and to human responsibility for the management of the world. 



Erasmus connects the enslavement and final freedom of the world to the fate of humanity, 

since the world. including angels, was created to serve humanity. 

The following table sumrnarlzes the Reformers' views on the redemption of creation: 

Table 9: Reformation Views of the Redemption of Creation 

Despite the bleak futility of the present state of creation, the Reformers all agree that 

the world looks forward with hope to a glorious final redemption. All see an eschatological 

place for the earth, but they have different views of the nature of that future. Calvin sees the 

final state as a restoration to the pre-Fall state of the world. Luther argues for an eschato- 

logical transformation of all creation that will result in new heavens and a new earth, which 

will be even better than Paradise. Unlike Calvin, Luther is unafraid to describe the glories of 

this future world. Luther also sees a partial return to the proper treatment of creation through 

the ongoing work of the righteous. Melanchthon and Erasmus affirm a final renewal, but are 

vague as  to its nature. Many of the Anabaptists take the concept of the renewal of creation to 

an extreme and argue for the salvation of animals and even demons. a position that the 

mainstream Reformers are quick to refute. 

Type of Redemption of Natural World 

D. 18th-19th Century Interpretation 

Numerous exegetical writings were produced in the 18th and 19th centuries. In 

contrast to many earlier writers, 19th century commentators showed an increased concern to 

examine carefully the details in a biblical text in its context, rather than simply to use the 

Person Eschatological Climax 

Erasmus 1466-1 536 X 

Luther 1483-1 546 X 

X 

Calvin 15041564 X 

X 

Historical Process 

X 

Restore Pre-Fall State 

X 

More Perfect Than PreFaII 

X 

X 

X 

even animals saved 



Bible for polemical and theological purposes. 

One of the most important interpretive questions in Rom. 8: 19-22 is the meaning of 

w i q ,  since it largely determines whether or not one wiU interpret the passage in terms of the 

corruption and redemption of creation. Many of the 18th and 19th century commentators 

(e.g., Bengel (1742). Tholuck ( 1844). Godet (1850). Plumer (1870). Meyer (1874)) survey the 

diversity of views held among the 17th-19th century writers. Opinions included the whole 

universe. the entire human race, Adam and Eve. unbelievers in general, unbelieving Jews, 

unbelieving Gentiles, Christians, angels. spirits in the stars. subhuman nature. non-human 

animate creatures. and inanimate created things. 

Despite such a wide range of opinions, the dominant view of this period is that miay 

refers to the whole material creation apart from human beings. The term "nature" is increas- 

ingly used to refer to this aspect of creation. Most commentators include both animate and 

inanimate non-human material things (e.g. Fritzsche (1836). C. Hodge (1864). Plumer (1870). 

Meyer (1874). B. Weiss (1899). Shedd (1879). Philip (1893). Denney (1890), H. C. G. Moule 

(1896). Gore (1899). Beet ( 1900). Sanday and Headlam (1902)).lm A few, however, limit it 

'32Johann Albrecht Bengel. Gnomen of the New Testament (1742; reprint, Edinburgh: T. & 
T. Clark, 1877). 105; Frederich August Gottreu Tholuck, Expositton of St. Pad's Epfstle to the 
Romans, trans. Robert Menzies (Philadelphia: Sorin and Ball, 1844). 255-60; H. A W. Meyer, 
Critical and Exegetical Handbook to the Epistle to the Romans, trans. John C. Moore and Edwin 
Johnson (Edinburgh: T. Br T. Clark, 1874),2:70-4; Frederic Godet, Commentary on the Epistle 
to the Romans, trans. A. Cusin and Talbot W. Chambers (1883; reprint, Grand Rapids. Mi.: 
Zondervan, 1956). 3 13-4: William S. Plumer, Cornmenlvy on Paul's Epistle to the Romans (New 
York Anson D. F. Randolph, 1870). 403-7. 

133~eyer, Romans, 2:69-75; Charles Hodge, Commentary an the Epistle to the Romans, 
Revlsed ed. (New York: Armstrong and Son, 18961,269; Plumer, 403-5; Bernard Weiss, Der 
Brief an die RGmer, 9th ed., Komrnentar iiber das Neue Testament, no. 4 (GBttingen: Vanden- 
hoeck and Ruprecht. 1899): W. G. T. Shedd, A Critical and Doctrtnal Commenm Upon the 
Eptstle ofSt.Pau2 to the Romans (New York: Charles Scribner's Sons. 1879). 252; James 
Denney, "St. Paul's Epistle to the Romans," in The Expositor's Greek Testament, ed. W .  
Robertson Nicoll. The Expositor's Greek Testament (Grand Rapids, Mi. : Eerdmans, 1970). 
2:649; George Philip. "Creation Waiting for Redemption. An Expository Study of Romans 
8:19-22," Eq~Tlm 5 (1893-1894): 315: K. F. A. Fritzsche, , Pauli Ad Romanos Epistofa (Halle: 
Gebauer, 1836-18431, 151: H. C. G. Moule, The Epistle ofPaul the Apostle to the Romans, The 
Cambridge Bible for Schools and Colleges. no. 37 (Cambridge: Cambridge University Press, 



only to animate, non-human creatures (Godet (1850)),lX or only to inanimate things 

(Tholuck (1844)).135 The significant point is that there was a growing consensus during this 

period that Paul is interested in the material creation. Since Paul contrasts the "creation" with 

the "sons of God (v. 22). ~ z i q  must refer to non-human created things. Prior to this time the 

dominant views were that lcriar~ referred to (1) the entire created order, (2) all material created 

things, or (3) humanity, a view which dominated mainly during the middle ages. Only rarely 

prior to the 19th century was there an effort to distinguish it from humanity (in the Patristic 

era, only Theophilus, Cyril and "Ambrosfaster"; in the medieval era, Euthymius Zigabenus; in 

the Reformation era. Calvin. the Anabaptists and Francisco Turretino). By the 19th century, 

however, the view that m h ~  in this passage refers to the non-human material created order 

became the dominant interpretation. The view that the word refers to the entire material 

created order is rarely held (e.g., Bengel, Lange (1888, non-redeemed but redeemable cre- 

ation)) .Is 

An important exception to this majority view is the revival of the Augustinian view that 

lcrisy refers to all human beings (Locke (1705-1707). or only to unbelievers, Stuart (1833), 

Oltramare (1881-18821, W. F. Whitehouse (1905)).137 Whitehouse surveys the use of lctirn~ 

1896); Charles Gore, St Paul's Epistle to the Romans. A Practical Exposition (London: John 
Murray, 1899). 1:303: J. A Beet. A Commentary on St. Paul's Epistle to the Romans (New York: 
Thomas Whittaker. 1900). 235: William Sanday and Arthur C, Headlam. A Critfcal and 
Exegetical Commentary on the Epistle to the Romans, 5th ed. (Edinbugh: T. and T. Clark, 
1902). 207. 
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in the NT and clatms that it is never used for "nature." Rather it is either used in an active 

sense of "creating" or a passive sense of "creature." It is sheer foolishness to think that Paul 

had in view a regeneration of nature. The inanimate creation cannot enjoy eternal blessedness 

since it is incapable of faith.'= Oltramare tries to disassociate Paul from the Jewish concept 

of the death and decay of nature due to the Fall and its renewal when the Messiah comes. 

These writers have in common a rejection of the personification of nature and an 

understanding that the personal language of the passage indicates that human beings are in 

view. Since "anxious longing" and "eagerly awaiting'' are personal terms suggesting conscious- 

ness, Rom. 8: 19-22 refers to human beings who wait in hope to be united with God, their 

creator. It is interesting that though these writers share Augustine's interpretation of Rorn. 

8: 19-22, they do not hold his high view of the natural world. For it was Augustine's high view 

of the goodness of the natural world that led him to interpret this passage as a reference to 

humanity. Nevertheless, he still looked for a glorious future for nature in the new earth. By 

contrast, these 19th century scholars depreciate the importance of the natural world and 

assign it no place in the eschaton. So while they end up with a similar interpretation of Rorn. 

8: 19-22, they do not have the same motives or underlying theology of nature. 

Many of those who interpret ~ z i q  as a reference to humanity also take a non- 

eschatological approach to Rorn. 8: 19-22. This is particularly evident among classical liberals 

in the 19th century. Schleiennacher (183 1). for example, says that the passage deals with sin 

and the freedom from sin that the new person has in Christ. His emphasis is entirely on 

human fellowship with Christ now, not in the vague future. He shows no interest in the place 

of the natural world in the consu~nrnation.~~~ Similarly Harnack (1896) sees the interest of 

Redemption of the Body. Being an Examination ofRomans WI 18-23.2nd ed. (London: Elliot 
Stock 1905). 
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the early Church in eschatology as an  "evil inheritance" from the ~ e w s . ' ~  In fact, many 

works on Paul's theology from around the turn of the century displayed little or no interest in 

eschatology, and hence make no mention of passages like Rom. 8:19-22 (e.g., Seeberg (1905): 

Weinel (1906): Andrews (19 15): Hermann (1927)). Hermann even condemns as pantheistic the 

belief that God's working reveals itself in the physical world.141 

This branch of Protestant thought reflects an important shift away from the position of 

the Reformers, who were able to maintain an interest in the natural world, even though the 

relationship of human beings to God was in the center of their thought. After the Reformation, 

a gradual change took place, resulting in the secularization of nature in much of 19th century 

Protestant thought. Nature was no longer seen as the theater of God's glory and a place of his 

powerful working. Nature became a self-enclosed machine, set apart from both God and 

humanity, which humans must transcend if they are to be rightly related to God.142 

Santmire attributes this fundamental change in Protestant thought about nature to 

three major cultural forces: (1) the development of natural science. with its mechanistic view of 

natural law; (2) the socio-political world of modem industrialization, which seeks to dominate 

and use nature rather than cooperate with it as a responsible steward: and, most importantly, 

(3) the influence of Immanuel Kant (1 724- 1804). whose concept of the separation between 

nature and grace provided the philosophical foundation for this change in Protestant think- 

ing.lq3 Kant distinguished phenomena (reality as  it appears to the understanding) from 

noumena (reality a s  it is in itself). Science can only study phenomena, but religion deals with 

S. Stewart (Edinburgh: T. & T. Clark, 1956). 499, 696-709. 

lm~dolf Harnack. The Theologtcal Tmnslatlon Ubrary, vol. 1. Hktory ofDqgma (London: 
Norgate, 1896), 101. 

14'See the discussion in Nelson, pp. 88-90. 



moral and spiritual concepts that are based on unconditional categorical imperatives, 

independent of empirical study, and hence in the area of the noumer~a.'~" Santmire charac- 

terizes Kanf s ideas as an "ecological sieve," which filtered out the ecological ideas on the 

circumference of the thought of Luther and Calvin. What was left was radically theanthropo- 

centric: God viewed in isolation from nature and humanity viewed in isolation from 

nature.14* Galloway observes that this also made impossible any meaningful formulation of 

a doctrine of cosmic redemption. since propositions about the environment bear no systematic 

relation to propositions about morals and the spiritual dimension.lM Thus not only Kant, 

but also those who were influenced by his thought, show little interest in the redemption of the 

natural world and passages such as Rom. 8: l9-22.'*' 

Some 19th century Anglican theologians (e.g., Hort, Gore. Paget) took a mediating 

position that rejected such a strict separation of nature and grace. The controversial docu- 

ment Lex Mundf, which states this position, shows their interest in the natural world and 

stresses the sanctification of matter as a part of a sacramental view of the whole of life.148 

These scholars had a general optimism about nature and its goodness, order and unity. They 

145Santmire. Travail, 135. 

14'For example, Ritschl(1822-1889) argues that humans, as  part of nature and yet having 
a spiritual dimension. can rise above nature and have dominion over it through the kingdom of 
God. The human moral and intellectual outlook is fundamentally in conflict with nature. 
Nature is depreciated and I s  incapable of redemption. Cf. H. Richard Niebuhr. Christ and 
Culture (New York: Harper and Brothers, 19511, 101; Santmire, Trauail, 138. 

'%is perspective has its roots in Richard Hooker ( 1554- 1600). the influential Anglican 
theologian of the Reformation era. Hooker says God's influence is seen in the essence of all 
things and his wisdom is shown in the varied aspects of his creation. Thus there is no 
disjunction between nature and grace. but they can mutually illuminate each other. His 
"theology of conjunction," in which things usually seen as contradictory are in fact comple- 
mentary. plays an important role in Anglican thought, at least through the 19th century. Cf. 
Allchin, pp. 149-153. 



had an evolutionary hope in the general progress and improvement of the natural world. The 

material world is rising to a destiny beyond all belief. prepared for it by God, in which it will 

partake of God's 1ikene~s. l~~ Yet in contrast to the hope of Rorn. 8: 19-22 and the OT proph- 

ets, this restoration of nature is an  historical, evolutionary process, not a climactic eschatolog- 

ical transformation of the world by the power of God. 

Many of those who saw Rorn. 8: 19-22 as a reference to the non-human creation and its 

eschatological fate focused their attention on various important exegetical details in the 

passage, such as who subjected creation to vanity, as implied by the passive verb h a y q  (v. 

20). H. C. G. Moule summarizes the main options: (1) Satan. who promoted the Fall and is 

now "god of this world"; (2) humanity, which fell and thereby brought about the conuption of 

the earth; and (3) God, who judged the human race and the earth because of the Fall. Moule 

eventually settles on God, noting that the creation was subjected "in hope" (v. 20).150 The 

majority of commentators agree with this view, seeing a reference to the curse (Gen. 3: 17) that 

God placed on the earth as a result of the Fall of Adam (e.g. Bengel, Tholuck, Meyer, Hodge, 

Weiss, Sanday and Headlam. Denney, Gore, Lange. H. C. G. Moule). A minority. however, held 

that it is humanity (e.g., Godet, Lipsius (1891)). since it was because of Adam that the ground 

was cursed. They argue that 6d plus the accusative is unusual as a reference to God. God is 

the efficient cause of the curse, not the moral cause, which is suggested by 6d plus accusa- 

tive.lS1 

Some of the 19th century commentators ponder the significance of the suv-compounds 

in v. 22. Several approaches are taken: (1) Denney, Sanday and Headlam see it as a reference 

to creation In its entirety, i.e. all the parts of which creation is made up. (2) Fritzsche (1836- 

14'charles Gore, Lex Mundi, 10th edition (London: John Murray, 1890). 422-443; Allchin, 
149. 153-4. 

'?-I. C. G. Moule. Romans, 151. 

151~odet. Romans, 314-5. 



1843) and Lipsius follow the medieval interpreter Euthymius Zigabenus, arguing for human- 

ity's solidarity with nature. They claim that this shows that the natural world groans and 

suffers together with humanity due to the impact of sin on the world.lSa (3) Oltramare takes 

the unusual approach that the mv-compounds indicate that creation groans inwardly, roughly 

equivalent to kv bmoQ.  

The 19th century commentators are aware of the ambiguity in the meaning of &I and 

are divided over its meaning: (1) Many argue for a causal interpretation and translate it 

%ecause" (Godet, Weiss (reading the text Gth), H. C. G. Moule, and most English translations 

from the Tyndale version to the KJV). Creation has hope "because" creation will one day be set 

free from its slavery to conuption. (2) Others argue that it should be translated "that" since it 

introduces the contents of the hope (Tholuck, Meyer. Sanday and Headlam, Denney and many 

later translations: 188 1 English Revised, Moffatt, Weymouth. Goodspeed). This would make 

v. 21 indicate that the content of the hope is "that" one day the creation will be set free from its 

slavery to corruption. The choice made for the function of &t has little apparent effect on 

whether or not a writer sees a future renovation of creation in this passage. 

The commentators who argue that m i q  refers to the natural world emphaske the 

future redemption of creation. Most look for a final transformation of nature that will result in 

a greater state than the natural world had before the fall (e.g., Godet, Lange. Denney, Meyer. 

Sanday and Headlam). Nature will experience a new liberty, as  a product of its solidarity with 

redeemed and glorified humanity. When the sons of God are glorified they will dwell in a new 

world suitable for their glorious new condition.'53 Only rarely do 19th century commenta- 

tors see the final state of creation as a return to the liberty and order that existed in nature 

I5'Cf. Sanday and Headlam, 209, for a discussion of all of these views. 

15'~eyer, Romans, 2:78; Denney, 649; Sanday and Headlam, 212; Lange, Romans, 272; 
Godet, R o m m ,  315. 



prior to the Fall (e.g., ~ l u m e r ) . ' ~ ~  Commentators of this period are hesitant to speculate on 

the exact transformation that creation will undergo. They simply affirm the biblical teaching 

that there will be new heavens and a new earth. Godet goes the farthest when he says that 

the transformation will mean a new nature in its entirety, even with different constitution and 

laws. There will be no resurrection of individual animals, but only a continuation of the 

species in the new world. Yet even Godet does not go further to speculate on the types of 

changes that will take place in the constitution of nature.15' 

An important recurrent theme among the 19th century commentators who see lcciar~ as 

nature is the solidarity between humanity and nature. Plumer. Denney, Godet and Sanday 

and Headlam all say that since humanity was created to be the head of creation, when Adam 

sinned the rest of creation was subjected to the curse. Similarly. when the sons of God enter 

glory, the natural world will also share in that glory and freedom.lS6 Fritzsche and Lipsius 

indicate that the mv-compounds emphasize the solidarity between humanity and nature.15' 

Sanday and Headlam express the strongest statement regarding Paul's sense of solidarity with 

nature, when they affirm that Paul shows: 

an intense sympathy with nature in and of itself. He is one of those (like St. Francis of 
Assisi) to whom it is given to read as it were the thoughts of plants and animals. He 
seems to lay his ear to the earth and the confused murmur which he hears has a 
meaning for him: it is creation's yearning for that happier state intended for it and of 
which it has been defra~ded." '~~ 

The following tables summarize the 18th and 19th century interpretations of Rom. 

8: 19-22; 

'"~lumer, 409. 

'55~odet, Romans, 315. 

'56Plumer. 409; Godet, Romans, 314; Denney. 649; Sanday and Headlam, 209.212. 

'"~ritzsche, 153. 

lSBSanday and Headlam, 212. 



Table 10: 18th-19lh Century Views of the Meaning of d a q  in Rom. 8:19-22 

All Creation Subhuman Na- Animate Nature Inanimate Nature All Humanity Non-Christians 
ture 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

Sanday and Headlam 1902 X 

W. F. Whitehouse X 

Table 11: 18th-19th Century Views of the Corruption and Redemption of Creation 



This s u ~ e y  of 18th and 19th century exegesis shows several important trends: (1) The 

writers show a great interest in careful exegesis of the text, using improved grammatical, 

historical and critical tools. (2) Nevertheless, their interpretations of the passage offer little new, 

though they refine the interpretation at some points. (3) The most significant change is in the 

understanding of the meaning of ~ z h ~  in Rorn. 8:19-22. The dominant view in the 19th 

century (e.g., Meyer. C. Hodge. Plurner, Weiss. Shedd, Denney. H. C. G. Moule, Gore. Beet. 

Sanday and Headlam) is that it refers to the entire material creation apart from humanity, a 

view only rarely seen prior to this time. This view is generally accompanied by a belief in the 

corruption of nature due to the Fall of Adam and a positive hope for the final renewal of the 

world in the consummation. Rorn. 8: 19-22 is a pivotal passage in this symmetrical view, which 

echoes such Fathers as Irenaeus and Chrysostom. 

(41 An important mlnorlty, particularly among 19th and early 20th century liberals, do 

not interpret the passage as a reference to the corruption and redemption of creation at all (e.g., 

60 

Who Subjected Creation? Type of Redemption of Natural World 

Restore Pre-Fall 
State 

More Perfect than 
PreFall 

~ l s t o r l d  I Only Humanity 
Procerur 



Locke, Stuart. Oltramare, Whitehouse. Schleiermacher). Most of these see n i q  in the passage 

as purely a reference to humanity, thus limiting Rom. 8: 19-22 to the groaning of humanity 

under the effects of sin and the hope of the future redemption of the saints. While this view 

formally agrees with an Augustinian interpretation, the motivation is entirely different from that 

of Augustine. Augustine had a high view of the goodness and importance of the material world, 

which was coupled with a hope for the final glodication for the renewed earth as an eternal 

dwelling place for the saints. But 19th century scholars interpreting l c r h ~  as humanity are 

motivated by an anthropocentric theology that depreciates the natural world and often shows 

little concern for any type of eschatology. Hope for the redemption or renewal of creation has no 

place in such a system. 

E. Modern Interpretation 

1. Commentaries and Articles on Romans 

The variety of interpretations of the meaning of ~ z i a t ~  in Rorn. 8: 19-22 is no less diverse 

in the 20th century than in the 18th and 19th centuries. In fact, whereas in the 19th century 

there was a general consensus that l c r i a r ~  in Rorn. 8: 19-22 refers to the natural world. 

scholars of the modem era have less agreement. The interpretations can be divided into three 

broad categories: (1) the whole creation; (2) creation apart from humanity; and (3) only 

humanity itself. 

A significant number of modem scholars argue that the whole creation is in view in 

Rom. 8:19-22 (e.g. Nelson, Gibbs, Gerber, Barrett, Michel, Nygren. Bruce, Grifflth, Rust. 

Stacey, Brunner (sometirnes)).'~ This interpretation seems to include the natural world. 

'%elson, Groaning, 192; John G. Gibbs, "Pauhe Cosmic Christology and Ecological 
Crisis." JBL 90 ( 197 1): 47 1 ; Gibbs, Creatlon and Redemption, 40; Uwe Gerber, "RBm Viii. l8ff 
als exegetisches Problem der Dogmatik." NovT 8 (1966): 64-8; C. K. Barrett, The Epfstle to the 
Romans (New York Harper and Row, 1957). 166 ("whole created world); Otto Michel, Dm Brtef 
an die Rmer, iibersetzt und erkliirt (GGtttngen: Vandenhoeck and Ruprecht, 1955) ("die Fiille 
des Geschaffen"); F. F. Bruce, The Eplstle of Paul b the Romans. An Introduction and Commen- 
tary, T).ndale New Testament Commentaries, ed. R V. G. Tasker (Grand Rapids, Mi.: Eerd- 



humankind and spiritual beings.lBO In contrast to the 19th century. in which the non- 

human material creation view dominated. this marks a return to the view that dominated in 

the patristic era. The most important proponent of this view is Nelson, whose 1969 disserta- 

tion on Rom. 8:18-27 is the most significant work on the passage to date. Mer  a thorough 

word study of miay and ~kpq and an extensive study of the history of research on the 

passage, he explicitly rejects the 19th century consensus that Paul has the natural world In 

mind. He concludes: 

Paul's reference in RDmans 8: 19 is probably the widest possible. without any intention 
to exclude any category at that stage of the expression. . . . Paul's discussion moves 
shortly to a specific group within the larger whole. Though the particular expression 
does have the believers and the creation in parallel, both groaning, it seems better to 
eliminate nothing from the definition of the m h ~ .  A sharp dualism between man and 
Nature is not Paul's purpose at this place. [his emphasi~]'~' 

Those who take this all-inclusive interpretation of m h ~  argue that the Fall of Adam had an 

impact on the entire creation, not simply humanity. In so doing, they stress the solidarity 

between humankind and the rest of creation. 

Many of those who take an all-inclusive interpretation. however, have difficulty being 

consistent with some of the implications of this view. Despite their claims for the breadth of 

m i q ,  most show a marked reluctance to apply the teachings of the passage to non-Christians 

mans, 1963). 173 (tentatively); Gwilym 0. Griffith, 'The Apocalyptic Note in Romans," EqTlm 
56 (1945): 154; Eric C. Rust, Nature and Man in BLbltcal Thought (London: Lutterworth Press, 
1953). 198-9; W. David Stacey. "Paul's Certainties. II. God's Purpose in Creation--Romans Viii. 
22-23," The Expository 'I!irnes 69 (1957): 178 ("whole created order - man, bird, beast, field, 
forest, everything"). Emil Brunner, Dogmatics. vol. 2, The Christian Doctrine of Creation and 
Redemption (London: Lutterworth Press, 1946). 439 and Ernil Brunner, Dogmatics, vol. 3. The 
Christian Doctrine o f t h e  Church, Faith and the Consummation (London: Lutterworth, 1962). 
439, refer to m i q  as the whole creation, while Emil Brunner. Revelation and Reason The 
Christian Doctrine ofFaith and Knowledge (Philadelphia: Westminster Press, 19461.72. says it 
refers to unbelieving mankind. 

lmGriffith, "Apocalyptic," 154, explicitly includes "not only 'Nature' but the whole created 
order, visible and invisible, earthly and angelic." 



or to spiritual beings, particularly demons.'= For example. Nelson says that Paul's reference 

to aim4 in this passage is "the widest possible, without intention to exclude any 

category."ls3 Yet in another place he limits the term to the "non-human order," since cre- 

ation was subjected to futility "not of its own will" (v. 20). He also makes a distinction between 

"the creation" and believers in w. 22-23, based on the mv-compounds and the reference to 

believers with "we also" in verse 23.1M In many cases, therefore, an all-inclusive under- 

standing is closer in practice to a natural world interpretation. The goal of these scholars, 

apparently, is to stress humanity's solidarity with the rest of creation and to emphasize that 

Chrfst's work extends to "the cosmic totality" (Gibbs' term).'& In the process, however, some 

are inconsistent or fuzzy in their understanding of Paul's use of miay in Rom. 8: 19-22. 

A variation of the all-inclusive approach is the view that Paul had in mind the entire 

material creation, thereby excluding angels and demons (e.g. Dodd, Foerster).lss Another 

variation is that Paul had in mind the entire creation apart from Christians (apparently 

Kiisemann and Lee11hardt1.l~~ ISAsernann, however, is inconsistent like many of those who 

'62An exception is G f l t h ,  who explicitly includes both material and immaterial created 
things. 

163Nelson, Groaning, 192. 

''%id., 195,215-7. Gibbs shows the same inconsistency, for in "Cosmic," p. 471, he says 
mi- "undoubtedly refers to the whole creation," but on p. 472 he speaks of "creation" as 
distinct from humanity, which "eagerly awaits its own release in the Heilsgeschlchte of the 
sons of God." 

lsS~ibbs, Creation and Redemption, 47 1. 

16%. H. Dodd, The Bible and the Greeks (London: Hodder and Stoughten. 1954). 108. 
Werner Foerster, 'krira." TDNT 3: 1029, says it refers to "nature . . . both organic and inor- 
ganic," but on p. 1031. he says it refers to the whole of creation, except for Satan and angels. 
It means "all that which on man's account (including man himself) was subjected to vanity." 

'67~rnst Kilsemann, Commentary on Romans, trans. Geoffrey W .  Bromiley (Grand Rapids, 
Mi.: Eerdmans, 1980). 233; Franz J. Leenhardt, The Epistle to the Romans, trans. Harold 
Knight (London: Lutterworth Press, 19611, 219. Leenhardt says it is the world in so far as it is 
distinct from the Church, the sphere in which the saving action of the Church Is exercised. 
While on the surface this seems to refer to unsaved h m t y ,  Leenhardt clearly includes 



take an all-inclusive view, for he says (1) that the emphasis is on the non-human creation, in 

keeping with the Jewish apocalyptic background of the passage, and (2) that the non-Christian 

world plays little role in Paul's view. Thus KAsemann, in practice, ends up closer to the view 

that the natural world is the focus for Paul, and so he sees the thrust of the passage as 

showing the cosmic dimensions of the Fall and the work of CMst. 

The most popular modem interpretation of ~ z h ~  in Rom. 8: 19-22 is that it refers to 

the material creation apart from humanity (e.g. Cranfield. Fitzmyer, Dunn, Zahn, A-itzsche. 

W. Manson. Lietzmann, Lagrange, Gaugler. Murray, David Flmcis. Lens&, Boylan. Holtz- 

mann, Bardenhower, Loane, Barth (earlier)).'- Thus Paul is seen to have had in mind that 

part of creation called "nature" by modem people, and so does not include spiritual beings 

(angels or demons) or human beings. The methodology generally taken is to start with ~ c r i a r ~  

in the broad sense of all created things, and then gradually to eliminate various parts of 

nature (pp. 222. 224). 

lmC. E. B. Cranfleld. "Some Observations on Romans 8.19-2 1 ." in Reconcitiation and Hope. 
New Testament Essays on Atonement and Eschatology. ed. Robert Banks (Grand Rapids, Mi.: 
Eerdmans. 1974). 225; Cranfleld, Romans, 41 1: Joseph A Fitzmyer. Romans. A New Transla- 
tlon with Introduction and Commentary, The Anchor Bible. no. 33, ed. David Noel Freedman 
(New York: Doubleday. 1993). 506; James D.G. Dunn, Romans 1-8, Word Biblical Commen- 
tary, no. 38A. ed. David A. Hubbard, Glenn W. Barker and Ralph P. Martin (Dallas: Word. 
1988). 469: T. Zahn, Dm Brief des Padus an die Riinwr, Third ed. (Leipzig: , 1925). 400; 
Fritzsche, 151; William Manson, "Notes on the Argument of Romans 1-8." in New Testament 
Essays. Studies in Honor ofThomas Walter Mansan, ed. A J. B. Higgins (Manchester, England: 
Manchester University Press, 1959). 163: Hans Lietzmann, An die Rlirner, 4th ed., Hanbuch 
zum Neuen Testament, no. 8 (Tiibingen: Mohr, 1933). 84: M. J. Lagrange, Safnt Paul: &itre 
Aux Romains (Paris: J. Gabalda, 1950). 207: E. Gaugler, , vol. 1, Der Rlimerbrief (Zurich: 
Zwingli, 1945-1952). 1:299: John Murray. The Eplstle to the Romans. The New International 
Commentary on the New Testament, ed. F. F. Bruce (Grand Rapids, Mi.: Eenlmans, 1959). 
301 -2 ("non-rational creation, animate and inanimate"]; David Francis, 'Terrestial Realities: 
Their Liberation," Jeevadhara 8 ( 1978): 150; Patrick Canon Boylan, St, Paul's Epistle to the 
Romans (Dublin M. H. Gill and Son, 1934). 142; Heinrich Julius Holzrnann, Lehrbuch der 
Neutestamentliche Theologie (Freiburg: J.C.B. Mohr, 191 1). 2:48; Otto Bardenhewer, Der 
Rlirnerbrlef des hefffgen Padus (Freiburg: Herder. 1926): Marcus L. Loane, The Hope of Glory. 
An Exposition of the Eighth Chapter in the Epistle b the Romans (London: Hodder and 
Stoughton, 1968). 81, 90; Karl Barth, The Epistle to the Romans, 6th ed., trans. Edwyn C. 
Hoskyns (London: Oxford University Press, 19331.306-8. Barth is inconsistent, since in his 
later Shorter Commentary on Romans, p. 99, he says miay Is mainly humankind. 



creation by showing that they are incompatible with what Paul says in the passage and 

elsewhere in his writings.169 The view that Paul is speaking about the entire non-human 

creation, both material and spiritual, is a rarely held variation (J. ~chneider).'"' 

The conclusions drawn from both of these interpretations vary little from the idea that 

all of creation is in view. Both approaches recognize that Paul is pointing to a solidarity 

between humanity and the rest of creation. Both approaches look for an eschatological 

renewal of the cosmos. Since few that hold to an all-inclusive view actually go as far as to 

suggest that demons and all unbelievers will be redeemed, in practical terms they end up at 

the same place as those who say that nature is primarily in view. Such an approach, however. 

is more precise in recognizing Paul's distinction between "the creation" and believers (w. 19. 

23). 

A rather unusual approach is taken by Fuchs, who clafms that Paul has the angels in 

view.I7' His interpretation, however. has not had any impact on most other interpreters, 

who tend to exclude the world of spiritual beings from the passage. 

Variations on the Augustinian view that d a y  refers to humanity are held in certain 

circles during the 20th century. Some apply it to the whole of humankind (e.g. T. W. Manson, 

Schlatter, Gutbrod. H.W. Schmidt, Barth [later)),172 others only to Christians (e.g. Reumann, 

'69E.g. Cranfield. Romans. 41 1-2. 

1705. Schneider, "a&v&a," TDNT 7:6Ol. 

171~. Fuchs, Die WheU des Glaubens: Rdmer 5-8 ausgelegt (Munich: Kaiser, 1949). 1 

'9. W. Manson, "Romans," in Peake's Commentary on the Bible, ed. Matthew Black and H. 
H. Rowley (London: Thomas Nelson and Sons. 1962). 966; Adolf Schlatter. Gottes Gerecwkeit: 
Efn Kornmentar zum RdrnerbrYeJ 3rd ed. (Stuttgart: C*er Verlag, 1959). 269-75; Gutbrod. Dle 
Paulinlsche Anthropologie (1934, cited by Foerster, TDNT 31024; Hans Wilhelm Schmidt, Das 
mf des Paulus an die Rdmer, Theologischer Handkommentar zum Neuen Testament, no. 6 
(Berlin: Evangelische Verlagsanstalt, 19621, 145-7; Barth, Shorter, p. 99. This seems to be the 
main idea for Barth, wen though in his earlier Epistle to ihe Romans (pp. 306-308) he refers to 
mi- as  "nature." But even in Epistle to the Romans he emphasizes that human beings are 
fallen creatures awaiting redemption. rather than the whole universe awaiting release. The 
natural world is only an incidental background for the all important drama of God and 



Hornmel. V6gtle. H. Schmidt. R ~nox), '~ '  and a few only to unbelievers (e.g. Gager, Brunner 

(~ometirnes)).'~~ Schlatter calls it a "highly excited fantasy" and Reumann labels it a "cosmic 

daydream" to claim that Paul is interested in the whole of creation.'= They argue that Rom. 

8: 19-22 does not present a creation theology but a discussion of anthropology and soteriology. 

This view builds on the fact that the major interest in Paul's letters is human salvation. 

For example, Barth (particularly in his later period) sees the natural world as simply a theater 

for the drama of human redemption. While nature is not evil. it is of minor importance in 

God's plan and will occupy no place in eternity.lm Brunner claims that tab15 in an absolute 

sense generally refers to humanity in paullR and that in passages like Gal 5: 17 and 6: 15 it 

humanity. Cf. the analysis of Barth's view by Norman Young. Creator, Creation and Faith 
(London: Collins, 1976). 100- 1. 

17'~ohn Reumann, Creatf.on and New Creation (Minneapolis: Augsburg, 1973). 119: 
Hildebrecht Hommel, "Das Harren der Kreatur," in Schiipfm und ErWer. Studfen nun Problem 
Chrfstentum und Antike, ed. Hildebrecht Homrnel (Lettner: Berlin, 1956). 7-23, argues that 
Paul means believers only, though the original tradition may have referred to all creation. 
Anton Vtigtle, "R6m 8.19-22: Eine Sch6pfungs-Theologische Oder Anthropologische-Soteriolog- 
ische Aussage?," in Mdunges Bibliques En Homrnage Au R. P. B& Rigaux, ed. A Descarnps 
and A Hallew (Gemblow. Belgium: Duculot. 1970). 351-66. claims it is an apocalyptic 
fragment embedded in Paul's argument but applied to Christians (cf. Anton VOgtle. Das Neue 
Testament und die Zukunft des Kosrnos (Diisseldorf: Patmos-Verlag, 1970). 184; H. Schmidt, 
Riimer, 145. Ronald A. Knox, A N e w  Testament Commentary for EngUsh Readers, vol. 2 
(London: Buns,  Oates and Washbource, 19541, 2: 100, says that it refers to the bodies of 
believers. 

'74John G. Gager,  functional Diversity in Paul's Use of End-Time Language," JBL 89 
(1970): 325-37, says originally ~zim.5 referred to the whole created order, but for Paul the 
cosmic dimension has been reduced and his concern is simply for humanity. Brunner, 
Reuelatlon and Reason. 72. says it refers to unbelieving manklnd: cf. Romans. pp. 174-175 
(primarily mankind, but "not impossible" inanimate creation is included). Contrast, however, 
Creation and Redemption p. 439 and where he says that the whole creation groans and 
Church p. 439, where he teaches that there will be a creaturely environment for redeemed 
humanity to dwell in. 

175Schlatter. 274; Reumann, 99. 

176Santmire, Tram& 148-53; Young, 101. 

lRBrunner, Revelation and Reason, 72. 



refers to believers.17B Schlatter notes that r c t i q  can refer to all things that have arisen 

through the creative activity of God, including human beings. He argues that in Ram. 8: 19f it 

refers to human beings who wait in untiring hope of being united with God, since durolcarpor 

boda and hwopt are personal acts expressing consciousness.179 Hornmel and Gager 

assert that the similarities between Rom. 1:21 and 8:20 in speaking about futility (pcaonhr\Sj 

show that both verses are speaking about the futility of human existence apart from God. lsO 

Ronald Knox, however. holds that in some sense the material world is in view, for the bodies of 

believers are part of the material world. Thus nature will have a part in the final renewal with 

the bodies of believers as its representative in the ~esurrection. '~~ 

Many of the scholars cited above (e.g. Reumann, Gager. Hommel, VGgtle) claim that 

Paul used an apocalyptic fragment that originally referred to the suffering of the entire created 

order due to human sin and its future renewal along with redeemed humanity. They believe. 

however, that Paul used the material in a different manner to refer to the suffering of Chris- 

tians as they await their final glory. Paul's purpose was to refute enthusiasts who thought 

that they had already achieved all of their ultimate benefits in Christ.'= 

The interpretation regarding who subjected creation to futility has reached more of a 

consensus than the interpretation of mhq. The majority of commentators agree that God is 

in view and that the reference is to the curse following the Fall of Adam (e.g. Cranfield. 

msemann. Lagrange, Dodd. Nelson, Best, Boylan, Nygren, Bruce, Stacey, Huby, Lenski, 

Michael, Francis. Leenhardt, Grifnth, Gaugler, Loane, Murray, Rust, Hill, Scroggs, Gerber; 

17'~ager, "Functional Diversity," 328; Hommel, 19; Reumann, 98-9. 

17'Schlatter, 269-70. 

'?Hommel, 19; Gager, "Functional Diversity," 328-9. 

lB1~onald Knox, 2:W- 100. 

'82Reumann. 98-9; Gager, "Functional Diversity," 328; Hommel, 19; V(igtle, Zukunft des 
Kosrnos, 183-207; VGgtle, 'Wm 8.19-22," 35 1-66. 



Barth (earlier)).lW There is, however, a noticeable minority who see human beings behind 

the passive verb imxccyq (v. 20). Most of these latter interpreters see it as  a reference to Adam 

(e.g. R Knox, Fuchs, Lampe, Lyonnet, Foerster. Delling, David Srnith)lB4, while a few see it 

as a broader reference to sinful humanity in general (e.g. Stauffer, Evdokimov, Zahn).lB5 

Generally this approach also sees the Fall in the passage, with the stress on the human beings 

who sinned and so brought a curse on nature as well as humanity. A few place the blame on 

Satan (e.g. P. Dubarle, P a l l i ~ ) ' ~ ~  or on the Satanic power of sin (Heirn).le7 Barth takes an 

unusual view in his later Shorter Commentary on Romans, arguing that Jesus Christ subjected 

humanity and the whole creation to vanity by the judgment pronounced and executed on the 

cross. lM 

lWCranfleld, Romans, 1:413; Khernann, Romans, 235; Lagrange, Romans, 208; C. H. Dodd, 
The Epistle of Paul to the Romans, Moffatt New Testament Commentary, no. 6 (London: Hodder 
and Stoughton, 1932). 134; Nelson, Groaning, 196-8; Ernest Best, The Letter of Paul to the 
Romans (Cambridge: Cambridge University Press, 1967). 198; Boylan. 143; Anders Nygren, 
Commentary on Romans (Philadelphia: Fortress Press, 1949); Bruce, 172; Stacey, "Paul's 
Certainties." 174; R C. H. Lenski, The Interpretation of St Paul's Eplstle to the Romans 
(Columbus, Ohio: Lutheran Book Concern, 1936; reprint, Minneapolis: Augsburg, 1961). 538; 
Francis. 152; Leenhardt. 220-1; Gwilym 0. Griffith. St Paul's Gospel to the Romans (London: 
Blackwell, 1949). 95; Gaugler, 1:303; Loane, 83; Murray, 303; Rust, 733; Edrnund Hill, 'The 
Construction of Three Passages From St. Paul," CBQ 23 ( 196 1): 297; Robin Scroggs, The Last 
Adam. A Study in Pauline Anthropology (Philadelphia: Fortress Press. 1966). 91; Gerber. 64-8; 
Barth. Romans, 309. Some translators also paraphrase it in a way that shows that God is in 
view: Moffatt , Weyrnouth, Phillips, NEB, Jerusalem Bible. 

lMRonald Knox, 2: 100; Fuchs, 109; G. W. H. Lampe, 'The New Testament Doctrine of 
Ktisis," SIT 17 (1964): 458; Stanislas Lyonnet, "Redemptio "Cosmica" Secundum Rom 
8.19-23." VD 44 ( 1966): 228; David Smith, The Msciples Commentary on the New Testament 
(London: Hodder and Stoughton, 1932). 4:344; Foerster, "1cri(a1' in TDNT 3: 1031; Delling, 
" t b a "  in TDNT 8:4l. 

18%tauffer, 74; Zahn. 400; Evdokimov. 1. 

' 9 .  Dubarle, "La theologie du cosmos," in Inftlatlon ththloglque. ed. P. 
Dubarle ( 1952). 322, cited by Leenhardt, 22 1; A. Pallis. To the Romans (1920). cited by 
rnsemann. Romans, 235. 

18%rl Heim, The World. Its Creation and Consumma- trans. Robert Smith (Philadelphia: 
Muhlenberg Press, 19621, 125. Heim apparently does not believe in a personal devil. but he 
believes a type of dualistic evil power is at war with God that has corrupted the world (p. 129). 

laKarl Barth, A Shorter Commentary on Romans (Richmond, Va.: John Knox Press, 1959). 



The interpretation of (v. 2 1) is as varied in the 20th century as it was in the 19th 

century. Many translate the word as "that." indicating the content of the hope (e.g. Dodd, 

Lenski, Francis, Bruce, NASV. N N ,  Phillips. German translations except Gaugler, kench 

translations except ~agrange) , '~~  while others translate it 'because," indicating the basis for 

the hope (e.g. Cranfield. Barrett, Lagrange. Michel, Leenhardt, Boylan, Gaugler, KJV, 

NEB).lSO A few are ambivalent about the meaning (e.g. Nelson, Murray). lgl Modem 

commentators have added nothing essentially new to the arguments for one side or the other. 

2. Rom. 8:19-22 in Studies of Eschatology and Pauline Theology 

Jiirgen Moltmann's studies of eschatology have important implications for Rom. 8: 19- 

22 and the topic of the conuption and redemption of creation. The starting point for Molt- 

mann's theology is eschatology, which he sees as the doctrine of Christian hope. kom first to 

last - not merely as an epilogue - the Christian faith is eschat~logy.'~~ Hope for God's work 

in the future is based on his actions in biblical history. Thus although justification is based 

on Christ's death and Resurrection. it also looks forward to the future in the Parou~ia . '~~  

Hope sees in the Resurrection of Christ a future for the earth on which Christ died, not an 

'89Francis, 153; Bruce, 173; Lenskt Dodd, Romans, 133: German translations by DeWette, 
Jiilicher, Franz Sigge and Otto Kuss (see discussion in Nelson. p. 97); French translations 
including David Martin, Ostervald, Stapffer, S. Lyonnet (see discussion in Nelson, p. 97). 

"%-anfleld, Romans, 414-5; Boylan, 144; Barrett, Romans, 166; Michel: Leenhardt, 222: 
Lagrange, Romans, 209. 

'glNelson, Groanfng, 205-7; Murray, 304. 

leaJiirgen Moltmann. Theology of Hope. On the Ground and Implicatians of a Christian 
Eschatology. trans. James W. Leitch (New York: Harper and Row. 1967). 16. 

lBgJiirgen Moltmann, The fiture of Creatton, trans. Margaret Kohl (London: SCM, 1979). 
166-8. 



eternity in heaven. lg4 

Biblical hope for the future is not an otherworldly escape from history or a return to a 

pre-exlstent Paradise. The new redeemed creation will be radically new, unlike anything God 

has done before. since God's promises are always fulfilled in unexpected ways.lS5 In the 

consummation redeemed humanity will be glorified, i.e. it will acquire a part in the glory of 

God. Similarly, the whole creation will be set free from its enslavement to futility and 

participate in the all-permeating glory of God.'= 

The creation must be viewed messianically. in Ught of Jesus the Messiah. Thus 

creation must be viewed in terms of its future for which it was made and in which it will be 

perfected. God is making creation his home, "on earth as it is in heaven." In the end, when 

the messianic reign of God arrives, there will be a true multifaceted community of all things. 

bonded in love. participation, and communication as the creation is unified in the cosmic 

Spirit. In the Bible, creation is aligned towards its redemption from the very beginning. The 

creation of the world points toward the Sabbath, when creation is completed.lg7 

The subjection of creation to futility referred to in Rom. 8:20, therefore, means that sin 

closed the open system of the world against its own potentialities and fixed it in its present 

state. Conversely. salvation involves the divine opening of closed systems.les 

The promise of future glory described in Rom. 8: 19-22 not only gives hope for the 

future. but also makes us  aware of present sufferings. This inner dialectic brings believers into 

a profound solidarity with the whole enslaved creation. Paul describes this in three concentric 

'94~oltmann, Theology of Hope, 2 1. 

195~oltmann, Future of Creation, 115-6. 

lgsIbid., 125. 

lW~iirgen Moltmann. God in Creation. An Ecological D o c t .  of Creatlon The Gigord 
Lectures 1984-1985 (London: SCM. 1985). 5-10. 

'%oltmann, Future of Creation, 122-3. 



circles: (1) the chfldren of God have been seized by the first energies of the spirit, but long for 

liberty; (2) they long for the redemption of the body, even though they are freed from the body 

of sin and death; (3) believers are bound in a common destiny with all other earthly creatures 

in their bodily suffering and death. 

Unlike the human race. nature did not fall through its own sin. Moltmann argues, 

therefore, that it is dubious to speak of a fallen creation. Yet creation has a sadness and a 

yearning for the freedom of the messianic age. Paul's description of the transitoriness of the 

world is not metaphysical, but messianic. It is built around hope for the kingdom of God, 

which will mean perfected liberty for the non-human creation. The future liberty of believers is 

not exclusive, but inclusive. Where the original creation started with nature and ends with 

humanity, the eschatological redemption reverses this order and starts with humanity and 

ends with all creation. Thus. in Moltmann's view, creation does not await Christ per se, but 

the redeemed children of God.''' 

In modem Pauline studies there has been a tendency to downplay the place of the 

natural world. Few of the major Pauline and NT theologies have a section on the natural world 

in Paul or on the future state of the creation. For example, the theme is omitted in the NT 

theologies of F. C. Baur, Carl Holsten. J. C. K. Holtzmann, Milar Buroughs. 0. Pileiderer, A. 

Lemonnyer, M. Goguel, A. Richardson, M. Meinertz. Francis Arniot. J. C. K. von Hofmann. E. 

B. N o ,  L. Cerfaux, Paul Feine, Rudolf Bultmann, W. G. Kiimmel. C. A. A Scott has a chapter 

on "Salvation: Its Consummation in the Future." but Rom. 8: 19f is not mentioned nor is the 

future of creation.200 Ferdinand Prat mentions creation and redemption and has an exposi- 

tion of Rom. 8 and Col. 1. Yet, ironically, he says that Paul "nowhere speaks of a physical 

- - 

' gg~oltmann, God in Creation 67-8. 

200C. A. A Scott. CMStianity According to St. Paul (Cambridge: Cambridge University Press, 
1927). 



renovation of nature."201 Charles G i b h  explicitly rejects the idea that Paul has any concern 

for the transformation of ~reation.~" 

According to Rudolf Bultrnann, the physical world has no place in the eschaton in Paul. 

In Rom. 8: 19-22 Paul has lapsed into a Gnostic-type of fantasy of the cosmos, which has no 

meaning and portrays a future redemption in which Paul himself does not believe. He rejects 

the possibility that in Paul the future can be "conceived in terms of fantastic cosmic terms, 

despite all the apocalyptic imagery which has found its way into the New ~ e s t a m e n t . " ~ ~  

Kisemann and Braaten note that existentialist theology such as Bulbnann's indfvidualizes 

salvation to such an extent that there is no room for any cosmic concern, nor does it leave any 

place for apocalyptic elements in Paul's thought. To speak of the natural world as part of one's 

eschatological hope is an expression of inauthentic faith. In the last day, humanity stands 

alone with God.204 

In a survey of the theme of creation and redemption in modem treatments of Paul's 

theology, John Gibbs notes that one reason why many Pauline theologies have not included 

this theme is the daiculty of subsuming the ideas of the creation and its redemption under 

the integrating principle around which various scholars believe Paul's thought is built.'= 

For example. it is quite difi'icult to fit it under "justification by faithuzo6 Gibbs argues that 

201Ferdinand Prat, The Theology of Saint Paul, trans. John L. Stoddard (Westminster, Md.: 
The Newrnan Bookshop, 1927). 238-9. 

2mCharles Homer Giblin, In Hope of God's Glory. Pauline Theological Perspectives (New 
York: Herder and Herder, 1970). 394-5. 

2QSR~dolf Karl Bultrnann, Primitive Christianity in Its Contemporary Setting (New York: 
Meridian Books, 1956). 208, cf. pp. 178, 184, 1861. 

2WKiisemann, Romans. 236; Carl E. Braaten, Christ and Counter-Chrbt: Apocalyptic Themes 
in Theology and Culture (Philadelphia: Fortress Press, 1972). 122-4. 

'=Gibbs, Creation and RedernpHon, 6-32. 

206Nevertheless, Luther is quite balanced in his treatment of the redemption of creation, 
despite his major focus on justification by faith. 



Cosmic Christology is a better integrating idea for Paul's thought, since it includes creation 

and redemption. Others have dealt with the theme by beginning with the work of God (e.g. Olaf 

Moe) or eschatology (e.g. B. Weiss, Albert Schweitzer). 

There have been several exceptions to the trend to ignore the redemption of creation in 

Paul. Henry CarrC (1914). for example, held that all that was lost in Adam must be restored 

through Christ. Since God's wrath was both cosmic and eschatological, so salvation for 

humankind must be cosmic and eschatological, being inseparably connected with the 

redemption of the world from Satan and his hosts.207 Similarly, E. P. Sanders recognizes 

that while Paul's focus is on the salvation of humanity, Paul also explicitly affirms the ultimate 

redemption of the non-human cosmos.208 Eduard Schweizer (1963) also argues that in Rom. 

8. as in the whole of Romans. Paul is not mainly interested in the redemption of the individual. 

but of the whole cosmos.209 

Albert Schweitzer (193 1) built his interpretation of Paul on eschatology. He argued that 

Paul has the concept of a vast cosmic redemption, of which the believer's personal redemption 

is a part. The whole world is transferred from the perishable to the imperishable, with the 

believer sharing in this world event.210 Nevertheless, Schweitzer weakened the force of this 

cosmic redemption by saying that Paul has demythologized the idea to an eschatological 

mysticism, in which redemption is already present for the believer. Thus Paul's mystical 

doctrine of the world is only symbolic, with the real focus of eschatological redemption being 

207~enry B. C W ,  Paul's Doctrine of Redemption (New York: Macmtllan, 1914). 40,43. 

20eE. P. Sanders, Paul and Palestinian Judaism (Philadelphia: Fortress Press, 1977). 468, 
473-4. 

2%d~ard Schweizer, 'The Church As the Missionary Body of Christ," in Neotestamentica. 
Deutsche und Englische AufsBtze, ed. Eduard Schweizer (Ziirich: Zwingli Verlag, 19631,320. 

210~lbert Schweitzer, The Mystlctsm ofPaul the Apostle, trans. W. Montgomery and F. C. 
Burkitt (1930; reprint, New York Henry Holt and Co., 1931). 54, 66. 



on the 

A. M. Hunter (1954) argued that Paul thought in terms of cosmic redemption, not just 

personal eschatology. According to Hunter. in Fbm. 8: 19-22 Paul shows that our world is a 

fallen one. in which evidence of waste and futility abounds?" Paul's eschatology involves 

both reallzed and futurist elements: The end has come and Christ has triumphed over death in 

the cross and is now reigning, yet there will be a final cosmic consummation when Christ 

comes in glory.'13 

W. D. Davies refers to the natural world in several of his works on Paul and on biblical 

theology. While nature is mentioned less frequently in Paul than in the OT and the Gospels, 

Paul indicates that human disobedience can disrupt nature and that the Fall of Adam had 

cosmological significance. Since the universe was created for the sake of humanity, when 

Adam sinned the whole creation was involved in his c o n ~ p t i o n ? ~ ~  Similarly, redemption 

includes the cosmos. not simply human beings. Davies frequently mentions Rom. 8: 19-22 in 

his discussion of these topics, particularly in Paul and Rabbinic Judaism (1955). His major 

contribution is in showing that there are many points of similarity between the Jewish 

apocalyptic writings and Paul on the conuption and redemption of creation. The Jewish 

writings, in fact. go much further than Paul in speculating on the exact nature of the comp- 

tion of creation. Judaism also connects cosmic redemption with the Messianic Age, much like 

Paul who connects it with the revealing of the children of God.'15 

2 1 2 ~ .  M. Hunter, The Epistle to the Romans (London: SCM Press, 1955). 82. 

'I3A. M. Hunter. 'The Hope of Glory: The Relevance of Pauline Eschatology," Int 8 (1954): 
131-5. 

'14W. D. Davies, The New Creation (Philadelphia: Fortress Press. 197 1). 54, 59; W. D. 
Davies, Paul and Rabbinic Judaism Some Rabbinic Elements in Pauline Theology, Revised ed. 
(Philadelphia: Fortress Press. 1955). 37-9. 

215~avies, Paul, 39-40; W. D. Davies, The Gospel and the Land (Berkeley: University of 



Henry Shires (1966) says that Paul's eschatology has two aspects, individual and 

corporate, which are not antithetic but complementary. Paul's view of nature is a basic feature 

of his eschatology. The future consummation will mean not the destruction of the physical 

world but its transformation (Col. 1 :20; 1 Cor. l5:28; Rom. 8: 18-25). Shires argues that it is 

in the area of eschatology that Paul most clearly borrows from ~ u d a i s r n . ~ ~ ~  

Several major studies during the past quarter century have argued that the natural 

world plays a larger part in Pauline thought than has often been recognized. These scholars 

have shown that although it is not a central Pauline concept, it plays an important role in 

Paul's thought and influenced many other of his theological ideas. 

One helpful recent work is the dissertation by Thomas Marbeny (1982) on the theology 

of the natural world In Paul's letters. He notes three major themes in Paul's concept of the 

natural world: (1) Everything is created by God. (2) The universe is sustained by Christ and 

reflects something of God's nature and beneficent care, even though it is currently incomplete 

and subject to frustration and the presence of evil. (3) A time will come when nature will be 

renovated and perfected, with evil removed. Rom. 8: 19-22 is one of the central passages from 

which Marberry draws the second and third  proposition^.^" Marbeny demonstrates that 

these concepts do not come from Hellenistic thought, but are closely related to a Jewish apoc- 

alyptic view of the creation, which developed from ideas found in the Old Testament proph- 

ets.'18 

Joseph Nelson's 1969 dissertation is the most significant study of Rom. 8: 18-27 to 

date. He begins with an extensive history of interpretation of the passage. tracing two major 

California Press, 1974). 205. 

'l6Flenry M. Shires, The Eschatology ofPaul (Philadelphia: Westminster Press, 1966). 24, 
28. 33-4. 



approaches that appear throughout Church history: (1) an anthropocentric view, which sees 

human redemption in the passage, and (2) a cosmic view, which stresses the impact that the 

Fall had on the natural world and its eschatological redemption. He then does a detailed 

exegesis of the passage and major word studies of mica5 and 1cbp05 arguing that ~zisr5 in this 

passage refers to all of creation. In light of this meaning of aim<, Nelson argues for a cosmic 

interpretation of the passage, showing that Paul teaches a final redemption of the entire 

creation. He alludes to the Jewish background of the concepts in this passage. but he only 

quotes a few passages in an uncritical manner.219 

John Gibbs has done some very insightful work on the theme of creation and redemp- 

tion in the Pauline letters. In his monograph on creation and redemption in Paul (1971). he 

studies several significant Pauline passages. including Rorn. 8: 18-22,220 and argues that the 

creation is essential to God's redemptive purposes. Gibbs holds that the universal Lordship of 

Christ is the central theme in Paul's theology. From this cosmic Christology flows several 

significant themes of creation and redemption: (1) God's redemptive action presupposes his 

work of creation. Redemption is no afterthought of the Fall, but the act of creation was the 

beginning of God's redemptive work (2) God's redemptive activity includes the whole creation, 

not merely the souls of human beings. In Rorn. 8: 19f. miat5 refers to the whole creation. 

(31 Rorn. 8: 19-22 teaches a solidarity between human beings and the natural world, which 

implies that the entire creation is affected both by humanity's fall and by humanity's redemp- 

tion. (4) This solidarity results in human sin leading to the suffering of creation and to nature 

sharing in the glory of the redeemed. (5) Cvil is a reality in the world and obstructs the 

mediating Lordship of Christ. The "futility" @amimqS) echoes the "vanity" of Ecclesiastes and 

refers to the discord in the universe due to human rebellion against the Creator (Gen. 3: 17). 

220~lso Rorn. 1: l8f; 5: 12-21: 8: 19-23. 38-39: Eph. 1:3-14: 1 Cor. 8:6: Phil. 2:6-11: Col. 
1: 13-20. 



The powers of evil in the world that prompt people to worship false gods may also be in view 

(cf. 1 Cor. 8:6). (6) The redemption of the whole creation is not tangential to God's purposes, 

for Christ is Lord of all creation and took on the form of a servant to redeem all creation and 

bring it under his Lordship. Thus the basis of redemption is not human need so much as 

God's character, which is expressed in Christ's Lordship. Hence redemption involves the 

cosmic totality. since all was created for God's glory and is under Christ's Lordship. The 

material creation has worth not simply because of humanity, but because of God's grace. for it 

is something God made.221 (7) Jesus' Lordship has two foci: the cosrnic totality and the 

Church. Only as Jesus exercises his Lordship over the Church will evil in the cosmic totality 

be finally overcome.222 

Gibbs argues that the function of Rom. 8: 18-39 is to show evidences that suffering with 

Christ results in glorification with him, and so to provide motivation to live as debtors to the 

Holy Spirit. In w. 19-22 the present waiting and eager longing of creation indicates that it will 

be set free from its bondage to decay into the freedom in the glory of the children of God. Thus 

the movement from suffering to glory of all creation attests to the reality of the same hope for 

believers. Conversely, the meaning of the present suffering of all creation (w. 19.22) is rooted 

in the waiting and hope of Christians for the redemption of their physical bodies (v. 23). 

The fact that creation is subjected to hope suggests that there is no final duality 

between this world and the next. since the new creation represents a fulfillment of the old. 

Creation has always remained under the control of God and thus was never without hope. The 

background to Paul's concepts is in the OT and in the apocalyptic concept of humanity's 

solidarity with the rest of creation. 

J. Christiaan Beker's important study of Pauline theology (1980) seeks to demonstrate 

221Gibbs. Creation and Redemption, 33-47, 139-53. 

222John G. Gibbs, "Interpretation of the Relation Between Creation and Redemption," SJT 
21 (1968): 1. 



that Paul's thought is fundamentally rooted in an apocalyptic perspective. He argues that the 

untfying concept in Paul is the apocalyptic conception of the "triumph of God," i.e. "the hope in 

the dawning victory of God and the imminent redemption of the created order. which he has 

inaugurated in ~ h r i s t . " ' ~  Rorn. 8: 17-39 is the most important confession of the triumph of 

God in Paul's letters. The apocalyptic theme of the suffering of the present age in contrast to 

the coming glory encompasses the entire creation. not simply believers (w. 18-19). The 

Christian is compelled by the Spirit to look outside the Church to the groaning creation, which 

is in bondage to decay, since the Christian is still an integral part of the unredeemed creation 

and will be until the day of God's final deliverance (w. 21. 23).224 Paul's apocalyptic thinking 

intimately connects sin and death, so that cosmic death is the inevitable result of the sin of 

Adam (v. 20).225 Paul also celebrates the ultimate cosmic triumph (w. 2 1, 3 1-39), which is a 

certainty because God's sovereignty moves events from this present suffering to God's final 

triumph (w. 29-30). Thus even suffering is not a tragic flaw in the universe. but serves a 

purpose in God's triumphal plan.226 

3. Summary of Modern Views 

The most important exegetical question that modem commentators have wrestled with 

in Rorn. 8: 19-22 is the meaning of mi-. As in the 19th century, the majority view is that it 

refers to the subhuman creation. A significant number of interpreters argue that the entire 

creation is in view. A few scholars, however, take the Augustinian position that it refers to 

humanity. The following table shows the cllversity of modem interpretations:'" 

223Beker, Paul the Apastfe, k. 36. 

224~bid., 363-6. 

225Tbid., 222. 

'wid., 363-6. 

'"~ates refer to the year of the author's Romans commentary or article on Rorn. 8: 19-22, 

78 



Table 12: Modern Views of the Meaning of 1crCar5 in Rom. 8:1%22 

All Creation Subhuman Subhuman and All Humanity Unbelievers Believers Angels 
Nature unbelievers 

- - --- 

X 

X 

X 

X 

Barth 1933, 1933 1959 

Gutbrod X 



Subhuman Subhuman and All Humanlty Unbelievers Eellevers Angels 
Nature unbelleven 

X 

X 

? 

X 

The question of who subjected creation to futility has reached more of a consensus in 

the modem era than in the 19th century. The majority of commentators believe it is God, 

although there is an important minority who see it as a reference to Adam. A few see it as a 

reference to hurnanity in general or Satan. 

Despite the widespread acknowledgement in the commentaries that Rorn. 8:19-22 

describes the corruption and redemption of the natural world. Pauline theologies since F. C. 

Baur have rarely mentioned these themes. The natural world in general tends to be down- 

played in works on Paullne theology. In part. this is because of a preoccupation with finding a 

"center" around which all of Paul's theological concepts can be arranged and the difficulty of 

fitting the redemption of creation under an integrating category such as justification by faith, 

anthropology, being "in Christ" or Christology. Those who refer to the theme are frequently 

those who posit a center for Paul's thought that encompasses a concern for the non-human 

creation, such as the cosmic Christ (Gibbs), eschatology (A Schweitzer. Moltmad or the 

apocalyptic triumph of God (Beker). In particular Beker emphasizes the importance of Rorn. 

8: 17-39, since he sees it as the most powerful confession of the triumph of God in Paul's 

letters and because the passage illustrates the apocalyptic themes that Beker believes are 



central to Paul's thought. Other Pauline scholars who have recognized the importance of the 

cosmic dimensions of Paul's thought include Hunter, CarrC, Davies, Marberry, Nelson and 

Gibbs. The numerous Pauline theologies that fail to consider the corruption and redemption of 

the natural world perpetuate the asymmetrical theology of redemption that has characterized 

much of Church history. 

4. Excursue: The Corruption and Redemption of Creation in Works on Theology of Nature 

In the last half of the 20th century there has been a greatly increased interest in 

developing a theological perspective on the natural world. Prior to 1950 there was very little 

interest in nature among Christian theologians and when the topic of nature was considered in 

the early 20th century, often the major interest was in natural theology. A prime example is 

William Temple's massive work Nature, Cod and M a n  Temple seeks to set out a natural 

theology of God, humanity, the human relationship to God, ethics and nature, with these 

topics explored purely as a science, without any reliance on scriptural revelation. It is not 

surprising, therefore, that Temple makes no mention of the corruption of creation due to the 

Fall or to an eschatological redemption of ~reat ion. '~  

Early hints of a change began in the 1950's. Eric Rust wrote in 1953 an important 

study of the biblical theology of nature. He deals with such topics as the creation of the world, 

the purpose of nature. God's activity in nature, h m t y ' s  place in the natural order and the 

final state of nature. Rust's work is insightful, though at times he groups all biblical authors 

into one monolithic stance. He includes an extensive section on the view of nature in Second 

Temple Judaism and notes that Paul closely follows this view. Unlike many later works on a 

theology of nature, Rust has a lengthy discussion of the corruption and redemption of 

2%illiam Temple, Nature, M a n  and Cod Being the Guard Lectures Delivered in the 
Uniuersity of Glasgow fn the Academic Years 1 93% 1 933 and 1 933- 1934 (London: Macmillan, 
1949). 4. Although Temple accepts some type of fall and evil in humanity (pp. 356-3771, he 
never looks at the implications of human sin on the natural world. 



creation. with an emphasis on NT passages such as Rorn. 8: 19-22; 1:19-25; Eph. 1:lO. Col. 

1:20 and the book of Revelation. The world was created good and was designed to display 

God's glory. Now, however. it is fallen and corrupted. and the reflection of God's glory is 

restricted. The created world suffers and decays due to human sin. It is also subject to 

demonic powers who use it for their purposes. Yet the eschatological hope of the Bible Is that 

creation will be redeemed and all created things will glorify God (Rorn. 8:22; Rev. 5: 13) The 

present material order will not be destroyed but transformed. Redeemed humanity will dwell 

in this transformed earth and glorify God in their resurrection bodies.229 

Charles Raven in the early 1950's wrote a book discussing the history of Christian 

views of nature and natural religion. In his discussion of Rorn. 8: 19-23, Raven takes the 

unusual position that the travail of creation refers to the Spirit of God actively co-operating 

with the creatures in the process of evolution. which will one day give birth to the children of 

God. Since Paul does not have a doctrine of the Fall, the frustration and imperfection of 

creation is due to God's decree and purpose, not to any act of Satan or human beingsFS 

Later in the 1950's W. D. Stacey wrote several journal articles on nature, including one 

on Rom. 8: 19-22. While nature may reveal God. it does not always do so. and so many 

Chrlstian beliefs cannot be known through nature. According to several biblical writers 

(including Paul in Rom. 8). the Fall of Adam had an impact on the natural world, with the 

result that the world is no longer as God created it. Thus the noxlous element in nature is the 

result of the divine curse for Adam's rebellion (Gen. 3: 17- 19). This fallen creation awaits its 

redemption, when God will regenerate nature and return it to its original perfection (Rorn. 

8:19-22: Mt. 19:28; IS. 11; Lev. 26~3-6)F3' 

2 2 9 ~ ~ s t .  Nature and Man in Biblical Thought, 232-9. 275-89. 

2%harles E. Raven, Natural Religion and Christian TPreolcgy. The Giaord Lectures, 1951. 
Flrst Series: Science and Relfgion (Cambridge: Cambridge University Press, 1953). 19, 34-6. 
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Stacey finds it difficult to accept that nature became fallen due to the Fall of Adam. He 

argues that nature existed in its contradictory state before the human race came on the scene. 

While the Fall had some effect on nature (e.g. the ground was cursed). the primary problem 

was due to the strLfe between the powers of light and darkness before the creation of the 

material world. The world, as  well as  humanity, became a battleground, and both were 

dragged into corruption and futility. So Stacey finds it helpful to recogntze that redemption is 

not W t e d  simply to humanity. A s  Rom. 8 indicates, the redemption of the children of God 

will be the means for the redemption of nature. The work of Christ has cosmic dimensions in 

overcoming evil. Although we may not know the exact causal connection, the redemption of 

humanity will be the signal for the great transformation of creation.292 

The real boom in writings on a theology of nature began in the 1960's and 1970's. 

During this time there was a growing interest in developing what Braaten calls an "eco- 

theology," i.e. "a theology of nature that takes into account the developing ecological crisis- 

consciou~ness.'"~~ Several factors can account for this trend: (1) Braaten observes the 

general trend of theology since World War I1 to move from existential theology toward political 

themes (e.g. theology of revolution, liberation, etcJ2" (2) Reurnann notes the frequent 

imbalance that traditional theology has in its treatment of the tension between creation and 

redemption in the roles of God and Christ. Sittler observes that even redemption is considered 

almost exclusively from the perspective of humanity. Some theologians are seeking to redress 

these imbalances and explore the implications of the creative role of Christ and the impact of 

the work of Christ on creation a s  a whole.295 (3) Most importantly, this interest among 

"Paul's Certainties," 178-8 1. 

232~tacey, "Nature," 366-7. 

233Braaten. 1 19. 

234~bid., 1 19-20. 
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theologians reflects the changing views in Western society at large. Braaten notes that 

technological advancement has resulted in a greater interest among westerners in the world 

we We in. The interest in ecological theology in the 1960's and 1970's paralleled the develop- 

ing concern in the western world about ecology and damage to the 

Joseph Sittler was one of the most important pioneers in developing a theology of 

nature. In his 1961 address to the World Council of Churches he noted that traditionally the 

realm of grace has been restricted to human salvation. He called for a consideration of the 

cosmic dimensions of ~hristology.~'~ This theme is developed further in his later works 

where he looks at God's grace at work in nature, as taught in both OT and NT. Due to the 

interrelatedness of all things, theological and ethical discussions must include ecology. The 

NT (especially the Gospels, Ephesians, Colossians and Romans) teaches a cosmic Christology, 

in which the work of Christ involves all of creation. Christ is the agent of, present in, and the 

goal and meaning of all that is. Rom. 8: 19-22 is a key passage showing the meaning of 

redemption for the whole  rea at ion.''^ 

The Faith and Order Commission of the World Council of Churches (of which Sittler 

was a member until 1966) soon responded to Sittler's call for a consideration of the doctrine of 

grace in light of the human place in the nature. In 1964, the commission proposed to study 

the theme "Creation, New Creation. and the Unity of the Church."23Q This eventually culmi- 

nated in their 1967 paper, "God in Nature and History," which was largely written by Hen- 

2S7Sittler, "Unity." 175-87 

2S8~oseph Sittler, E s s a y s  on Nature and Grace (Philadephia: Fortress Press. 1972). 37-8. 
45-8. 88-9, 113: cf. Joseph Sittler, The Ecology of Faith (Philadelphia: Muhlenberg. 1961). 

23%Vorld Council of Churches, Commfssm on Faith and Order Paper Number 44 (Geneva: 
World Council of Churches, 1965). p. 43. 



drikus Berkof. This study primarily takes a biblical theology approach, though it also asks 

some questions regarding the relationship between Christian faith and modern technology. 

While this study is broad in its treatment of biblical themes, it has several important obsenra- 

tions relevant to the corruption and redemption of creation: (1) The "creation" in Rorn. 8: 19-22 

includes both humanity and non-human nature, which stresses the unity between human and 

non-human creation. Humanity is part of nature (Gen. 1,2:7; 1 Cor. 15:47) and is nurtured 

by nature, though it is also master of nature and guides and transforms nature (Gen. 1:26-28). 

(2) Human freedom and responsibility imply the possibility of sin. The biblical teaching is that 

creation is fallen (Gen. 3; Rorn. 5). This is an implication of the unity between humanity and 

nature, and of the decisive role that humanity plays in nature. Thus there is a tragic element 

in God's creation. While some suEering is part of providence as the "futility" of the creation 

(Rorn. 8:20: 1 Cor. 15:45). much evil. suffering and death is the result of human sin. This is in 

contrast to a scientific worldview that says that death, strife and suffering are inherent in Me. 

(3) The Church needs a renewed concept of the consummation, which includes the 

renewal of the world according to the new humanity in Christ. Consummation is a higher 

work than creation, for it will involve more than merely restoring the original pre-Fall situation. 

Paul does not explicitly describe the future glory of the non-human creation, beyond calling it 

"liberty" (Rorn. 8:21). The biblical view of history. however, is not circular (Paradise regained). 

since the new creation is bringing the world to its ultimate goal. The common misconception 

is that this world will be destroyed. but this is not true in even the most apocalyptic of NT 

passages. The new world will have both continuity and discontinuity with the present one. 

There is continuity in that the new world will involve a glorious unfolding of what God has 

begun in history through his Son and the Spirit. In contrast with a Jewish apocalyptic 

outlook, however, the new age is not totally separated from the old age. Nevertheless. there is 

discontinuity, since the world has to be renewed and recreated according to the new humanity 



of the risen ~ o r d ? ~  

Karl Heim's 1962 book compares scientific views and biblical views of the nature and 

origin of the universe and humanity's place in the universe. He argues that the whole creation 

is fallen and pervaded by an unsatisfied need. There is an evil in the plant and animal world, 

so that living creatures must often devour each other to live. Nature is corrupted due to the 

activity of Satanic power, not a curse resulting from the Fall. The future transformation of the 

world will &ect all creatures and the very essence of creation, so that there will be an end to 

the polar laws in which death and warfare between creatures rule. Christ's own Resurrection 

to a state free from corruption is the flrstfruits of this dramatic change.24' 

C. F. D. Moule in 1964 gave a series of lectures at the University of London on nature 

in the NT, which he later expanded into a small book. He argues that one implication of the 

image of God is that humanity is a vice-gerent of God. given dominion over nature to use it 

responsibly. Due to this position of delegated responsibility and power, the sins of human 

beings impact the natural world. The OT frequently shows the effect of human sin on the 

natural world, both due to the Fall (Gen. 3) and due to ongoing sin (Hos. 2:21-23; Job 5: 17-23; 

Is. 11, etc.). As long as  humanity fails to play the role assigned by God, nature will be 

frustrated and dislocated. The N'I' view is similar, although the theme is not as common as it 

is in the OT. 

Concerning Rom. 8: 19 Moule says, "creation was subjected to frustration . . . because 

of Adam's sin which pulled down nature with it, since God had created Adam to be in close 

connection with nature." Paul is almost "kancfscan" in his sensitive awareness of the rapport 

between humanity and nature. The major difference between the NT and the OT view is that 

'World Council of Churches, "God in Nature and History," in Cod Htsby, and Hfstorlans. 
Modem Christian Vfews of Htstoy, ed. C. T. McIntire (New York: Oxford Univeristy Press, 
1977). 303-4, 306-9, 31 1-3, 323-4. 



the NT focuses on Christ's role in restoring the proper relationship of redeemed humanity to 

the rest of the world. The NT applies Ps. 8 to Christ, indicating that all things will be placed in 

subjection under Christ. Since redeemed humanity is summed up in Christ, humanity wlll be 

restored to its proper role in creation due to Christ's work (1 Cor. 15:25-28; Heb. 236-8). Only 

as human beings fulfill their proper place in relationship with God will the dislocations of 

nature be removed. 

Moule believes that such OT descriptions of the transformation of nature as the wolf 

lying down with the lamb are metaphorical and not to be taken literally. Even at the lowest 

level of nature death is to be found, for the body defends itself constantly against attack from 

microbes. The transformation of creation, therefore, will not end death in nature or change 

predators into herbivores. but will eliminate the abuses of nature. So "futiliQft in Rorn. 8:20 

refers to the human abuse of nature that will one day be reversed, liberating the ecological 

G. W. H. Lampe has a similar perspective in his 1964 article on the NT doctrine of 

rctiay. While acknowledging that Paul has the Fall of Adam in mind in Rorn. 8:20, he ffnds it 

unacceptable to say that decay in nature and physical death are a result of the Fall. These are 

part of the original created order and therefore good. Only for human beings is death 

abnormal. Nevertheless, he argues that the lower creation is frustrated in its development 

because humanity is not fulfilling its intended role of mediating God's creating and sustaining 

work to the creation.243 

Richard Means noted in a 1968 article that most branches of Christian theology have 

failed to develop an adequate theology of the relationship between humanity and nature. The 

death of God camp simply pretends that nature (as well as God) does not exist. Traditional 

2 4 2 ~ .  F. D. Moule. Man and Nature in the New Testunmt. Some Refictions on B f b l W  
Ecology (Philadelphia: Fortress Press, 1967). 3- 12. 
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Protestant theology, as based on Luther and Calvin, creates a sharp dualism between nature 

and supernature. The natural theology approach is not so much a theology of nature as a 

search for support for morals through the natural world. The vast literature on the relation- 

ship between religion and science is mainly concerned with epistemology.244 Gordon 

Kaufman. in fact, argues that the theological problem of nature goes to the roots of the 

Christian faith and cannot be changed without upsetting the inner logic of the system. 

Biblical theology is anthropocentric and nature has significance only as it mirrors aspects of 

the human predicament or relationship with God.245 

One of the most important writers on a theology of nature is Paul Santmire. He began 

in 1966 with a dissertation on Karl Barth's doctrine of creation, and he has continued over the 

past two decades with several articles and books on ecological the~logy. '~ Santmire calls for 

an ecological reading of biblical theology, in contrast to the more typical anthropocentric 

approach. He argues that the Bible has three root metaphors: (1) a metaphor of ascent. which 

focuses on the relationship of human beings to God, (2) a metaphor of migration to a good 

land, and (3) a metaphor of fecundity. Furthermore, the Bible can be read in terms of two 

major motifs: (1) a spiritual motif, which emphasizes the metaphor of ascent, where the 

human spirit rises above nature to have communion with God, and (2) an ecological motif. 

which emphasizes the themes of migration to a good land and fecundity. This latter motif sees 

the human spirit rooted in the world of nature and celebrates God's presence "in, with and 

244~i~hard  L. Means, "Man and Nature: The Theological Vacuum." CMstian Century 85 
(1968): 579-81. 

245Gordon Kaufman. "A Problem for Theology: The Concept of Nature," HTR 65 (1962): 
337-66. 
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' under" the whole created order as the context in which a life of obedience to God is to be 

Santmire shows that throughout Church history one or the other of these ap- 

proaches has dominated, and only rarely have the two been held in balance. The majority of 

theologians have taken an anthropological approach. which stresses the spiritual motif and 

sees nature as simply the backdrop for God's dealings with humanity in history.248 

Santmire wants to read Scripture in terms of the ecological motif, which stresses God 

and humanity being with nature rather than over against nature. He traces this motif through 

the OT and NT and shows that it is present in all parts of the Bible except for John and 

Hebrews, where the spiritual motif dominates. In the OT the land plays a central role in the 

life of Israel, which emphasizes the metaphors of fecundity and migration to a good land. In 

many of the prophets the stress is on an eschatological renewal of the whole earth, which will 

overflow with fecundity. Throughout the OT God is the creator and sustatner of all things. 

Even Israel's election theology need not be viewed as primarily anthropocentric. For their 

relationship with Yahweh is not simply with the Lord of Israel, but first and foremost an 

encounter with "the Lord of Heaven and earth," who graciously delivers the people and calls 

them to obedience. 

Santmire argues that most of the NT is in continuity with the "prophetic-apocalyptic 

tradition." The NT is shaped by the ecological motif, but viewed eschatologically. Thus in 

Jesus' teachings in the Synoptic Gospels, God cares for all of creation and the kingdom of God 

encompasses the fullness of creation. not simply humanity. The future of the kingdom will 

involve the renewal of the whole creation. Christ's authority is over all things in heaven and 

earth. Paul similarly carries on the prophetic-apocalyptic theme of the renewal of all creation. 

Rom. 8: 19-22 is one of the most important passages showing this theme. 2 Peter and 

2"7~antmire, Travail, 9, 181-183, 189. 
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Revelation also have a strong view of the role of the earth in the eschaton. The Lordship of 

Christ is universal, since he created and sustains all things and one day all things will return 

to him (Rorn. 11:36; 1 Cor. 8:6; 15:22-28; Phil 3:21). Colossians and Ephesians show the 

cosmic Lordship of Christ to an even fuller extent (e.g. Col. 1: 15-20; Eph. 1: 10: 3: 

While Santmire may overstate the case for the centrality of the ecological motif in the Bible, his 

work is an important contribution that draws attention to these often overlooked themes. 

In 1971 the Archbishop of Canterbury appointed a committee within the Doctrine 

Commission of the Church of England to study the relevance of Christian doctrine to the 

problem of the relationship of humanity and the environment. Hugh Montefiore, A. M. Allchin. 

Don Cupitt, Mary Hesse, John Macquarrie and A. R Peacock contributed to the report (1975). 

which looks at biblical, historical, theological and ethical issues related to ecology. While Rorn. 

8: 19-22 is only mentioned briefly, several theological issues are raised that are relevant to the 

passage. God created everything good and despite the reality of sin, the world remains the 

good creation of God. Nature has a sacramental character, in that it functions symbolically to 

reveal God and is an Instrument that He uses to fulfill His purposes. They reject the idea that 

the Fall of Adam had any impact on the natural world. Floods. droughts. earthquakes, 

parasites and carnivores are part of an orderly but unfinished universe in the process of 

evolving to maturity. Nevertheless, because of the intimate interdependence between humani- 

ty and its environment, evils committed by sinful people do have an impact on the environ- 

ment and as a result nature has become distorted compared to God's good purposes. Nature, 

however, is experiencing the birth pangs of a new world (Rom. 8:22), as the Holy Spirit leads 

the world toward a fulfillment that we cannot yet grasp. The NT speaks of universal salvation 

and restoration of all things. Not only humanity but the rest of creation will be caught up in 

the New Heaven and new Earth as  all things return to God from whence they came. It is 



difficult to understand a bod% resurrection that does not involve the world of which the 

human body is a part.250 

One of the articles in the Anglican commission report is by John Baker on the biblical 

view of nature. While the NT has relatively little on nature compared to the OT, it affirms the 

basic OT view that nature is part of God's created order (Heb. 11:3; Acts 17:24-28) and is good 

(Mt. 6:26; 10:29; 6:28C Rorn. 14: 14) and it shows a positive concern for animals (Lk. 13: 15; 

15:4; Mt. 12: 11). Yet there is also a minor tone of pessimism and anxiety, which reflects a 

general attitude of the Mediterranean world at the time. In the Jewish world this appeared in 

apocalyptic literature a s  a despair that the world is evil and an expectation of a cataclysmic 

work of God to banish evil and establish a new world order. In Rorn. 8: 19-22 Paul accepts the 

apocalyptic view that the world is in 'bondage to decay" and the whole creation "groans in 

travail." But he modifies this view by saying that God put the creation in this state and will 

deliver it when the children of God are complete. Paul agrees with the sense of deep seated 

corruption and bondage to Fate in the whole created order that was commonly accepted in his 

day. But he adds a better answer to the problem. It is not that the world of nature is 

redeemed along with human souls to live in harmony in the Kingdom of God on earth, but that 

those who believe in Jesus are spiritually liberated and await the total remaking of the cosmos 

by God's own hand.251 

In a 1977 journal article, Hugh Montefiore. the head of the Anglican commission on 

nature, criticizes traditional western theology for thinking of redemption only in terms of 

human souls. He wants to broaden redemption to include the material world. The future 

hope for the kingdom of God is to "come on earth as in heaven." Monteflore's concept of the 

'%ugh Montefiore et al., "Man and Nature. The Report," in Man and Nature, ed. Hugh 
Montefiore (London: Collins, 1975). 35-6, 38.41, 59, 61-4; John Austin Baker, "Biblical 
Attitudes to Nature," in Man and Nature, ed. Hugh Montefiore (London: Collfns, 1975). 87- 109. 
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redemption of the earth, however, is not an eschatological climactic act of God as  much as an 

historical process whereby the people of God act as co-redeemers with God, restoring the 

damaged earth. He has a strong evolutionary approach in which the soul emerged from 

matter that was a potentiality in the primeval atoms.252 

George Hendry's 1980 book is one of the few full scale studies of the theology of nature 

to explore seriously the implications of Rorn. 8:19-22 and to look at the future of creation in 

light of biblical theology.253 His theology of nature combines insights from religion, philos- 

ophy and science. He argues that a theology of nature must study the place, meaning and 

purpose of nature in the plan of God in both creation and redemption. Rorn. 8: 18-22 is an 

important guide for the Christian perception of nature. The passage shows the solidarity 

between humanity and the rest of nature, which are involved in a common history. Thus both 

human sin and human redemption have a signifcant impact on the whole cosmos. Viewed in 

itself apart from its destiny, nature reflects a sense of futility in its endless repetition of the 

same processes on a treadmill getting nowhere. The effects of human sin impact the whole of 

nature. Gen. 3 shows that when humanity falls out with God, the whole world is afflicted. 

Rom. 8:20 shows that the non-human part of creation (miay) was subjected by God to the 

futility of a repetitious and wearisome routine due to the Fall of Adam. Christians, however, 

must see the world with hope in light of its ultimate destiny. Nature reflects an inner tension 

in its present state (v. 22). The groanings of creation, which express its present futility, also 

are the birth pangs of the new creation, which point to the expectation of the glorious destiny 

for which it was created. It is only as nature is viewed in light of the Gospel that this can be 

seen. The redemption of creation will not involve a transformation of the structure of the world 

(as if the groaning was for a deliverance from an inferior design) or a return of all finite things 

2 5 2 ~ ~ g h  Monteflore, "Man and Nature: A Theological Assessment," Zygon 12 (1977): 203-4, 
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to the infinite God. Rather it means the completion of the goodness for which everything was 

created. 

The liberation of Christians is a paradigm for the ultimate liberation of all of creation, 

(v. 19; cf. IS. 11:6f). Thus humanity occupies the pivotal role in God's purposes for the whole 

creation. This should enlarge our conception of ourselves to see our profound responsibility 

for the care of the natural world. Nature looks to humanity as the instrument for her own 

redemption. A good model for the NT (especially Pauline) conception of redemption is a set of 

three concentric circles. The center circle is Christ, which is the focus of the Christian faith. 

The next circle is humanity, which centers on participation in Christ for its own redemption. 

The outer circle is the rest of creation, which will experience a glorious renewal as humanity is 

redeemed and assumes its proper place in God's order and Christ's Lordship impacts the 

whole creation (Rorn. 8: 2 1; 1 Cor. 15:23-28: Eph 1:22: 3: 10: Col. 1: 15-20).~" 

Douglas Hall's 1986 book on ecological biblical theology responds to the frequent 

accusation that Christianity is to blame for the ecological crisis due to the teaching that 

humanity has dominion over the rest of creation. The Bible has often been read in a way that 

restricts salvation to the purely spiritual dimension and devalues nature. A better reading 

sees the fate of nature at the core of the Gospel as an implication of the universal Lordship of 

Christ. The proper governance of the world is a human responsibility. This role is one of 

stewardship and accountability for the welfare of the world, rather than possession or mastery. 

Our proper relationship to nature is an aspect of the image of God. The responsibility of 

human beings is to image the Creator, which leads to a reinterpretation of the concept of 

dominion over nature. Taking Jesus as the model. he argues that it means sacrificial service 

of those for whom one is responsible. Paul's "apocalyptic theology" is rich with ecological 

themes, such as the groaning of creation, the final redemption of the world (Rorn. 8: 19, 21) 

and the universal Lordship of Christ. While ecological themes are on the periphery, they 



cannot be ignored as has often been done. W e  the Bible speaks of the superiority of human 

beings over nature, it also emphasizes the solidarity between humanity and the world and 

thus there are passages denouncing sins against property and animals. Our concept of 

Christian love must be broadened to include not only God and human beings but also nature, 

since a love for God implies a love for his creation.25s 

A similar stewardship approach is taken by Lawrence Osborne in his 1990 book on a 

theology of environmentalism. He discusses several biblical passages and some ethical 

implications for Christians of the human stewardship of creation. Rorn. 8: 18-25 shows that 

"the non-human part of creation is not merely a dispensable backdrop to the human drama of 

salvation history but is itself able to share in the 'glorious liberty' that Paul envisions for the 

covenental community. What we have here is a Christological and pneumatological (and, 

hence trinitarian) transformation of the Old Testament concept of human 

Although in recent decades there have been an increasing number of works on the 

theology of nature. many of the major works have little interest in eschatology or in the bibllcal 

themes of the corruption and redemption of creation. Even many who mention these themes 

fail to discuss Rorn. 8: 19-22. The report by the Anglican commission on theology and the 

environment (1975) mentioned above only mentions Rorn. 8:22 once, even ignoring the passage 

in the essay on the biblical view. Eschatology plays an insignificant role in this study. John 

Carrnody's 1983 study of the theology of nature is a Catholic perspective that combines 

concepts from Tao and Bhuddism. His biblical survey, however. makes no mention of Rorn. 

8: 1% or eschatological passages such as Is. 65.2 Pet. 3 or the book of Revelation. W. A. 

Whitehouse (1964) focuses on a theological method for developing a theology of nature. He 

255Do~glas John Hall. Imaging God. Dominion As Staoardship (Grand Rapids, Mi.: Eerd- 
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argues for a balance between scientific insights and biblical revelation, but the scientific 

method takes pri~rity.~" Peacock has a sacramental view of nature's manifestation of God, 

which is heavily based on William Temple's work on natural theology. The redemption of 

nature involves a process of continual evolution as an outworking of God's creative pro- 

c ~ s s . ~ ~ ~  

Many of the recent works on a theology of nature and ecological ethics have been from 

a process theology perspective. Process theologians such as John Cobb, Charles Birch and 

Ian Barbour have written works on a theology of nature and ecology.2s These theologians 

derive their thought fmm the metaphysics of Alfred North Whitehead, who argued that realit?/ 

is a dynamic process in which the entire universe, including God, is constantly evolving and 

improving itself. According to process theology, every event in the universe is the result of a 

complex interaction of God, past causes and individual self-realization. Nature. humanity and 

God are united and interdependent like a living organism. While God is the greater mover, 

persuader and giver of aims, he is also a fullfledged member of the community of beings, 

moved by all things and the great participator in life.260 

2 5 7 ~ .  A Whitehouse. 'Towards a Theology of Nature." SJT 17 (1964): 129-45. 
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Nature. NABPR Dissertation Series, no. 3 (Macon. Ga.: Mercer Univerisity Press, 1983). 

seminal work is Alfred North Whitehead, The Concept @Nature (1920; reprint, 
Cambridge: Cambridge University Press, 1930). Cf. Harold K. Schilling, 'The Whole Earth I s  
the Lord's. Toward a Holistic Ethic," in Earth Mfght Be Fa&. Reflections on Ethfcs, Religion and 
Ecology, ed. Ian G. Barbour (Englewood CWs, N.J.: Prentice-Hall, 1972). 120-2; John B. Cobb, 
Jr., A Christian Natural Theology. Based on the Thought of Alfied North Whitehead (Philadel- 
phia: Westminster Press, 1965); Ian G. Barbour, Introduction to Earth Might Be Fair. Re@- 
tions on Ethics, Religion, and Ecology, ed. Ian G.  Barbour (Englewood Cliffs: Prentice-Hall. 



Process theologians derive a basis for ecological ethics from these concepts. For 

example, Harold Schilling calls for a holistic ethical stance that recognizes the interrelatedness 

of all things and thus extends the biblical ethic of love for neighbor to include love for nature. 

Our model is God who is aware of the "groaning of nature" and shows his love for the lilies of 

the field by clothing themVz6' 

Barbour is typical of process theologians when he argues that our modem ecological 

problems will not be resolved by technological solutions alone, nor by the rejection of technolo- 

gy, but by a technological solution guided by more sensitive religious views and ethical 

motivations. The new attitude toward nature should come from 3 sources: (1) biblical themes 

such a s  stewardship and the intrinsic value of d l  creation: (2) scientific insights such as 

nature as  a dynamic process, the interdependence of living things and man as a part of 

nature; and (3) philosophy, in particular process philosophy, contemporary theology, and 

oriental traditions. Barbour's interdisciplinary theology of nature emphasizes the unity and 

interdependence of humanity and nature, while recognizing their diversity. Like all process 

theologians, Barbour stresses God's immanence in nature. All nature is a dynamic and 

creative process in which creation is a continuing work, not a one time act of God at the 

beginning of time. Barbour is heavily indebted to Whitehead and Teilhard de Chardin in this 

aspect of his 

Barbour also draws on biblical themes much more than many other process thinkers. 

He notes the biblical teaching that nature was created by God and is therefore essentially 

good. While the creation story justifies human power over creation, a one sided emphasis on 

2 m ~ a r b o ~ r ,  lfIntrOd~~ti~n, ' '  1 - 12; "Attitudes Toward Nature and Technology," in Earth Might 
be Fair. Reflections on Ethlcs, Religion, and Ecology, edited by Ian G. Barbour [Englewood 
CMs, N.J.: Prentice-Hall, 1972). pp. 152-158: "An Ecological Ethic," ChrIstfan C e n b j  87 
(197O):ll84-119O. 



this has often led to the subjugation of the environment. The correcthe is to stress the often 

ignored biblical themes of the responsibility of humanity for nature, not as dominion but as 

stewardship, and the intrinsic value of nature in itself, not simply as an instrument for human 

purposes. Barbour also recognizes the biblical teaching that nature will participate in the final 

human redemption (Is. 11:6: Rorn. 8: 19-22). which flows out of the unity between humanity 

and nature. Nevertheless. he argues that there is an underlying negative element in Paul, 

which was developed more in the early centuries of Christian thought into Gnosticism and 

asceticism. which see the world as evil and place the primary hope in the next world.26s 

Despite the abundant wrltings on a theology of nature from the process perspectWe, 

process theologians tend to show little interest in the biblical or Pauline teachings on the 

conuption and redemption of creation. Barbour is unusual in his willingness to place some 

value on the biblical teachings on nature, while holding largely to a process perspective. 

Nevertheless, even for Barbour this is a minor and muted aspect of his thought. Process 

theologians generally have no place for the corruption of creation and they conceive of the 

redemption of creation as  a process in which God gives life to all things and in which all things 

evolve to a more perfect state.2w This is an historical process in which God works from 

within. rather than the climactic eschatological event Paul speaks of in Rorn. 8:19-22. 

Teilhard de Chardin's approach is a philosophical theology of nature influenced by 

process thought and scientific evolutionary concepts. Teilhard agrees with Paul that the Fall 

of humanity affected the whole universe.265 He sees sin as a statistical necessity stemming 

from disorder. When Paul says that creation was subjected to vanity (Rom. 8:20), he is 

2s91an G. Barbour, "Attitudes Toward Nature and Technology," in Earth Mfght Be Fair. 
Rejlections on Ethics, Rellgbn, and Ecology, ed. Ian G. Barbour (Englewood CUBS, N.J.: 
Prentice-Hall, 1972). 147-50. 

'veilhard de Chardin, "Note sur le Christ universel", in Oeuvres de Pierre TeiUuud de 
Chardin 9: 14. 



referring to this tendency for matter to decay to disorder according to the second law of 

thermodynamics. Thus sin is more of a state than an act.266 At the same time there is a 

continual cosmic process of evolution governed by the law of "complexity consciousness," by 

which everything is developing toward higher organization and more intense forms of con- 

sciousness. In the midst of the dying physical cosmos, life and consciousness are gradually 

emerging and intensifying. Evolution is now ready for the next great step forward, which is the 

development of sheer personalized spirit, which will only happen through the proper use of 

human consciousness. The exalted resurrected Christ is the central point of the whole 

universe and His role is to draw all things to Himself ("plethorization"). When Christ reaches 

His own fullness. His highly intensified, spiritualized body will be the only remnant of material 

reality. All biophysical reality will die a death of heatlessness and disintegrate toward 

nothingness. Human reality will be transfigured into the white spiritual heat of ultimate love 

in the fullness of Christ, united with Christ as  the head of the body. Then the process of 

evolution will cease. Thus while Teilhard wants to affirm the goodness and beauty of the 

material world, its goodness is not in itself, but only as  it draws humanity toward its ultimate 

spiritual destiny.267 

While on the surface some of Teilhard's ideas appear similar to those found in Paul. he 

also imports philosophical and scientific views of nature that would have been foreign in the 

first century. Teilhard agrees with Paul that human sin damages the entire universe. While 

his explanation of the nature of sin as  the inherent state of disorder in matter is not Pauline. a 

tendency toward disorder is a plausible interpretation of the vanity resulting Erom sin (Rom. 

28eRobert L. Faricy, 'Teilhard De Chardin's Theology of Redemption." ?S 27 (1966): 555-7, 
561. 

267Fie~e Tetlhard de Chardin, Hymn of the Unfverse, trans. Simon Bartholomew (New York: 
Harper and Row, 1965). 65; The Future of Man., trans. Norman Denny (New York: Harper and 
Row, 1964). 267-268; Man's Place in the Uniuerse, trans. RenC Hague (New York: Harper and 
Row, 1966). 22, 79; cf. Santmire, Zhmzil, 157-64; Henri de Lubac, The Religion ofTeChard De 
Chardin trans. RenC Hague (London: William Collins, 1967). 142. 



8:20). He emphasizes with Paul that God will work through Christ to redeem the cosmos, not 

simply individual human beings. On the other hand. he sees the transformation of the world 

to be an evolutionary process, rather than a chac t i c  eschatological act of God as found in 

Rorn. 8: 19-22, which is more in keeping with the OT and Jewish apocalyptic literature.'- 

Furthermore, in contrast to the Jewish and Pauline view. in the final analysis all matter will be 

destroyed, when spirit reaches its full evolution and integration with the cosmic Christ. To a 

large extent. the points of contact between Paul and Teilhard are more incidental than 

resulting from a fundamental agreement of perspective. 

This survey shows that most modem approaches to a theology of nature are asymmet- 

rical in their view of the corruption and redemption of creation. They stress the goodness of 

God's creation, although they recognize that the natural world is damaged by human ecologi- 

cal irresponsibility. Although they usually try to extend redemption to the natural world, 

many theologians seek the transformation of nature through human moral actions and 

evolutionary advancement, rather than by a cknactic eschatological act of God. Few modem 

theologies of nature give serious consideration to Rorn. 8: 19-22 or biblical teachings about the 

corruption and eschatological redemption of the natural world. Barbour is rare among process 

theologians in his attempt to give a hearing to biblical passages such as Rorn. 8: 19-22. Other 

important exceptions include the theological works by Rust, Sittler, Hendry, Hall and Osbome 

as well as biblical theology essays by Stacey and C. F. D. Moule. These authors attempt to 

give serious consideration to biblical passages on the corruption and eschatological redemp- 

tion of creation through divine intervention, yet with a view to modem ecological concerns. In 

particular, Hall and Osbome are suggestive of further work that could be done to develop a 

theology of nature rooted in a biblical perspective of creation and redemption, yet with ethical 

applications for the ecological problems of Western industrialized society. 

'6&reilhard. Future, 267-268: Man's Place, 22, 79. Cf. the critiques of Teilhard by Faricy, 
559-60 and Nelson, G r m t r g ,  0263-268. 
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CHAPTER 2: 

HISTORY OF RESEARCH ON THE APOCALYPTIC 
BACKGROUND TO ROMANS 8: 19-22 

k Characteristics of Jewish Apocalyptic Literature 

1. The Difficulty of Defhhg "Apocalyptic" 

"Apocalyptic" is a notoriously difficult term to define. To reduce the confusion, it has 

become commonplace in apocalyptic research to distinguish apocalyptic theology from the 

literary genre. Usually the terms "apocalypse" or "apocalyptic literature" are used for the 

literary form, "apocalyptic eschatology" is used for the perspective and theological ideas of 

apocalyptic literature, and "apocalypticism" refers to the sociological ideology or movement that 

spawned these ideas.' At times the term "apocalyptic" is conveniently used to refer to all 

three aspects, but it is helpful to recognize that several distinct aspects are intertwined in the 

term. 

Although much of what is distinctive in apocalyptic literature is eschatological, it is too 

narrow to limit the distinctive features of apocalyptic thought simply to e~chatology.~ John 

'Hanson. "Apocalyptic, Genre," pp. 29-30; Collins, "Introduction." 3; Philipp Vielhauer. 
"Introduction [to Apocalypses and Related Subjects]," in New Testament Apocrypha, ed. E. 
Hennecke and W. Schneemelcher (Philadelphia: Westminster, 1965). 2: 582; Michael A. Knibb, 
"Prophecy and the Emergence of the Jewish Apocalypses," in Israel's Prophetfc Tradttion 
Essays in Honor of Peter R. Ackroyd ed. Richard Coggins (Cambridge: Cambridge University 
Press, 1982). 157-61. Klaus Koch. The Rediscovery of Apocalyptic. A Polemical Work on a 
Neglected Area of Biblical Studies and Its Damaging Eg'cts on Theology and Philosophy, trans. 
Margaret Kohl (Giitersloh: Giitersloher Verlagshaus Gerd Mohn, 1970; reprint, London: SCM 
Press, 1972). 23-33, distinguishes apocalyptic as  a literary type and apocalyptic as an 
historical movement, in which he stresses the "attitude of mind of apocalyptic (p. 33). James 
Barr. "Jewish Apocalyptic in Recent Scholarly Study," BJRL 58 (1975): 16. divides these 
categories further to distinguish (1) language use; (2) structure: (31 the "sort of thing that is 
told"; and (4) doctrine. Although his divisions may be too h e ,  they highlight some valid 
characteristics of apocalyptic literature. 

2 ~ . g .  Vielhauer, 589, notes that apocalyptic literature includes the revelation of secrets 



Collins observes that scholars have been overly preoccupied with apocalyptic eschatology, 

which is not the only concern of the apocalypses? The term "apocalyptic theology" is more 

comprehensfve than "apocalyptic eschatology" to refer to the distinctive features of apocalyptic 

t h o ~ g h t . ~  For in addition to a distinct eschatology, the apocalyptic writings have a character- 

istic cosmology. a particular view of sin, a certain view of history and time, a developed 

angelology and several other important theological perspectives. Apocalyptic thought 

encompasses "the whole field of ideas. doctrines and points of view"' of such literature, and 

not simply eschatology - even though eschatology is one of the dominant concerns in the 

apocalyptic writings. 

Most modem scholars recognize that apocalyptic theology is also to be found in works 

that do not use the genre of apocalypse. An apocalyptic perspective can be found in literature 

as diverse as narrative, midrash. testaments and sibylline oracles. James Barr says, 

When we use the term apocalyptic we generally have in mind content and point of view 
rather than simply form: we think of a set of ideas and attitudes, which find typical 
expression in the apocalypse form more strictly so called but which are also found over a 

other than the eschatological. but he denies that these revelational secrets are important in 
defining the genre. 

3 ~ o h n  J. Collins. 17re Apocalyptic Imagination. An Introduction to the Jewish Matrix of 
Chrlstianitg (Crossroad. 1984). 8; cf. R Barry Matlock, Unveffing the Apocalyptic Paul. Paul's 
Interpreters and the Rhetortc of Critictsrn Journal for the Study of the New Testament Supple- 
ment, no. 127 (Shemeld: JSOT Press, 1996). 254-5. Collins, however, also notes that 
eschatology is an essential aspect of apocalyptic theology, and those who want to avoid the 
mention of eschatology in a definition of apocalyptic have gone too far (e.g. Christopher 
Rowland, The Open Heaven (London: Society for Promoting Christian Knowledge. 1982). 14. 
stresses the direct revelation of heavenly mysteries; cf. J. Carmignac. "Qu'est-Ce Que L'Apoca- 
lyptique?," Re@ 10 (1979): 3-33; Hartmut Stegernann, 'Die Bedeutung der Qurnranfunde fiir 
die Erforschung der Apokalyptik," in Apocclrypticism in the Mediterranean World and the Near 
East, ed. David Hellholm (Tiibingen: J.C.B. Mohr, 1983). 495-530). Similarly, Sanders' 
approach. which stresses the themes of revelation and reversal, is inadequate because these 
features are also found in other types of literature and this misses the cosmological, eschato- 
logical and mystical tendencies of apocalyptic writings. 

4 ~ f .  Leander E. Keck, "Paul and Apocalyptic Theology," Int 38 (1984): 233. 

%an, "Jewish Apocalyptic," 16; cf. pp. 15- 181; cf. Koch, Rediscovery, 33, "a particular 
attitude of mind," although he emphasizes eschatology. 



much wider range of l i terat~re.~ 

This suggests, as well, that it is reasonable to examine the apocalyptic dimensions of Paul's 

theology in passages such as Rom. 8: 19-22, as will done later in this study. 

2. The Corruption and Redemption of Creation as Features of Apocalyptic Thought 

Determining the distinctive characteristics of apocalyptic theology is complex. The lists 

of characteristics provided by scholars are amazingly diverse and often contain a mixture of 

theological, sociological and formal characteristics. Because of the diversity of the apocalyptic 

writings, it is rare to find all of these features in any one apocalypse. Barr observes that there 

are 'bundles of features on various levels; perhaps no work is so perfect and ideal an example 

of apocalyptic that it embodies all of these features, but substantial clusters of these features 

normally constitute sufficient reason to use the term ap~caiyptic."~ 

Despite this diversity, however, most lists of features of apocalyptic theology include 

aspects associated with the corruption and redemption of creation. The corruption of the 

created order due to sin is, in fact. central to the apocalyptic perspective. Collins points out 

that ''the underlying problem of all the apocalypses [is that] this world is out of joint, one must 

look beyond it for a solution.'* Apocalypses are frequently concerned with the cause for this 

state of affairs. Sometimes they attribute it to political factors (in some historical apocalypses). 

but more often it is the result of the sin of fallen angels or humans (in both historical and 

GBm. "Jewish Apocalyptic." 18. 

7~bid., 18-9: cf. Collins, "Introduction," 8. Even apocalyptic eschatology is diverse. 
Rowland, 36, observes that in Jewish apocalyptic literature. there are "a variety of eschatol- 
ogical beliefs existing alongside each other. As a result it is impossible to separate out a 
strand of eschatological expectations that is coherent enough to be distinguished as an 
apocalyptic sectarian ideology." Even Rowland, however, thinks of apocalyptic eschatology as 
transcendental and other-worldly (pp. 36-37, 48). despite the presence of examples of this- 
worldly eschatology in some apocalyptic literature. 

'~ohn J. Collins, 'The Jewish Apocalypses," Semeia 14 (1979): 27. 



personal apocalypses) .' 
Similarly, most lists of apocalyptic features stress dualism and a two-age theology. 

There is in apocalyptic thought a sharp distinction between this present evil age or world, 

which is corrupted by sin, and the glory of the future perfect world or age of righteousness. 

The frequently observed pessimism about this present evil age is due to a profound sense of 

the widespread impact of sin.'' Collins also notes that in many apocalypses primordial 

events such a s  the Fall of Adam or the fall of the Watchers have a paradigmatic significance 

for the rest of history." 

An important part of eschatological hope in the apocalyptic writings is a radical cosmic 

transformation through God's intervention. Although apocalyptic thought is pessMstic about 

the world in this age, it is hopeful about the future transformation of the world.'' Collins 

finds the theme of the cosmic transformation and the renewal of the whole world in twelve out 

of the fifteen Jewish apocalypses he examines. He says "the eschatological solution involves 

either a cosmic transformation that fundamentally alters this world, or an otherworldly 

afterlife."13 Most other lists of apocalyptic features also stress the cosmic dimensions of 

'%ese features are in most lists, including those of Koch, Redtscouery. 28-33; Vielhauer. 
581-607; Rowland, 28; Leon Morris, Apocalyptic (London: Intervarsity Press, 1972), 34-67 and 
Beker, Paul the Apostle, 136. Wayne Meeks stresses a three-fold dualism as the defining 
characteristic of apocalyptic: (I) cosmic: heaven and earth; (2) temporal: this age and the age 
to come; and, (3) social: sons of light and sons of darkness (Wayne A. Meeks, "Social Functions 
of Apocalyptic Language in Pauline Christianity." in Apoccdgpticisrn in the Medlterrcvzem World 
and the Near East. Proceedings of the International Colloquium on Apacclryptictsm, Uppsala, 
August 12-1 7, 1979, ed. David Hellholm, 2nd ed. (Tiibingen: J.C.B. Mohr, 1989). 171-80). 

'Collins, "Introduction," 7. He finds this feature in six of the fifteen apocalypses he 
examines (Collins, "Jewish Apocalypses," 28). 

12cf. Braaten, 125-8: Galloway, 13-8, contrary to Wilhelm Bousset, Me Religion des  
Judenturns irn sptithellenistlschen Zeltalter, 4th ed., ed. Hugo Gressmann (Berlin: Reuter and 
Reichard, 1906: reprint, Tiibingen: Mohr, 1966). 581, whose view is typical of the widely held 
concept that apocalyptic is pessimistic about the future of the world. 

lSCollins. "Jewish Apocalypses," 27-8. In his list of features, he also mentions the judg- 



apocalyptic hope, when the powers of evil will be brought to an end. the present earthly 

conditions will be overthrown, and a new, paradisal world order will be instituted.'* This 

hope for a glorious future world is also implicit in apocalyptic dualism. The expectation of a 

bodily resurrection also shows concern for the material creation." All of these motif's are 

related to the theme of the redemption of creation. 

B. The Corruption and Redemption of Creation in Jewish Apocalyptic Writings 

Despite the widely acknowledged importance of the corruption and redemption of 

creation in the Jewish apocalyptic writings. there has been no full scale study of these themes. 

Furthermore, many of the existing surveys tend to flatten the theology of apocalyptic to be 

more uniform than it is.16 For example, David Russell's dissertation looks at several apoca- 

ment of the world, i.e. the natural elements (4 of 15 apocalypses), bodily resurrection (5 
apocalypses) and eschatological upheavals that disturb the order of nature (10 apocalypses). 
The latter also could be related to the corruption of creation. 

14'Vielhauer. 581-607, stresses the universalism of apocalyptic thought and its cosmic hope. 
In the list of distinctive features of apocalyptic literature by Koch, Redtscovery, 28-33, five of 
these eight features relate to the redemption of creation: (1) the urgent expectation of the 
impending overthrow of earthly conditions; (2) the End as a cosmic catastrophe; (3) a new 
salvation arises, paradisal in character; (4) transition from disaster to final redemption by the 
act of God, in which the Kingdom of God will become visible on earth; and, (5) the catchword 
"glory" describing flnal state of affairs in heaven and earth. Morris, A p o c ~ p t i c ,  34-7. lists six 
of eleven characteristics that relate to the cosmic transformation: (1) God will intervene to 
bring in a new age; (2) a coming crisis will shake the foundations of the world and its present 
system; (3) the triumph of God, who will bring this present evil world to a cataclysmic end and 
establish a better state of afiairs: (41 dualism stresses the new age/world: (5) mediation: 
focuses on a new era bringing an end to the whole present system: (6) historical perspective: 
history is a timetable showing how close men are to the ultimate event when the powers of evil 
are brought to an end. Beker's simple list emphasizes universal cosmic expectation and the 
imminent end of the world (Beker, Paul the Apostle, 136). His later revised list includes (1) the 
vindication of God: and (2) the universal salvation of the world. 

'SCollins, "Introduction," 6-7, 28. 

'%is is also observed by Donald E. Gowan. 'The Fall and Redemption of the Material 
World in Apocalyptic Literature," HBT 7, no. 2 (1985): 88. In part this is a product of the 
influence of R H. Charles. Since Charles assumed that apocalyptic literature has a modem 
doctrinal and logical consistency, he posited interpolations and amended the text freely in an 
effort to maintain this consistency. See the critique of Charles by.John J. Collins, "Apocalyptic 
Literature," in Early Judaism and Its Modem Interpreters, ed. R A. Kraft and G. W. E. 



lyptic writings as  a background for the NT view of the new heavens and earth." Unfortu- 

nately, he assumes that all apocalyptic works have much the same view of this subject, so he 

fails to do justice to the diversity of perspectives in apocalyptic literature. 

In addition, many of the discussions of these themes are to be found in works on 

theology rather than studies of the Jewish apocalyptic materials themselves. Ethelbert 

StauEer, for example, has a good but brief summary of the Jewish apocalyptic view of the 

impact of the Fall on nature and the future transformation of the world in his 1956 book on 

NT theology." Although Stauffer's statements are largely true, he integrates ideas from 

diverse types of materials to form a composite picture that does not take into account the 

variety of perspectives found in this literature. Eric Rust's biblical theology of nature includes 

a section on the conuption of the created order and the renewal of the earth in the Pseude- 

pigrapha, but his work suffers from a similar weakness.'' 

Allan Galloway has a summary of the apocalyptic view of the world. the corruption of 

the world due to the Fall, and the hope of the future transformation of the world.20 He 

stresses that although there is a pessimistic side to the apocalyptic view of the world due to 

the impact of sin, there is also a positive side. He finds in this literature "an element of 

unbounded optimism which exists side by side with the pessimism," since there was the 

expectation of a new earth and a transformation of the whole of creation. The apocalyptic 

Nickelsburg (Chico, Ca.: Scholars Press, 1986). 348. and Barr, "Jewlsh Apocalyptic." 3 1-2. 

I'D. M. Russell, The "New Heavens and New Earth": Hopefor the Creation in Jewish 
Apocalyptic and the New Testament 

20Galloway. 20-30. Galloway's synopsis of apocalyptic is excellent, but unfortunately he is 
too quick to demythologize such apocalyptic concepts as angels, descriptions of Paradise and 
the Fall, so he sometimes misses the significance of these ideas in the worldview of the 
apocalypticists. 



paradox holds these contrasting attitudes in tension.21 

D. S. Russell's important 1964 book on Jewish apocalyptic contains several helpful 

chapters on topics related to the corruption and redemption of creation, including "creation 

and recreation," "the Messianic kingdom," and "the time of the end."22 In a later published 

lecture, he looks at the corruption of inanimate nature by fallen angels and the human Fall, as 

well as the expectation that the created world will be recreated. The redemption of the cosmos 

belongs together with the redemption of humanity in God's purpose.23 At times, however, 

Russell's attempt to create a sort of systematic theology of Jewish apocalyptic thought does not 

do justice to the diversity within the apocalyptic writings. For while Russell recognizes the 

existence of diverse views within the apocalyptic materials kg .  the tension between a mtlttary 

leader/earthly kingdom eschatological hope and a cosmic/transcendent his system- 

atic approach implies a greater simplicity and consistency than a careful reading of the 

literature justifie~.~' 

A helpful direction for study is suggested by Nils A. Dahl in an article comparing 

different views of the relationship between the original creation and the future world in Jewish 

and Christian literature. He distinguishes seven different types of relationships found in 

various texts. which are sometimes combined in one work: analogy (between the original and 

the new creation), contrast, restitution, transformation (superiority) , identity (things from the 

beginning will return), reservation (some things are kept into the new world) and inclusiveness 

(the present creation includes the world to Dahl's classification of texts may a t  

211bid.. 14-5: d. 16-18. 40. 

22Russell, Method and Message, 263-303. 

2 3 ~ .  S. Russell, ApocaZgptic: Ancient and Modem (London: SCM Press, 1978), 34-6. 

241bid., 34-5. 

25~ee  the critique of Russell by Collins, "Apocalyptic Literature," 349. 

2%ils A Dahl. "Christ, Creation and the Church," in The Background of the New Testament 
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times be debatable, for he has a tendency to lump together diverse texts from Merent time 

periods and various perspectives. Nevertheless, his schema is a significant improvement over 

earlier studies, which often assumed that all 'late Jewish'' literature or all apocalyptic writings 

have a similar view. 

In his 1977 dissertation on the responsibility for evil in 4 Ezra, Alden Lloyd Thompson 

has an excellent survey of the diverse views of the origin of and responsibility for evil in Jewish 

literature up to AD. 100. He discusses physical and moral evil as well as the cosmic effects of 

sin. He also examines various Jewish views of the responsibility for evil, including the Fall of 

Adam, the fallen Watchers, individual responsibility, and the evil impulse in human nature. 

He is careful to distinguish the views of Merent documents, rather than to group all of the 

Jewish writings together.27 

Donald Gowan summarizes various apocalyptic views on the fall and redemption of the 

material world in a significant 1985 article. He notes the danger of generalization about the 

"apocalyptic view" and he calls for nuancing these generalizations by studying each work on its 

own." Gowan claims that there are "10 different views" in the ten apocalyptic works he 

studies, i.e. in 1 En. (5 books), 2 En.. Jub., 4 Ez., 2 Bar., and Syb. Or. Some have no interest 

in the material world; some have a positive view of the world. with no sense that it is fallen; 

some follow the OT pattern of natural phenomena as agents of judgment; some have a deep 

concern for the well-being of the material world. Nevertheless, he notes several general 

patterns: (1) Apocalyptic literature does not have a deeply pessimistic view of nature, contrary 

to the common concepti~n.'~ (2) Human rebellion and transitoriness is contrasted with the 

and Its Eschatology, ed. W. D. Davies and D. Daube (Cambridge: Cambridge University Press, 
1956), 422-43. 

27Thompson. Responsfbiltty. 5-83. 

28 Gowan, "Fall and Redemption," 88. 

'%id.. 110-101. 



obedience and regularity of the rest of creation. (3) Sin brings a curse on the material world, 

which God intends to overcome. The fall of nature is a misnomer, since the curse is either due 

to human sin or, more often, due to the rebellion of the angels, based on Gen 6: 1-6. (4) The 

destruction of the world is not because the cosmos is hopelessly sinful. but it is a punishment 

for human sin. (5) The transformation of the earth is not due to Wing the curse on the world, 

but it is part of God's blessings for the righteous when his rule over the cosmos becomes 

manifest. The transformed world will provide blessings for human beings in the new age." 

In an important 1989 article. Martinus de Boer shows that there are two major tracks 

in Jewish apocalyptic eschatology: (1) Cosmological-apocalyptic eschatology: This age is under 

the influence of evil angels who fell at the time of Noah. This type of passage stresses cosmic 

powers (e.g. 1 En. 1-36)?l (2) Forensic-apocalyptic eschatology: This age is characterized by 

the fact that humans wilfully rejected God and brought death and perversion to the world 

through the Fall. The stress is on the human accountability and choice to obey God and the 

Law. (e.g. 4 Ez; 2 Bar; 1 En. 9 1- lO5)." De Boer notes that a few apocalyptic books combine 

both tracks (e-g. 1QS 1-4; 1QM; CD; Jub.. T. 12 Pat.)." De Boer's approach helps to clarify 

the diverse apocalyptic approaches to the corruption of the world in this age. 

David Russell's 1991 dissertation on the new heavens and earth, explores the hope for 

the future of the created order in the OT, Jewish apocalyptic literature, Qumran writings and 

the NT. He rejects the common conception that the concern of Jewish apocalyptic literature is 

primarily otherworldly. He convincingly demonstrates that these writings do not depreciate 

the present creation. but that. God has a concern for the material world. Creation is not 

"fallen." Rather the created order is "good yet perverted by human sin and longs for 

'%id., 99- 100. 

'lDe Boer, 174-5, 180. 

321bid.. 177-8 1. 

"Ibid., 174-7. 



release.34 Unfortunately. Russell's attempt to find a coherent theology of the future of 

creation throughout a wide range of literature leads to a tendency to flatten important 

dmerences in perspectfve between many of these writings. For example, he argues that the 

OT, Jewish apocalyptic works, Qumran and the NT consistently teach the renewal and 

transformation of the present creation, rather than the destruction of the world and the 

creation of a new one ex n i h f f ~ . ~ ~  

Recent studies that account for the diversity within the apocalyptic writings are a 

considerable improvement over earlier studies, which tended to flatten out apocalyptic 

theology. Although most are brief, they are, nevertheless, suggestive of future directions of 

study. Furthermore, the importance of the corruption and redemption of creation in Jewish 

apocalyptic theology stresses the need for a more complete study of these themes. 

C. The Relationship of Paul's Thought to Jewish Apocalyptic Writings 

Prior to the late 19th century. scholars generally paid little attention to the apocalyptic 

features of NT thought and its possible background in the Jewish apocalyptic writings. In the 

late 1850's. Adolf Hilgenfeld argued that apocalyptic was the connection between OT prophecy 

and the N T . ~ ~  For a short while his ideas raised considerable discussion among NT scholars. 

His views. however. had little influence on OT scholarship. which was dominated at the time 

by the literary criticism school Welhausen, Duhm, etc.). That approach believed Jesus and 

John the Baptist were connected to the Prophets and it saw apocalyptic as  an aberrant 

sidetrack and inferior imitation of OT prophetic literature. 

34D. M. Russell, 150-2. 

'%id., 241-3. Russell recognizes this tendency in many works (p. 91). but unfortunately 
he falls into the same trap. 

s6~dolf Hilgenfeld, Me jiidische Apokalyptik in ihrer geschichtlichen Entwicklung. Efn Beitrag 
zur Vorgeschlchte des Chrlstentums (Jena, 1857). 2. See Johann Michael Schmidt. Me 
Jiidische Apokalyptik (Neukirchen-Vluyn: Neukirchener, 1969), 127, for a discussion of the 
reactions to Hilgenfeld's views. 



Late in the 19th century the discussion was raised again when Johannes Weiss argued 

that Jesus' concept of the kingdom of God had an apocalyptic basis.37 This shocked many 

scholars of the day, since Weiss' understanding of the kingdom of God as transcendent, 

futuristic and supernatural was at odds with the current Protestant view that it was imma- 

nent, non-eschatological (or realized) and ethical. His work was a critical turning point that 

compelled NT scholarship to begin focusing on apocalyptic eschatol~gy.~~ 

Shortly thereafter Richard Kabisch became one of the first to show the influence of 

apocalyptic thought in Paul's letters. He argued that Paul was a Pharisaic Jew, whose 

apocalyptic longing for the coming of the Messiah was fulfilled in Jesus. Paul's preaching is 

based on contemporary Jewish apocalyptic hopes, but it is modified by his belief that the 

Messiah has arrived.39 Paul's doctrine and ethics are a function of his apocalyptic eschatol- 

ogy. The physical universe belongs to the old age, which is under the bondage of sin and 

death. It is displaced for believers by the new order inaugurated by Jesus' death and 

Resurrection. The Christian Me involves Me from the dead and deliverance from both 

judgment and the death that infects the creation.40 

At the beginning of the 20th century:' Albert Schweitzer argued for a strongly 

apocalyptic reading of both Jesus and Paul. He claimed that their eschatology was "consist- 

37~ohaness Weiss, Jesus' Proclamation of the Kingdom of God trans. R H. Hiers and D. L. 
Holland (1882; reprint, Philadelphia: Fortress, 1971). 133. 

3 8 ~ i ~ h a r d  E. Sturm, "Defining the World 'Apocalyptic': A Problem in Biblical Criticism," in 
Apocalyptic and the New Testament. Essays in Honor of J. Louis Martyn ed. Joel Marcus and 
Marion L. Soards, Journal for the Study of the New Testament Supplement Series (Shemeld: 
Sheffield Academic Press, 1989). 26. 

39R~hard Kabisch, Die Eschatologfe des Paulus in ihren Zusamrnenhtingen mit dem 
GesanrtbegrttPaulinisrnus (G6ttingen: Vandenhoeck and Ruprecht, 1893). 12.317. 

4 1 ~ o r  a thorough study of the twentieth century interest in apocalyptic and Paul, see 
Matlock. He has an especially thorough discussion of Schweitzer and K&emann. 



ent" and "thoroughgoing." The theology of John the Baptist, Jesus and Paul are "the culminat- 

ing manifestations of Jewish apocalyptic tho~ght. '*~ Jesus' theology and Paul's after him is 

"a deeply ethical and perfected version of the contemporary Apocalyptic." In contrast with the 

typical Religionsgeschichte view that Paul's thought was rooted in Hellenism, Schweitzer 

argued that Paul's ideas, like Jesus', were rooted in Jewish apocalyptic. A true history of 

religions approach should explain Paul's thought on the basis of "Late Judaism" and give 

weight to the importance of his eschatology. which is similar to apocalyptic works such as 

1 Enoch, 4 Ezra. 2 Baruch and  jubilee^.^^ The core of Paul's theology is his eschatological 

mysticism, a concept that Schweitzer suggested in his earlier works, but did not fully develop 

until his important 1930 work on Paul's mysticism.44 Paul's theology of dying and rising with 

Christ and his ethics build on Jesus* eschatological preaching of the kingdom of God, with the 

added concept of salvation through Jesus' death and Resurrection. The death of Jesus is 

significant for believers a s  the event in which the reaht ion  of the kingdom begins. The 

intimate connection between salvation in Christ and the hope of the kingdom enabled primitive 

Christianity to survive the delay of the P a r o u ~ i a . ~ ~  

About the same time, Wilhelrn Bousset, a NT scholar of the history of religions school, 

42Albert Schweitzer, The Quest of the Hlstorical Jesus, trans. W .  Montgomery (London: SCM, 
1910; reprint. New York MacmFllan. 1961). 367; Albert Schweitzer. Paul and HZs Interpreters. 
A Critical Histoy, trans. W. Montgomery (1912; reprint, London: Adam and Charles Black, 
1912). k-X, 240- 1. 

43~bid., ix-X. 177. Matlock. 5 1-3, observes that Schweitzer tended to lump together the 
"Late Jewish" works, both apocalyptic and non-apocalyptic, in an effort to find a coherent 
background to Paul. The consistently apocalyptic approach of later interpreters such as  Beker 
must not be read into Schweitzer. Schweitzer wanted to show that Paul's ideas are similar to 
late Jewish eschatology, rather than Hellenistic or prophetic thought. According to Schweitzer 
the futuristic elements of Paul's eschatology have these roots, but the reallzed portions came 
from his reflection on the Christ event. 

44Schweit.er, Quest, 241; Schweitzer, Mysticlsrn 

4%id.. 380-1. 392. Nevertheless, Schweitzer believed that Jesus' apocalyptic expectations 
were "crushed for the early Church by the fact that Jesus' death did not immediately bring 
about the end of time. 



argued (1) that apocalyptic was one of the dominant ideas in Judaism at the time of the NT. 

and (2) that apocalyptic thought had a significant influence on early Christianity, including 

Paul. He believed that before Paul became a Christian, he had an eschatological outlook 

similar to 4 Ezra and 2 Baruch. Nevertheless. Bousset was hesitant to accept Schweitzer's 

contention that Jesus' ideas were also rooted in Jewish apocalyptic 

In the 1930's the French scholar Maurice Goguel wrote one of the strongest defenses of 

the view that Jesus was non-apocalyptic but that the early church was apocalyptic. Jesus 

derived from John the Baptist, who was apocalyptic, but he differed from conventional 

apocalyptic because of his preaching of conversion. Yet Jesus separated from John, and so 

also from apocalyptic. The Resurrection compelled Jesus' followers to return to apocalyptic 

ideas. This apocalyptic element gradually declined: It is weaker in Paul and John, and the 

idea of an apocalyptic world catastrophe gradually disappears in the later ancient 

Unfortunately. Goguel's argument is weakened by his limited conception of apocalyptic, which 

he believes was centered on the destruction of Satan in the eschaton. 

In the early 1940's Ethelbert Stauffer used a Heilsgeschichte approach to emphasize an 

apocalyptic background of the NT. Paul was an apocalyptic Pharisee prior to his conversion, 

who incorporated a strongly apocalyptic theology into his letters4' Redemption. therefore, is 

placed within the context of creation and Heilsgeschtchte within the context of universal 

history. Thus the NT writers were at home in an apocalyptic world of ideas4' 

46Bousset, Religion des Judentums; Wilhelrn Bousset, Die jiidlsche Apokayptik. Zhre 
religlonsgeschtchtltche Herkunft wzd ihre Bedeutungfiir das Neue Testament (Berlin: Reuther 
und Reichard, 1903). 56. 

47~aurice Goguel. "Eschatologie et apocalytique dam le christianisrne primitif,," RHR 106 
(1932): 383. 387. 

4%id., 21. After WW 11, Stauffer altered his views about the apocalyptic nature of Jesus' 
teachings: Jesus' message was px-hxdy a message about today. which Mered fundamentally 
from the apocalyptic message of his day, including that of John the Baptist. "Jesus' sup- 



Around the time of the Second World War, Rudolf Bultmann turned almost an entire 

generation of NT scholarship away from considering Jewish apocalyptic as a major influence 

on NT thought. Bultmann acknowledged that the ideas of Jesus and early Christianity were 

substantially shaped by Jewish ap~calyptic.'~ being rooted in both Jewish apocalyptic and 

Gnostic redeemer mythology." Nevertheless, Bultmann held that modem theology must 

reject these apocalyptic ideas because they have been empirically disproved by the fact that 

the Parousia of Christ never took place as the NT expected.52 He used a process of "demyth- 

ologization" to distinguish the substance of the gospel from its particular historical express- 

ions. 

Bultmann argued that Paul himself began this process of demythologization by moving 

the interpretation of the earliest kerygrna beyond mythology toward the anthropologically 

centered doctrine of justification. Thus "Paul's theology is, at the same tlme. anthropol- 

ogy. . . . Paul's Christology is simultaneously s~teriology."~ The eschatological moment of 

salvation is not an event yet to occur, as in Jewish apocalyptic thought, but it is something 

that happens when an individual hears the gospel and chooses faith. The age of salvation has 

already dawned for the believer." Thus Bultrnann interprets Paul existentially, in terms of 

anthropological self-understanding. The cosmological-futuristic language that has its roots in 

porters did not understand this because they were too infected by vulgar apocalyptic ideas." 
After his death, apocalyptic fever broke out without restraint (e.g. Acts 2:39f). Ethelbert 
Stauffer, Jesus, Padus und Wir Antwort aufeinen oflenen Brief uon Paul Althaus, Walter 
Kiinneth und Wilfried Joest (Hamburg: Wittig, 1961), 1 18f. 

50Rudolf Karl Bultmann, Theology ofthe New Testament (New York: Charles Scribner's 
Sons, 1951). 1:74-92. 

51~bid., 174, 177; Rudolf Karl Bultmann, 'The New Testament and Mythology." in Keygma 
and Myth ed. H. W. Bartsch (London: S.P.C.K., 1953). 1: 15. 

52~ultrnann, "New Testament and Mythology", 5. 

53~ultmann. Theology, 19 1. 

"Bultmann. "New Testament and Mythology." 3 1. 
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Jewish apocalyptic thought is obsolete and misleading when interpreted literally and so should 

be re-interpreted anthropologically. "Myth should be interpreted not cosmically. but 

anthropologically, or better still, e~istentially."~~ Although there is apocalyptic eschatology in 

Paul's letters, it is the product of Paul's personal history rather than the essence of the gospel. 

For example, Bultmann acknowledges that Rom. 8: 18-25 and 2 Cor. 4: 17- 18 are rooted in a 

Jewish belief in transcendent glory as a compensation for present suffering, yet he argues that 

this has "lost its motive power" for ~ a u l . ~  Unfortunately. Bultmann's existential reading of 

Paul prevented him from understanding the apocalyptic dimensions of Paul's thought on their 

own terms.57 

Many NT scholars adopted Bultmann's view in the post-war era, particularly in 

Germany. J6rg Baumgarten, for example, agrees with Bultmann that Paul demythologizes 

Jewish apocalyptic traditions by drawing implications for the life of the community. Paul is 

mainly interested in Christology, anthropology and ecclesiology, which leads him to downplay 

the cosmological, demonological and mythological elements. Paul, however, could not use 

apocalyptic traditions in this way if he did not see the Resurrection of Christ as a radical break 

in the two age scheme of ap~calyptic.'~ 

The discovery of the Qumran documents with their frequently expressed apocalyptic 

theology was an important factor in the resurgence of interest in a Jewish apocalyptic 

background to the NT. The Dead Sea Scrolls contain many examples of apocalyptic thought in 

56~ultmann, Primitive CMstianity, 186, cf. 178, 184. 

57See the critique by Beker. Paul the Apostle, 141-2 and Stunn, 27-8. Beker believes that 
one reason Bultmann misreads Paul is that he imports Johannine categories into his interpre- 
tation of Paul. 

5 8 ~ ~ r g  Baumgarten. Paulus und die Apokalgptik. Me Auslegung apokalgptischer hl iefer-  
ungen in den ecNen Paulusbriefen. Wissenschaftliche Monographien nun Alten und Neuen 
Testament, no. 44 (Neukirken-Vluyn: Neukirchener, 1975). 



writings that do not use an apocalypse a s  a literary form. This makes it harder to deny that 

apocalyptic theology might be used in NT documents that are non-apocalyptic in genre.'' 

Ernst KAsernann is one of the most influential advocates of this return to the irnport- 

ance of Jewish apocalyptic. Although a student of Bultmann, he directly opposed his teacher's 

anthropocentric views and returned to Schweitzer's view that Jewish apocalyptic theology was 

formative in Paul's thinking. He claims that apocalyptic is "the mother of all Christian 

theo l~gy . '~  Msemann argues, however. that Jesus' own teachings were not apocalyptic. 

since he denies the authenticity of apocalyptic ideas such as the Son of Man sayings, the 

restoration of the twelve tribes. and the corning Parousia, based on fonn critical assump- 

t i o n ~ . ~ ~  He defines apocalyptic as a type of eschatology that focuses on ultimate history.s2 

"Paul's apostolic self-consciousness is only comprehensible on the basis of his apo~alyptic. '~ 

Paul's view of Christ as Lord of the universe who subjugates a rebellious world is profoundly 

an apocalyptic per~pective.~~ In contrast to Schweitzer, who claimed on the basis of Paul's 

apocalyptic hope that justification was simply a "subsidiary crater" in Paul's 

msemann argues that God's righteousness and the believer's justification by God are primary 

5%illiam A Beardslee. "New Testament Apocalyptic in Recent Interpretation," Znt 25 (1971): 
422. 

Wsemann,  "Beginnings." 40; Kiisernann. New Testament Questions, 133. 

"Kiisemann says that Jesus' teachings started with John the Baptist's apocalyptic message 
as a point of departure. His teachings, however, did not have an apocalyptic stamp, but 
proclaimed the immediacy of the God who was near at hand (Ibid., 1011. For a critique of this 
unlikely double discontinuity of Jesus from John the Baptist and the early Church. cf. Koch. 
Rediscovery. 78. 

62Kiisemann, New Testament Question.. 109. n. 2. 

aKiisemann, "Beginnings," 34. Even Paul's doctrine of justification "cannot be understood 
at all without his apocalyptic," because it is not a question of reward but God becoming all in 
all (1 Cor. l5:28). (KAsernann. New Testament Questions, 15). 



marks of the new age.66 Although at times Kilsemann oversimplifies early Christian apoca- 

lyptic to "the imminent expectation of the ~arousia. '~ '  he single-handedly started a renais- 

sance of research into the apocalyptic dimensions of NT thought, particularly in the letters of 

Paul. Furthermore, unlike Weiss and Schweitzer, he allows early Christian apocalyptic to 

redefine the contemporary understanding of time and history. 

Around the same time as msemann's seminal essay, Ulrich Wflckens wrote about the 

relationship of apocalyptic to the doctrines of God, salvation and revelation in Paul. Paul's 

antinomy between the Law and Christ is only comprehensible in light of Paul as  an apocalyptic 

thinker. The soteriological function of the Law in apocalyptic Judaism is excluded by Paul's 

apocalyptic understanding of Christ crucified. Wilckens also believed that Jesus' thought was 

rooted in Jewish ap~calypt ic .~ Koch observes that Wilckens was in danger of overstressing 

how widespread apocalyptic thought was at the time of the NT. but he is important for 

66Ernst Msemann, "Justification and Salvation History in the Epistle to the Romans," in 
Perspectives on Paul, trans. M. Kohl (London: SCM, 1969). 76-7: Kiisemann, N m  Testament 
Questions. 105. 

6 7 ~ .  Howard Marshall. "Is Apocalyptic the Mother of Christian Theolom," in Tradition and 
Interpretation tn the New Testament, ed. Gerald F. Hawthorne and Otto Betz (Grand Rapids, 
Mi.: Eerdmanns. 1987). 32-44. Marshall believes that apocalyptic is not the mother of Christ- 
ianity, but certainly the "near horizon" (cf. Morris, ApocaZgptic. 9- 11). W. G. Rollins, 'The New 
Testament and Apocalyptic," NZS 17 (1970- 1971): 454-76. acknowledges some theological-lit- 
erary correspondence between Jewish apocalypticism and the early Church, but he also points 
out some fundamental historical, sociological and theological differences (p. 476): 

Jewish Apocalyptic: 
- -- pp 

Expected a coming Messiah 

Religious exclusivism 
- ~- 

Arcane mysteries known only to the elect 
- - - 

Distant God who will come as judge 

Early Church: 

Messiah had already come 

, Meaningfulness of world involvement 

'%lrich Wilckens. "Die Bekehrung des Paulus als re1lgionsgeschichtUche Problem," ZIX 56 
(1959): 285. 
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recognizing the influence of several critical apocalyptic ideas on early Christian thinking?' 

Wilckens was not as well accepted among N T  scholars as Kiisemann, but he influenced 

the systematic theologian Wolfhart Pannenberg, who further developed his ideas of history, 

revelation and apocalyptic. Pannenberg argued that history is only understandable in light of 

the End, its future goal. This perspective is possible because the final condition of humanity 

is proleptically anticipated in the Resurrection of Jesus. Revelation is God's self-disclosure in 

history, which is only completely comprehensible at the end of history. This apocalyptic 

perspective was the presupposition of the historical thinking of the West and the horfion that 

spans the whole of Christian theology in general.70 

K%emann's writings provoked a flurry of articles and monographs on the apocalyptic 

background of Paul's thought. For example, Stuhlmacher traces Paul's emphasis on the 

righteousness of God to the Jewish apocalyptic concept of God's saving justice, as found in the 

Qumran writings and in various apocalyptic works7' Charles Giblin argues that Paul's 

theology is strongly apocalyptic. Rom. 8 is "the grand climax of the juridically phrased Pauline 

apocalypse of God's gospel'' as developed in Rom. 1-8.72 John Gager studies Paul's use of 

end time language in several passages and concludes that apocalyptic is one of Paul's major 

points of depart~re.~' Apocalyptic scholar D. S. Russell argues that Jewish apocalyptic 

influenced NT thought and serves as  the bridge between OT and NT, but apocalyptic thought 

6 9 ~ o ~ h .  Rediscovery, 74. 

'"Wolfhart Pannenberg, Revelation As Pllstory (New York: Macmillan. 1968): Wolfhart 
Pannenberg, "Redemptive Event and History," in Bask Questions 6.1 Theology. ed. Wolfhart 
Pannenberg (London: SCM, 1970). 20. 

"~ub.,  1 En., T. 12 Pat., 4 Ez. and 2 Bar., a s  well as Is. 24-27 and Dan. Peter Stuhl- 
macher, Gerecwkeit Gottes bei Paulus (GBttingen: Vandenhoeck and Ruprecht, 1965). 175. 

"Gager, "Functional Diversity." 325-37. 



was transformed and reinterpreted in the NT in light of the person and presence of ~ e s u s . ~ ~  

J. Christiaan Beker has produced the most thorough recent arguments for the 

apocalyptic nature of Paul's thought. He believes that Paul's gospel is essentially apocalyptic, 

although his writings use the genre of letter rather than apocalypse. "Paul is an apocalyptic 

theologian with a theocentric outlook. The Christ-event is the turning point in time that 

announces the end of time."75 Paul's letters have a dialogical relationship between the 

coherent core of his thought, which is essentially apocalyptic. and the contingent expression of 

his ideas to meet the needs of the churches to which he wrote.76 In his 1980 monograph on 

Paul, Beker argues that the coherent core of Paul's theology is the triumph of God: "the hope 

in the dawning victory of God and the imminent redemption of the created order, which he has 

inaugurated in Christ." "Paul's hermeneutic translates the apocalyptic theme of the gospel 

into the contingent particularities of the human ~ i tua t ion ."~~ There is a fluid interaction 

between the coherent and contingent that marks Paul's hermeneutic. Yet Paul formulated 

more clearly than any other early Christian theologian the coherent structure of the gospel and 

its abiding 

75Beker. Paul the Apostle. 362. 

771bid., ix, In his later articles, Beker tries to avoid the term "core," preferring instead the 
term "coherence." Core implies a center in Paul's thought around which all his ideas can be 
arranged. Coherence suggests a fluid, flexible structure, a field of meaning. a network of 
symbolic relations that nourishes his thought and constitutes his "linguistic world." Coher- 
ence cannot be restricted to one "contingent" symbol, such as the eschatological triumph of 
God (as in Paul the Apostle). (J. Christiaan Beker. "Recasting Pauline Theology," in Pauline 
Theology, ed. Jouette M. Bassler (Minneapolis: Fortress, 1991). 1:16-7). Nevertheless, despite 
Beker's protests, it is hard to avoid the conclusion that he understands the apocalyptic 
interpretation of the CMst-event to be the center of Paul's thought: 'The coherence of the 
gospel, then, is constituted by the apocalyptic interpretation of the death and resurrection of 
Christ" ("Recasting," 18). 



Beker believes that Paul was an apocalyptic Pharisee prior to his con~ersion?~ He 

argues: 

Jewish apocalyptic forms the basis of Paul's thought. It constituted (a) the thought world 
of Paul the Pharisee and. therefore. (b) the fundamental grammar and context through 
which Paul flltered the Christ event and interpreted it as the apokclrypsis tou chrlstou [Gal. 
1:12; cf. 1:16; 2:2).80 

Even though Paul did not write apocalypses, apocalyptic motifs dominate his thought. His 

modifications of the Christian tradition are not due to HellenisticJewish influences, but are 

modifications of an apocalyptic substratum?' Paul's thought is molded by four central 

motifs of Jewish apocalyptic: (1) the faithfulness and vindication of God, (2) the universal 

salvation of the world, (3) the dualistic structure of the world, and (4) the imminent coming of 

God in glory.82 These apocalyptic ideas and terminology, however, undergo "profound 

modification" in Paul. because of his conviction that God has already acted decisively In 

Christ's death and Resurrection. Thus believers can claim the new creation and live already in 

the power of the Spirit.83 Yet the present reality does not soften the intensity of Paul's 

apocalyptic expectations. since the Christ-event is a proleptic anticipation of the glory of God 

in the ~arousia." 

Although Beker's work is ~ontroversial,~~ it has encouraged a growing number of 

"Beher, Paul the Apostle. 143. 

'"J. Christiaan Beker, The 'Mumph of God. The Essence of Pad's Thought, trans. Loren T. 
Stuckenbmck (1 988; reprint, Minneapolis: Fortress. 1990). 19; cf. Beker, "Recasting," 17. 

"Beker, Triumph 21-36. This is a modification of hb earlier list of distinctive features : (1) 
historical dualism: (2) universal cosmic expectation: and (3) the imminent end of the world 
(Beker. Paul the Apostle, 136). 

%For a skeptical critique of this approach, see R Bany Matlock, Unveiling the Apocalypfic 
Paul. Dean Flemming. "Essence and Adaptation. Contextualization and the Heart of Paul's 



modem scholars to examine the apocalyptic dimensions of much of Paul's theology. For 

example, Douglas Low shows that Paul's exhortations are motivated by his apocalyptic 

e~chatology.~~ This dissertation builds on Beker's ideas, but it is weakened by the fact that 

Low does not examine any Jewish apocalyptic texts to establish such an apocalyptic approach 

to Paul's paraenesis. Essays and monographs exploring the apocalyptic dimensions of specific 

Pauline passages have been written by Martyn. Getty, Donfried. Achtemeier. Hayes, de Boer, 

Neil Elliot, and Francis Bridger, among others." 

Around the time of Beker's PauL Paul Minear argued in his book on NT apocalyptic that 

Christianity is fundamentally an apocalyptic movement, grounded in Jewish apocalyptic 

thought. He defended this with many NT passages, including several passages from 

Gospel" (PhD Dissertation, University of Aberdeen, 19871, 78-80, agrees with Beker that the 
gospel cannot be stripped of all apocalyptic modes of thought without radically altering its 
content. The apocalyptic perspective. however, does not work equally well for all aspects of the 
apostle's thought. While the apocalyptic triumph of God accounts for important elements of 
Paul's thought, it suffers from the same weakness as other attempts to find the center of Paul 
that Beker critiques, in that it leaves much unsaid. 

86Douglas Alan Low, "Apocalyptic Motivation in Pauline Paraenesis." (Doctoral Dissertation, 
Southern Baptist Theological Seminary. 1990). 

"5. L. Martyn, "Apocalyptic Antinomies in Paul's Letters to the Galatians," NTS 
31(1985):410-424; cf. Martyn's earlier "Epistemology at the Turn of the Ages: 2 Corinthians 
5: 16," in Christian Histoy and Interpretation Studies Presented to John Knox (Cambridge: 
Cambridge University Press, 1967): 269-287; MA. Getty, "An Apocalyptic Perspective on Rorn. 
10:4." Horizons in BibltcaZ Theology 4-5(1982- 1983): 79- 13 1 ; K. P. Donfried. "Paul and 
Judaism: I Thessalonians 2: 13 as a Test Case," Int 38 (1984): 242-253; de Boer, 169-90: Neil 
Elliot, The Rhetoric of Romans. Argumentative Constraint and Strategg and Paul's Dialogue with 
Judaism. Journal for the Study of the New Testament Supplement Series, no. 45 (SheBeld: 
JSOT Press, 1990). Paul J. Achtemeier. "An Apocalyptic Shift in Early Christian Tradition," 
CBQ 45 (1983): 231-48, accepts Beker's thesis of the apocalyptic core of Paul's thought and 
looks further at the movement away from apocalyptic in later books such as  Eph., Col.. 
Pastorals and 2 Th. Francis Bridger, YEcology and Eschatology: A Neglected Dimension," 
mnBul41 (1990): 290-301, looks at the ecological implications of the apocalyptic eschatology 
in Rorn. 8:18-27 and Col. 1: 15-17. Many essays are also in the Festschrift for J.L. Martyn, 
including Richard B. Hayes, "The Righteous One' as  Eschatological Deliver, A Case Study in 
Paul's Hermeneutics," in Apocalyptic and the New Testament. Essays in Honor ofJ. Louis 
Mcuiyn ed. Joel Marcus and Marion L. Soards, Journal for the Study of the New Testament 
Supplement Series 24 (Sheffield: JSOT Press, 1989): 19 1-2 15. 



 roman^.^ 

Many who accept Beker's basic thesis have reflned his theory about the apocalyptic 

nature of Paul's theology. Leander Keck demonstrates that Paul has taken many elements 

from Jewish apocalyptic, but transformed them for his own use. Paul's theology is apocalyptic 

not because it includes "vindication, universalism, dualism and imminence," as Beker claims, 

but because of the perspective of discontinuity between God and the world: God and the 

redemptive future stand against the world and its history. In this Paul is thoroughly apocalyp- 

tic, though other theologies contributed to his Christology at certain points. In worldng out 

this perspective he did not produce apocalyptic theology, but set out his own creative interpre- 

tation of the consequences of the Christ event." 

Keck points out several important differences between the theology of Paul and that of 

Jewish apocalyptic literature: (1) Paul has a totally different starting point. He does not begin 

with theodicy, but with the cross and Resurrection of Christ and then he ends with theodicy 

(e.g. Rom. 9- 11). Yet the way he makes Jesus' cross and Resurrection central relies on an 

important dimension of apocalyptic theology. By &inning that the Resurrection has occurred, 

he affirms that the end-time scenario is now launched. (2) Although apocalyptic is pessimistic 

about the human condition, Paul's understanding is even more radical. Humanity is in 

bondage on several levels: evil spiritual powers. sin, flesh and Law. 4 Ezra is the closest to 

Paul's view of the enslaving power of sin. (3) Paul's soteriology agrees with apocalyptic on 

some themes, such as the eschatological rescue from God's wrath and a sense of an imminent 

end. It goes in a quite di£ferent direction. however. for the Messiah does not vindicate Israel 

against the nations, but he overcomes the division between Jews and Gentiles. Paul has no 

interest in describing details of eternal salvation or damnation, though he agrees on the fact of 

88pau1 S. Minear, New Testament Apocah~ptic (Nashvflle: Abingdon, 1981). 113. 

'%eck 241, 
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both. (4) Since Paul sees himself in the period between the cross/Resurrection and the end of 

the age, there is a tension between the already and not-yet. which is generally absent from 

apocalyptic the~logy.~" 

Keck believes that it is presently impossible to determine the historical relationship 

between Paul and Jewish apocalyptic. 'The problem of Paul and apocalyptic would be more 

soluble if one could show that Paul had read an apocalypse (especially one we too can 

read).le' The historical relationship is Micult for several reasons: (1) The terms "Paul" and 

"apocalyptic" are ambiguous. "Apocalyptic" is one of the most misused words because it 

resists definttion and it is used for a type of literature, a cultural phenomenon and a type of 

eschatology. (2) It is difficult to determine which texts are apocalypses, because few traits are 

found in all such texts and many apocalyptic texts combine other genres. The theological 

content of apocalyptic literature also varies greatly. (3) It is dimcult to relate Paul accurately to 

his Christian predecessors. Thus Keck believes it is more fruitful to compare the theology of 

the Pauline letters with apocalyptic theology. without positing genetic  relationship^.^^ 

Vincent Branick agrees with Beker that Paul has an apocalyptic fi-amework, but he 

argues that Beker's work is "one-sided," since Paul was also open to "realized eschatology." 

Thus he rejects Beker's view that the "apocalyptic structure of thought" forms the consistent 

and indispensable center of Paul's thought. He agrees that Paul builds much of his theology 

on certain apocalyptic features, including historical dualism, universal cosmic expectation. 

and the imminent end of the world. Salvation is not simply spiritual and privatized but 

involves the transformation of the material cosmos, including the human body. The apocalyp- 

tic perspective is an important hermeneutical key to understanding some difficult aspects of 

Paul's thought. For example. the dualism of flesh and spirit expresses cosmological dimen- 



sions more than anthropological elements. For since God is going to triumph over the forces of 

evil that have vitiated the universe, salvation is a matter of grace and not human merit. Paul 

differs from traditional apocalyptic, however, in that the end time has begun with the Resur- 

rection of ~ h r i s t . ~ '  Thus there is an "already/not yet" tension and the seeds of realized 

eschatology in Paul, which anticipate later books such as Ephesians and ~o loss i ans .~  

Some who accept Beker's contention that Paul's thought has apocalyptic roots argue 

that it also has roots in the Jewish wisdom tradition. For example, in her study of Rom. 9-1 1 

Elizabeth Johnson argues that Paul has modifled apocalyptic thought partklly in traditional 

ways using wisdom ideas, similar to some apocalyptic literature, and partially due to his 

experience of the Christ event?5 In the death and Resurrection of Jesus. God's redemption 

has broken into the world, and the Spirit's presence in the Church is a foretaste of the glory 

that is to come. Yet eschatological riches await the world for which Christ died.= Her survey 

of apocalyptic literature shows that the more an apocalyptic writer uses traditional wisdom 

language and motifs, the more he sees potential for meaningful human life before the escha- 

ton.'' 

As was discussed earlier, Martinus de Boer showed that Jewish apocalyptic eschatology 

can either be cosmological-apocalyptic, which sees this age under the influence of evil angels, 

or forensic-apocalyptic, which stresses that humanity's willful rejection of God in the Fall 

brought death and perversion to the world. Cosmological-apocalyptic eschatology is consistent 

Vincent P. Branick, "Apocalyptic Paul?." CBQ 47, no. 4 (1985): 664-6. 

'%. Elizabeth Johnson, The Function ofApocalyptfc and Wisdom Tradfiions in Romans 9-1 1,  
SBL Dissertation Series, no. 109 (Atlanta: Scholars Press. 1989); cf. Beker, Paul the Apostle, 
192. 



with K$isemann's cosmological understanding of apocalyptic eschatology, but forensic-apoc- 

alyptic eschatology is consistent with Bultmann's view. which stresses individual decisions 

about the Law. Contrary to Bultmann, however, forensic-apocalyptic eschatology is still 

cosmic in scope, not simply individualistic since it is still concerned with God's clairn on the 

world. It also is still theocentric. not merely anthropocentric as Bultmann  claim^.^ 

De Boer believes that Paul combines both views, although Paul modifies them Christo- 

logically. In Rom. 1 : 1-5: 1 1 the forensic-apocalyptic dominates, but in Rom. 6: 1 -8:S. 

cosmological-apocalyptic eschatology is prominent (sin, death, righteousness. flesh, spirit, 

cosmological powers). In Rom. 5:12-21 the two tracks interpenetrate, since the passage marks 

the shift from the predominantly forensic to the predominantly cosmological (cf. 1:16-17 and 

3:9, both critical junctures in the argument, which anticipate the shift, and 8: 1.33-34. which 

recall it). Although Paul speaks of faith to combat the claim that works of the Law will lead to 

eschatological acquittal and life, the meaning of faith is actually determined by the cosmolog- 

ical-apocalyptic disclosure of God's righteousness in the crucifixion of Christ. Christ's death 

cannot be understood in purely forensic terms. since it marks God's triumphant invasion of 

the world "under sin." to liberate the ungodly from its deadly power.99 

In summary, three great mountain peaks stand out in the history of research concern- 

ing Paul and apocalyptic: Schweitzer, Kiisernann and Beker. Schweitzer raised the awareness 

of scholars of the important place eschatology occupies in Paul's thought. but his ideas were 

not widely accepted in his day. msemann brought an awareness of the apocalyptic dimen- 

sions of Paul's thoughts to the mainstream of NT scholarship. Beker carried this agenda 

further by showing how close apocalyptic is to the heart of Paul's theology, although his claim 

that the coherent core of Paul's thought lies in apocalyptic is undoubtedly overstated. 

These studies over the last century have shown that the influence of Jewish apocalyptic 

9 8 ~ e  Boer, 181. 

%id.. 182, 184. 



on Paul's theology must be taken seriously. Certainly Paul modified many apocalyptic ideas in 

the light of Christ's death and Resurrection. and his writings contain many non-apocalyptic 

aspects. Furthermore. Paul builds on apocalyptic theology without using apocalyptic literature 

as  a literary genre. Although the question of the "center" of Paul's thought is still subject to 

scholarly debate, the importance of apocalyptic theology in Paul's writings has become widely 

accepted in modem NT studies. 

D. The Apocalyptic Dimensions of Romans 8:19-22 

In the late 19th century, Theodore Zahn contended that Paul's ideas in Rorn. 8: 19-22 

are taken entirely from the OT ~criptures.'" His argument answered kommann's charge 

that this passage introduced some strange ideas with no parallel in any known Jewish or 

Christian text.lO' One reason 19th century exegetes did not explore a possible Jewish 

apocalyptic background for Rorn. 8 was their relatively limited knowledge about such texts. It 

would be difl"icult today, however, to make Frornrnann's claim in light of the greater availabnty 

of information about Jewish apocalyptic writings available today.''' 

Around the turn of the century the picture changed, along with a growing interest in 

'9. Zahn, "Die seufiende Creatur. R6m 8.18-23 mit Riicksicht auf neuere Auffassungen," 
JDT 10 (1865): 515. 

'O'K. Frommann, " b e r  die seufiende Kreatur, R6m. 8.19-23." JDT8 (1863): 31.49, cited 
by Olle Christoffersson, Earnest Expectation of the Creature. The Ftood-ZkuWon As Matrix of 
Romans 8:18-27. Coniectanea Biblica New Testament Series. no. 23 (Stockholm: Almqvist & 
Wiksell, 1990). 39-40. Frommann took the unusual position that the passage speaks of a 
natural revelation of God in which creation can be observed to be groaning and longing for 
God's revelation of the sons of God. He takes this revelation through nature to be evidence of 
the truth of the Christian faith. 

' w e r e  was also a tendency during this period to disparage apocalyptic as an inferior form 
of Judaism. This viewpoint was formulated most precisely by George Foot Moore, who argued 
that even prior to AD. 70 there was a "normative Judaism." Apocalyptic represented a 
deviation that had little influence and quickly died out (George Foot Moore, Judaism in the 
Flrst Centwies of the CMsttan Era. Judaism fn the First Centuries of the Christian Era 
(Cambridge: Harvard University Press, 1927). 3: 18). 



the relationship of the NT to Jewish apocalyptic literature raised by scholars such as Weiss, 

Kabisch and Schweitzer. One of the most important contributions of this era was the Romans 

commentary of William Sanday and Arthur C. Headlarn (original edition 1895). In addition to 

frequent cross references to Jewish literature in the discussion of Fbm. 8: 19-22, they included 

a still useful three page excursus on "the renovation of nature" in ~ u d a i s m . ~ ~ ~  They claim 

that Paul will be misunderstood if he is removed from the Jewish "mental surroundings in 

which he moved." In Jewish writings of the time. "this idea of a renovation of Nature, the 

creation of new heavens and a new earth is common. as part of the Messianic expecta- 

tion."lo4 They note numerous parallels in 1 En., 4 Ez,, 2 Bar., Pss. Sol. and Sib. Ora. that 

develop concepts found in the OT prophets, particularly Isaiah. Paul, however, has a greater 

sympathy for nature in itself, and is not simply concerned for the glorification of ~srael.'~' 

A similar approach was taken by Henry St. John Thackeray, who also noted the 

similarity of Rorn. 8 to the Jewish Pseudepigrapha. Paul "sympathizes with nature itself" in 

contrast with the Pseudepigrapha in which the renovation of nature is typically for the benefit 

of the Jews alone. la 

William F. Whitehouse took quite a different view in his 1905 monograph on Rorn. 

8: 18-23, which was the most detailed exegesis of the passage up to that time. He acknowl- 

edged that the idea of the regeneration of creation was common in Jewish apocalypses, but he 

did not believe that Paul refers to this theme, since inanimate things cannot have faith and so 

are not subject to eternal blessedness. Paul is concerned only about human redemption.lo7 

'OsSanday and Headlarn, 2 10-2. 

'%id., 207, 210. 

' W e y  also allude to the Talmud, p. 211. 

'Wemy St. John Thackeray, The Relation of Paul to Contemporary Jewish Thought 
(London: Macrnillan. 19001, 40. 

lWw. F. Whitehouse, 22-3. 



In the 1920's. Hermann Strack and Paul Billerbeck pointed out numerous parallels 

between Rorn. 8: 19-22 and Jewish literature. Rorn. 8: lM, they argued, builds on a cluster of 

ideas developed from the story of the Fall in Gen. 3. Since humanity was created to be Lord of 

Creation. the creation itself was corrupted when Adam and Eve sinned.'@ There are nurner- 

ous apocalyptic and rabbinic texts that develop Gen. 3 in a similar manner to Rom. 8: 19ff. 

4 Ez. 7: 1 If is particularly close.'09 Although Strack and Bfllerbeck tended to lump apocalyp- 

tic and later rabbinic literature together. they made an important contribution to the under- 

standing of the environment of Paul's thought - a contribution that generations of Christian 

scholars have built on. 

In a 1940 monograph on the redemption of creation, H. M. Biedermann sought to find 

the source of Paul's idea that the creation will share eschatological redemption with humanity. 

He found several close, though not exact, parallels in the OT prophets.'1° He also notes the 

similarity to numerous passages in 1 Enoch, 4 Ezra and 2 ~aruch."' Yet even after this 

extensive listing of similarities to apocalyptic texts, he denies any connection between Rorn. 

8: 18f and these passages. Paul drew entirely on the story of the Fall in Gen. 3 and prophetic 

passages about eschatological redemption when he wrote Rom. 8: 18-27.'12 

Consistent with his view about how Paul has reinterpreted the apocalyptic tradition, 

Bultmann acknowledges that Rorn. 8: 18f is rooted in the Jewish belief in transcendent glory as 

'OBHerrnann Strack and Paul Billerbeck, vol. 3. Komrnentar zurn Neuen Testament aus 
Talmud und Midrasch (Miinchen: C. H. Beck, 1922-1928), 247. 

'"%id., 3:247-250. They discuss the birth pangs of the Messiah in 1:950. 

' "%specially Is. 1 1:6-9: 24, but also Is. 2:6-9: l3:g- 1 1: Jer. 4:24C Joel 2: 10: 4: 15: Amos 
5:18f; 8:9; 9:5: Hag. 3:6-11: Ez. 2:lO: Nah. 1:5: 0s. 2:20. Hermenegild M. Biedermann. Me 
ErZ6sung der S c h d p ~  M m  Apostel Paulus. Ein Beitrag zur KZdrurg der relfgfonsgeschfcht- 
Itchen Stellung der paulfntschen ErZdsungsZehre IWiirzburg: St. Rita. 1940). 29-30. 

ll'E.g. 1 En. 71; 80: 91:14. 16: 4 Ez. 3:14: 4:26-29: 5:45: 6:16, 39; 7:l-113; 8:1, 5; 2 Bar. 
3:7: 4:4; 14:13: 15:7; 30:lO: 32:6: 40:3; 44:13; 48:50; 51:3, 8-11; 57:2; 74:2. 



a compensation for present suffering, but he argues that this has 'lost its motive power" for 

Paul.'13 He believes that Paul used the language of Gnostic mythology to express his mess- 

age about the Fall of creation. even though he did not believe in Gnostic dualism.114 

The approach of Gwilyrn Grimth (1945) sharply contrasts with Bultmann's view and 

returns to the work of Sanday and Headlam. Strack and Billerbeck, and others who looked to  

early Jewish writings as a background for Rorn. 8: 19-22. He argues that the concept that all 

creation will be redeemed and share in the glory of God is in keeping with the OT prophetic 

writings (e.g. Is. 40, 65) and Jewish apocalyptic literature (e.g. 1 En. 45, 51). To understand 

Paul's ideas in Rorn. 8: 19f properly, one must understand the messianic and eschatological 

ideas in Jewish apocalypticism. The redemption of creation is not simply a holdover from an 

outdated Jewish apocalyptic view, but an essential aspect of early Christian faith."' 

Eric Rust took a similar approach in his 1953 study of the theology of nature in biblical 

literature. After a lengthy chapter on nature in "late Jewish thought," he concludes that Paul 

was in line with the Jewish view. Unfortunately, he tends to view the teachings of various 

writings as  monolithic, rather than examining the differences of various strands of 

th~ught ."~  A similar approach is taken by W. D. Stacey in an article on Rorn. 8:22-23. 

Paul's view of the present depraved state of all creation and his hope for its release through 

God's redemptive effort is based on his Jewish heritage as  well as  his personal Christian 

experience of a new ~rder ."~  

Allan Galloway argues that Paul was perfectly at home with the structures of Jewish 

H3~ultmann, Primitive Christianity, 178, 184, 186. 

14Bultmann. Theology. 174. 178. 

l'SGntmth, "Apocalyptic," 154-5. 

'GRus~, 124-60. 

"7Stacey, "Paul's Certainties." 178-8 1. 
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apocalyptic and shares the terminology of apocalyptic, such as the world-age terminology and 

the idea that the world is corrupted and under demonic influence, yet reflects the goodness of 

~ o d . '  '' Paul also draws on Greek ideas for homiletical purposes. but the roots of much of 

his theology are in Jewish apocalyptic.11s The idea of a cosmic redemption is not peripheral 

to Paul's central idea of the redeeming work of Christ, but flows out of the Jewish apocalyptic 

ideas of dualism and the redemption of the 

In his 1956 book on NT theology, Ethelbert Stauffer lists numerous Jewish apocalyptic 

passages that discuss the corruption and redemption of creation. Although these apocalyptic 

themes are found in much of the NT, Paul gives the fullest treatment in Rom. 8: 19-22, When 

Paul says "we know" (Rom. 8:22) he appeals to a well known apocalyptic and biblical tradition. 

No one familiar with apocalyptic literature has dmculty understanding this passage.12' 

The Jewish scholar H. J. Schoeps believes that in general Paul drew from his Hellen- 

istic Jewish background. which included apocalyptic literature. although the major influence 

on his thought was his conversion experience. Nevertheless, he agrees with Bultmann that 

Paul uses Gnostic mythological symbols in Eiom. 8:19f.lZ2 

Heinz Schwantes' 1963 study of the Resurrection in Paul stresses the apocalyptic 

parallels to Rom. 8: 18-27 that had been noted by Strack and Bfflerbeck. 4 Ez. 7: 11 was 

particularly i~nportant. '~~ Nevertheless, Schwantes did not believe that Paul was an 

'=H. J. Schoeps, Paul: The Theology of the Apostle in the Ught of Jewish Reltgious History, 
trans. Harold Knight (Philadelphia: Westminster Press, 1961). 47-8. 53-5. 

123Helnz Schwantes, Schiipfuns der Endzeit: Ein Beib-ag zurn Versfiindis der Aufenueckung 
bei Paulus (Stuttgart: Calwer. 1963). 44. 



apocalypticist himself. He uses apocalyptic material to make kerygmatic statements, but Paul 

has no interest in apocalyptic cosmology per se. Believers should place their present suffer- 

ings under the light of the cosmic act of God.'24 

In Joseph Nelson's 1969 dissertation on Rom. 8: 18-27, he argues that the roots of 

Paul's eschatology in this passage are in the "Jewish Eschatological Literature." He notes that 

these works stress the goodness of creation and the redemption of the natural order. His 

treatment of the subject, however, is limited to a brief and uncritical discussion of seven short 

apocalyptic passages. Iz5 

Several studies in the 1970's recognized the apocalyptic background to Rorn. 8: 19-22. 

John Gibbs treats Rorn. 8: 19-22 as one of the central passages in his important 1971 mono- 

graph on creation and redemption in Paul. He recognizes the apocalyptic background to this 

passage, but he does not develop a detailed comparison of Paul's ideas to other 1iterat~re.l~~ 

Charles Giblin argues that Rorn. 8 has a strongly apocalyptic perspective, although he does 

not offer any apocalyptic passages in support of this claim. Nevertheless, Paul does not move 

into unrestrained apocalyptic imagery or speculation about the changes that will take place 

when creation is transformed.'" J. L. Sharpe shows the similarity of thought between the 

Adam theologies in Paul's letters and the Apocalypse of Moses.'28 

In his 1971 monograph on Rorn. 8: 18-39, Horst R Balz points to many parallels in 

rabbinic texts, the OT and 4 Ezra. Although Rorn. 8: 19-22 does not depend on speclfic 

apocalyptic texts, apocalyptic theology is very influential and leads to a concern for all of 

- ----- 

'"Ibid., 50-1. 

"%elson, Groaning, 158-63. 

lmGibbs, Creation and Redemption, 40- 1. 

'27Giblin, 394-5. 

12'5. L. Sharpe In, 'The Second Adam in the Apocalypse of Moses," CBQ 35 (1973): 35-46. 
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creation. not smply humanity. Balz notes the solidarity between humanity and the rest of 

creation in Rom. 8 and 4 Ezra, which serves a s  the basis of the hope of creation. He also finds 

many similarities to 1 Enoch, but he rejects any connection to the Enoch writings because 

they deal with the sins of angels rather than the Fall of humanity.lZ9 

Ulrich Wilckens surveys a wide range of apocalyptic works with themes similar to Rom. 

8:19-22 in his Romans commentary. He believes Paul's thought is firmly rooted in apocalyptic. 

although he cannot find any coherent background to the text. Paul makes a series of allusions 

to diverse ideas found in many apocalyptic works. particularly that the present suffering of the 

people of God is a prelude to the glory of the messianic kingdom and also that creation will 

share with redeemed humanity in eschatological glory.lgO 

Michael Neary notes some similarities to Rorn. 8: 19-22 in the biblical Flood story. The 

idea that redemption involves the cosmos is there in embryonic forrn. The alliance with 

recreated humanity after the Flood also incorporated the entire material universe with 

humanity at its center. After the Flood the material universe regained its original harmony 

and rhythm.131 Neary, however. does not explore any of the Jewish apocalyptic works that 

develop the Flood motif or that use the Flood a s  a type of the eschatological transformation of 

creation. Instead, he locates the background to Rorn. 8: 19-22 entirely in Gen. 3: 17.1g2 

J. Christiaan Beker argues strongly for the apocalyptic nature of Rom. 8:19-22. He 

sees Rorn. 8:17-39 as "Paul's most impressive confession of the triumph of God," which he 

12910rst R Balz. Heilsvertrauen und Welterfahnuzg: Strukturm der Paulintshen EschatoIogle 
nach Riimer 8.18-39, Beitrage zur evangelische Theologie, no. 59 (Munich: Christian Kaiser, 
1971). 41-2. 

'%ch Wilckens, Der Brlef an die R h e r  (Ziirich: Neukimhen. 1980). 148f. He affirms the 
observation of Strack and Billerbeck that Gen. 3: 17 was interpreted by rabbinic writers in a 
similar manner to Paul. 

131~ichael Neary, 'The Cosmic Emphasis of Paul," l7Q 48 (1981): 2 1. 



believes to be the coherent center of Paul's thought.lS Rorn. 8:17-30 is one of four passages 

(along with 1 Cor. 15; Phil 3:4- 1 1; Rorn. 9- 1 1) that Beker examines more closely as examples 

of the major apocalyptic motifs in ~au1. l~" The apocalyptic focus of the passage is clear on 

each of the motifs that Beker considers central to Paul's apocalypticism. In many ways, this 

passage is very strong on the coherent nature of Paul's theology and contains little that is 

contingent, so it strongly supports Beker's contention regarding the apocalyptic gospel of 

~ a u 1 . l ~  Unfortunately, Beker works with a generalized conception of "apocalyptic" and does 

not analyze specific Jewish apocalyptic texts to establish his thesis about what apocalyptic is. 

Nevertheless, he has made an important contribution to the understanding of Rom. 8: 19-22 as 

being rooted in the theology of Jewish apocalypticism. 

Paul Minear argued that although Romans is not an apocalypse, the shape and force of 

the argument in Rorn. 8 stem from an apocalyptic conception of the conflicts inherent in the 

vocation of Paul and his readers. The conflicts are with hidden forces of evil, over which Christ 

has won the victory (w. 38-39).136 The ideas that all creation was subjected to futility due to 

the Fall and that the whole creation looks forward to liberty are apocalyptic themes.ls7 

Thomas Marbeny's 1982 dissertation on nature motifs in Paul shows that the Jewish 

conception of the natural world was the primary background for Paul's concepts. He convinc- 

ingly shows that Paul's roots on this theme are Jewish rather than  elle en is tic.'^ He only 

lists a few representative apocalyptic texts, however, and does not look at how the themes 

'=~eker,  Paul the Apostle. 363-6; cf. J .  Christiaan Beker. 'Vision of Hope for a Suffering 
World: Romans 8: 17-30." Princeton Seminay Bulletin Supplement 3 (1994): 26-32. 

134~eker. ZWmph, 125-34; Beker. 'Vision of Hope," 26-32. 

'%eker, ZWmph, 128-9. 

'%inear, New Testament Apocalyptic. 102, 109. 

13'1bid.. 108. 
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function in their own settings. 

Leander Keck shows that Paul uses the language of the two ages. even though he never 

states the doctrine fully. Paul's two age theology leads him to believe in the solidarity between 

humanity and the rest of creation, so all of creation waits for redemption.lgB 

Bruce Longenecker argues that there are close similarities in the theology of 4 Ezra and 

Rom. 1-1 1. He does not treat Rom. 8: 19-22. however. primarily because he is interested in 

how the authors interact with "ethnocentric covenantalism" on the Law and the people of God 

more than the apocalyptic characteristics of 4 Ezra and Romans. 

Herbert Ulrich wrote an extensive monograph showing a close relationship between the 

eschatology of 1 En. 9- 11 and that of the NT. Yet he fails to consider Rom. 8: 19-22, because 

he looks for literary relationships rather than similar theology.141 

Walther Bindemann's monograph on the meaning of Rom. 8: 18-27 examines a possible 

background in Jewish apocalyptic literature. He concludes that Paul uses an apocalyptic 

perspective in this passage. with numerous motifs similar to those found in Jewish apocalyptic 

writings. Nevertheless the literary relationship is not very clear since there is no clear example 

of a specific apocalyptic text that Paul draws on.'*' 

In his 1990 dissertation Olle Christoffersson agrees with the large number of modem 

scholars who claim that Rom. 8: 18-27 uses ideas found in Jewish apocalyptic texts. He 

argues. however. that all of the apocalyptic motifs can be found in the Flood tradition, 

'40Bruce W. Longenecker, Eschatology and the Covenant. A Comparison of 4 Ezra and 
Romans 1-1 1, Journal for the Study of the New Testament Supplement, no. 57 (Sheffield: 
Sheffield Academic Press, 199 1). 36. 

141~erbert Ulrich, Me Eschatologle von Henoch 9-1 1 und das Neue Testament (Kloster- 
neuberg, Austria: Osterreichisches Katholisches Bibelwerk, 1984). 

14%lalter Bindemann, Die Hogizung der Scmpfuns. Rdrner 8.18-27 und die Fmge e W  
Theologie der Befreiung von Mensch und Natur, Neukirchener Studienbiicher, no. 14 (Diissel- 
dorf: Neukirkener. 1983). 29-54. 



particularly in Gen. 1-6 and 1 En. 6- 1 1. So he argues that the background to the passage is 

1 Enoch and the fall of the Watchers, rather than the Fall of Adam. Those very motifs that 

often cause exegetes problems can be explained from the background of the Flood tradition. 

Paul draws on the Flood tradition rather than on the prophets when he speaks of a new 

world.la 

Margaret Barker also believes that 1 Enoch is part of the background to Rorn. 8: 19-22. 

especially with respect to (1) the damage that creation suffered from the corrupting knowledge 

the fallen Watchers gave to humanity, and (2) the concept of a cosmic covenant that binds the 

forces of creation (1 En. 41.69). Since the cosmic covenant has been broken, creation has 

been corrupted and cosmic evil has been u111eashed.l~~ 

D. M. Russell argues that the apocalyptic themes of the cosmic damage of sin and the 

expectation of the renewal of creation are carried into NT passages, such as Rom. 8: 18-23, Col. 

1:15-20, 2 Pet. 3 and Rev. 21 and various teachings of Jesus. He never explores, however, the 

exact similarities and differences between the NT passages and Jewish apocalyptic literature 

and he simply assumes that the teachings in these NT passages may be classified as apocalyp- 

tic.'45 

It is commonplace in recent commentaries on Romans to note that Paul's concepts in 

Rorn. 8: 19-22 are similar to those found in Jewish apocalyptic writings. For example, 

Kiisemann lists a number of examples of cosmic theology in Jewish apocalyptic l i te ra t~re , '~~  

Fitzmyer says that "Paul indulges in apocalyptic lang~age."'~' Barrett observes the apoca- 

144~argaret Barker. The Lost Prophet The Book ofEnoch and Its Influence of Chrfstianlty 
(Nashville: Abingdon, 1988). 42.77-8. 

' m e r n a n n ,  Romans, 233. 

147~itanyer, Romans, 506. He lists a very few texts on p. 505. 



lyptic language in the passage, although he says Paul "may owe something to current 

Gnosticism and a~trology."'~~ Dunn says the "language of apocalyptic is sustained." He lists 

numerous typical apocalyptic motifs, although few specific  passage^.'^' Lambrecht says "the 

vocabulary and images possess an apocalyptic ~haracter."'~" John Heil, who uses a reader- 

response approach to Romans, argues that Paul and his original audience presupposed a 

Jewish apocalyptic world view and Rom. 8 expresses an apocalyptic expectati~n.'~' In most 

of these commentaries the similarity of Paul's ideas to apocalyptic thought is stated with little 

further elaboration and few supporting passages from the Jewish apocalyptic writings 

themselves. 

E. Conclusions 

Several general observations can be made based on this survey of research on the 

similarities between Romans 8: 19-22 and the Jewish apocalyptic writings: 

(1) Important advances in apocalyptic research in recent decades have come simulta- 

neously with a renewed appreciation of the features of Paul's theology that are similar 

to Jewish apocalyptic. One of the hindrances of earlier researchers was the limited 

understanding of Jewish apocalyptic literature available in that day. Apocalyptic 

research has become an important and rapidly expanding field of study in the past few 

lMBarrett. Romans. 165-6. 

'49~unn, Romans, 467, 487: cf. Matthew Black, Romans, New Century Bible Commentary 
(Grand Rapids, Mi.: Eerdmans, 1989). 116. Black says that Paul bases his ideas on "the well 
known tradition of Jewish apocalyptic prophecy." 

lS0~an Lambrecht, The Wretched 'I' and Its Lfberation Paul in Romans 7 and 8 (Louvain: 
Peeters, 1992), 120. Lambrecht says expressions like "the present time," "glory," "revelation," 
"groaning" of creation, and the messianic woes are apocalyptic. 

'"~ohn Paul Heil, Paul's Letter to the Romans. A Reader-Response Cornrnentay (New York: 
Paulist Press, 1987), 3-5, 20. Romans is not apocalyptic in genre but in viewpoint. In 
particular Heil notes apocalyptic themes such as (1) God's plan for the "end-time" in which 
God will ultimately prevail: (2) expectation of a cosmic upheaval and transformation at the end 
of time; (3) cosmic and temporal dualism, with two ages; and (4) awaiting God's future glory. 



decades. The availability of critical editions, translated texts, major commentaries, and 

studies of the genre and theology of apocalyptic literature mushroomed too late for 

Nelson's 1969 work on Rorn. 8 to benefit. 

(2) KAsemann and Beker have had a strong influence on recent research into the religious 

background of Paul's thought. AS a result of their work, an increasing number of NT 

scholars accept the place of Jewish apocalyptic as at least part of the background of 

Paul's theology. At the same time, the sweeping nature of their conclusions points to 

the need to examine more closely the apocalyptic nature of Paul's theology in specific 

passages. There is a tendency for both scholars to make general claims about the 

nature of apocalyptic theology without examining closely specific Jewish apocalyptic 

works. 

(3) The distinction between "apocalyptict1 as a literary genre and "apocalyptic" as a type of 

theology has opened the door for new research into the background of Pauline theology. 

It is now widely recognized that many works that are not apocalypses in literary genre 

still contain apocalyptic theology. 

(4) Although it is widely accepted by modem scholars that Rorn. 8: 19-22 has a theological 

perspective similar to Jewish apocalyptic, it is not always clear exactly what that 

means. There is a tendency for many Pauline researchers. especially commentators, to 

use the term "apocalyptic" without a clear definition of its meaning and with the 

assumption that the reader h o w s  the characteristics of apocalyptic theology. lS2 This 

study. therefore, will seek a reflned understanding of the Jewish apocalyptic thought 

concerning the corruption and redemption of creation in order to place Paul's thoughts 

more adequately within this context. 

(5) Many previous studies of apocalyptic thought in Paul lumped together all Jewish 

'%f. Matlock's critique of Beker and other modem studies of apocalyptic and Paul 
[Matlock, 249-50. 256). 
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apocalyptic literature, as if the theology of the apocalyptic writings was mono lit hi^.'^ 

This was also a problem in some older works on apocalyptic literature, such as D. S. 

Russell's thematic studies of apocalyptic. Modem apocalyptic researchers recognize 

that there are many types of thought within Jewish apocalypticism, even within a 

single work.'" There is a need to examine each apocalyptic work individually to 

determine its theology of the corruption and redemption of creation. the function of 

these themes in the individual books, and the different strands of thought on these 

themes. Only then can Paul's thought in Rom. 8: 19-22 be fairly compared to the 

Jewish apocalyptic materials and placed within the proper stream of theology. 

(6) There is a tendency, particularly in commentaries. to simply use apocalyptic works as  

proof-texts to establish the Jewish influence on Paul's thought. There has been little 

detailed exegesis of the apocalyptic texts related to the corruption and redemption of 

creation. Barry Matlock observes that the absence of detailed exegetical treatment of 

apocalyptic texts is a weakness of most studies of the relationship between Paul and 

Jewish apocalyptic literature in general.155 

In light of these observations, this study involves two parts: (11 The perspective of the 

Jewish apocalyptic writings on the conuption and redemption of creation is examined. Several 

major apocalyptic works are studied individually to determine the multiple strands of apoca- 

lyptic thought on these themes. (2) The perspective of Rom. 8: 19-22 on the conuption and 

redemption of creation is then compared to the Jewish apocalyptic view to determine the 

similarities and differences between Paul's thought and Jewish apocalyptic theology. 

lS3E.g. Stauffer, Sanday and Headlam, Thackeray, Nelson, Marberry, Beker. 

'"E.g. Collins. "Introduction," 1-19, groups apocalypses into dHerent types based on where 
they fall on temporal and spatial axes. De Boer, 169-90, identifies both cosmological and 
forensic eschatology in apocalyptic literature. Thompson, Responsibility, 5-82, has an 
excellent survey of differing views of Jewish writings on the origin of evil. 



SECTION 11: 

THE CORRUPTION AND REDEMPTION OF CREATION 
IN JEWISH APOCALYPTIC LITERATURE 



Jewish apocalyptic literature is a diverse body of writings. The Jewish apocalyptic 

materials originated over a period of several centuries. from the third century B.C. through the 

late first or early second century A.D. Although most works share numerous theological and 

formal features. they also contain a variety of viewpoints on many theological themes, even 

within the same work. It is difficult to generalize about "the apocalyptic theology," since there 

are several strands of apocalyptic thought on many topics. Thus in order to properly under- 

stand the conception of the Jewish apocalyptic materials concerning the conuption and 

redemption of creation, each writing should be examined independently to determine the par- 

ticular viewpoint of that writing and the function of these themes within the work. Only then 

can broader patterns and strands of thought be perceived across the body of literature. 

The early Jewish apocalyptic materials from the third and second centuries B.C. 

frequently discuss the conuption and redemption of creation, although they include a variety 

of views of these issues. Several important Jewish apocalyptic writings were written during 

this period, including most of 1 Enoch (with the exception of the Book of Parables) and the 

book of Jubilees. 

The study of 1 Enoch (Ethiopic Enoch) is complicated by the composite nature of the 

work. Each of the five %oaks" of 1 Enoch probably came from different sources. as did certain 

sections within individual books. The divergent origin of the various sections is quite apparent 

in the diverse and sometimes conflicting viewpoints held regarding the natural world. 

CHAPTER 3: 

EARLY JEWISH APOCALYPTIC LITERATURE 



A 1 Enoch Book 1 (ch. 1-36): The Book of Watchers 

1. Date, Provenance and Unity of the Book of Watchers 

Book 1 (Book of Watchers) and Book 3 [Astronomical Book) are the earliest sections of 

1 Enoch, both dating from the 3rd century B.C.' Most scholars agree that the Book of 

Watchers (BW consists of three major sections (ch. 1-5. 6-16, 17-36), each probably written by 

different authors. These sections also appear to incorporate several smaller pre-exlsting 

literary units. The oldest section of BW is probably 6- 1 1, which is itself a collection of 

traditions that may date from the 4th century B.C2 

The exact setting of BW is uncertain. It probably originated in Judea or perhaps even 

~erusalem? The Aramaic MSS of 1 Enoch discovered in cave 4 of Qumran have led most 

modem scholars to conclude that BW, along with most of the rest of 1 Enoch, was originally 

written in ~rarna ic .~  

'~ ichae l  E. Stone, 'The Book of Enoch and Judaism in the Third Century B.C.E." CBQ 40 
(1978): 479-92; James C. VanderKam, Enoch and the Growth of an Apocalyptic Tradftion 
(Washington, DC: The Catholic Biblical Association of America, 1984). 1 10-4: J. T. Mflik, ed., 
The Books ofEnoch Aramak Ragments of Qumran Cave 4 (Oxford: Clarendon, 1976). 28. 
Milk argues on paleographic grounds that the date of 4QEna is the first half of the second 
century B.C.. which establishes a terminus ad quem of ca. 200 B.C. for Book I (pp. 5. 140). 

2 George W. E. Nickelsburg, "Enoch, Levi. and Peter: Recipients of Revelation in Upper 
Galilee." JBL 100 (1981): 575. 

'E. Isaac, "1 (Ethiopic Apocalypse of) Enoch," in OTP, ed. James H. Charlesworth (Garden 
City, NY: Doubleday, 1983). 1:8]. Milk, Enoch, 25-6, points to the author's view that 
Jerusalem is the center of the earth and his detailed knowledge of the city. John J. Collins, 
'The Apocalyptic Technique: Setting and Function in the Book of Watchers," CBQ 44 (1982): 
97-8, notes that the lack of clear historical referents in BW makes it difficult to determine the 
date and place of origin precisely. The "essential polyvalence of apocalyptic symbolism" and 
the "typologfcal view of history" in apocalyptic allow BW to be applied to a wide variety of 
crises. 

4Matthew Black, Apocalypsts Henochi Graece (Leiden: E. J. Brill, 1970). 6. (Oxford: 
Clarendon Press, 19783,771~ Ethiopic Book ofEnoch A New Editfort in the Lfght of the Aramaic 
Dead Sea Fragments, by Michael A. Knibb, suggests that Hebrew fragments found at Qumran 
may have been among the sources used for 1 Enoch. M i U  Enoch, 4. argues that 1 Enoch 
originally consisted of 5 Aramaic books, with a "Book of Giants" as the second book He 
claims that the Book of Parables was a later Christian addition that replaced the Book of 
Giants. Black, however. believes that these fragments of the Aramaic Book of Giants were part 



2. 1 Eno~h 1-8 

Most scholars see ch. 1-5 as an introduction to the whole of 1 ~noch' or at least to the 

first book? The theme is the Final Judgment, which is one of the major themes of the whole 

book. These introductory chapters are readily broken down into two literary units: ch. 1, the 

impending theophany and the Final Judgment; and ch. 2-5, a nature homily urging disobedi- 

ent Israelites to return in obedience to the covenant in Ught of the corning judgment. 

a. 1 Enoch 1 

(1) Eschatological Cosmic Cataclysm 

1 Enoch 1:3b-9 is a theophany of God's appearance on the earth in the Final Judg- 

ment.' The righteous will receive blessing, peace and prosperity, but the wicked will be 

punished. "All"wiU be judged, not only humans. but also the 'Watchers" (v. 3.' This intro- 

duces the important Enochian theme of the Watchers, the angels who transgressed their 

of the original Book of Watchers, which ends at 16:4 (Matthew Black. The Book of hzoch or I 
Enoch A New Englbh Edition With Commentary and Textual Notes, Studia in Veteris Testa- 
menti Pseudepigrapha, no. 7 (Leiden: Brill, 1985). 9-10). 

'~ilik. Enoch 25: G. Beer, 'Das Buch Henoch," in Me Apokryphen und Pseudepigraphen 
des Alten Testaments, ed. G. Kautzsch mbingen: Gerd Mohr, 1900). 224; m o i s  Martin, Jk 
Livre D1H&och, Documents Pour L'Ctude De La Bible: Les Apocryphes De L'Ancien Testament 
(Paris: Letouzey et h e .  1906). Ixxviii: R H. Charles, The Book of Enoch (Oxford: Clarendon 
Press, 19121,2-3: August Dillmann, Das Buch Henoch (Leipzig: Vogel, 1853). 90. However, 
Vanderkam. Enoch. p. 1 12, observes that it could not have been written by the final redactor, 
since MSS containing these chapters antedate other parts of the 1 Enoch. 

'George W. E. Nickelsburg, Jewish Uterature Between the Bible and the Mishnah (Philadel- 
phia: Fortress Press, 1981). 48-9. sees ch. 1-5 as an introduction to ch. 6-19 or 6-36. 

'~ames C. VanderKam, 'The Theophany of Enoch 1.3b-7.9," VT23 (1973): 131, argues 
that it does not refer to the Flood, since v. 2 says it was written for a later generation, not for 
Enoch's generation, when the Flood occurred. The Ethiopic manuscript B, renders v. 7 with 
Flood imagery: "the earth will sink." See Knibb, Ethiopic Book ofEnock 146-7. Even if this 
reading is rejected. there are still overtones of Flood typology: "All things on the earth will 
perish," echoes God's sentence in Gen. 6:7, 13. Cf. VanderKam, 'Theophany," 146-7. 

'Cf. Black, Book ojEnoch 108; contra Charles, Book ofEnoch, 7, who incorrectly supplies 
"men" in v. 7: "there shall be a judgement upon all (men)." 



proper bounds and will be judged (cf. 10:6, 15). 

When the Lord appears on Mount Sin& in judgment, the earth wlll suffer cataclysmic 

disasters: the mountains will shake and disintegrate, the hills will "melt like a honeycomb 

before the flame." the earth will be tom open by a terrible earthquake and evexything on earth 

will be destroyed (v. 6-7). This dramatic picture of mountains shaking and collapsing in the 

presence of the Lord is found frequently in the OT and Second Temple Jewish literature1'. 

This is probably a description of the end of this world. since it is followed by the universal 

judgment." There is no indication, however. of whether a new heaven and earth will be 

established. 

(2) The PersonSfication of Creation. 

Isaac translates w. 4b-6a in terms of a personification of nature: "And everyone shall 

be afraid. and Watchers shall quiver. And great fear and trembling shall seize them unto the 

ends of the earth. Mountains and high places sMfal l  down and befrightened"12 This 

suggests that the "everyone" that is afraid (v. 4b) includes the "mountains and high places" as 

well as  humans and Watchers. If this personification is correct, then this passage ascribes an 

emotional state to the natural world. 

Many commentators, however. do not translate v. 6a with such a personification. 

Black, Hartman and Isaac all base their rendering of v. 6a on the Greek text (m&.ipovrffl mi 

%.g. Mic. 1:4 (mountains melt "like wax before the fire," valleys split); Nah. 1:5 (mountains 
melt, hills quake): Ps. 97(96):5 (mountains melt like wax): Is. 641.3: Hab. 3:6; Judith 16:15: 
Ass. Mos. 10:4: Sir. 16: 19: 1 En. 102:2f; 2 Pet. 3:7-10: cf. 1 En. 52:6 (the metaphor of 
mountains melting like wax is symbolic of the nations quaking with fear at the Judgment). 

"vander~am, 'Theophany," 146-7. However, Charles, Book ofEnoch 6-7, believes it goes 
no further than OT theophanies that denote God's authority over His creation. 

121saac, "1 Enoch," 13. Italics mine. 



disintegrated and Hartman uses "will be dissolved in place of Isaac's freer rendering "will be 

frightened." Charles and Knibb base their translation on the briefer Ethiopic text. which does 

not have the word. The Aramaic MSS from Qumran are incomplete at this point. Mflik's 

translation of the Aramaic supplies 'be dissolved," evidently based on the Greek text. 

Personification is consistent with the universal fear of v. 5. Black notes that "the panic. 

like the judgment, is to be universal (cf. w. 7, 9) and c~smfc."'~ In this case the shaking of 

the mountains is a sign of fear. and not simply a natural earthquake - even as the Watchers 

shake in fear (v. 5).14 A similar concept is found in 102:2: "All the lumlnarles shall faint with 

great fear; the whole earth shall faint and tremble and panic" (Isaac translation). 

On the other hand, while the idea of fear is consistent with the context, this translation 

introduces a personification that is not required by the meaning of either the Ethiopic or Greek 

texts. It is perfectly sensible to understand the shaking of the earth as due to an earthquake. 

Isaac apparently takes "shall be frightened from the Greek, which literally says "shall be 

shaken and fall down and dissolve" (anaefpovrffl d ~~(~oC,vrat. K& Grdueljaovrm) rather than 

the Ethiopic, which simply has "shall be shaken." Miltk has established the general superior- 

ity of the Aramaic text of BW from Qumran, even though it is fragmentary and not completely 

uniform. His work also confirms that the Greek version. especially the Gizeh MS. is relatively 

reliable and generally preferable to the Ethiopic.ls Nevertheless, 6 t c A h  means "to dissolve" 

or "to put an end to" rather than "to fear." Thus Isaac's translation is an interpretation based 

on the sense of the context (universal fear) more than the exact words of the text. 

13Black, Book of Gnoch, 106. 

''?he Ethiopic simply has "shake." The Greek, %elleve" (mmniamv), is probably a 
corruption, which is not consistent with the rest of 1 Enoch in which the Watchers are fallen 
angels. Cf. Knibb. Ethfopic Book of Enoch, 59; Black, Book ofEnoch, 107. 

15~flik, Enoch, 7 1-2. 



b. 1 Enoch 2-5 

(1) The Corruption of Creation' 

Ch. 2-5 have a quite different interest in the natural world than chapter 1. Whereas 

ch. 1 focuses on the cataclysmic destruction of the natural world at the Final Judgment, 

2: 1-5:3 consists of a nature homily in which the consistent day-to-day operation of nature is a 

paradigm for human obedience to God's commandments. 

The author describes various aspects of the operation of the natural world and shows 

the regularity of nature: the heavenly luminaries (2: 11, the earth (2:2), the changing of seasons 

(2:3), the water cycle (2:3), deciduous trees that consistently lose and regain their leaves, 

evergreen trees that retain their leaves (3: 11, the consistent return of heat of summer (4: 1). the 

green trees and fruit in Spring (5: 1) and the perfect operation of the seas and rivers (5:3). The 

picture is one of nature as consistent and well behaved in its operation year by year. The 

natural world operates according to the patterns that God designed and does not change (5: 1- 

2). The author repeatedly urges the reader to "examine" (Isaac), "observe" (Black) or "contem- 

plate" (Knibb) all of these aspects of nature. 

The author of chapters 2-5 apparently does not conceive of the natural world as either 

con-upted or fallen. Although many humans (5:4) and the fallen Watchers (1:4-5) are 

disobedient to God. the natural world continues to function as God intended. 

(2) The PersonSflcation of Creation 

1 Enoch 2-5 uses highly personified language to describe the regularity of nature: 

His work proceeds and progresses from year to year. All his work prospers and obeys him, 
and it does not change; but everything functions in the way in which God has ordered it. 
And look at the seas: They do not part: they fulfil all their duties. (5:2b-3, Isaac translation) 

The Aramaic is not as long, but still preserves the personification: 'Year [in year and out they 

do not change their works] but they all do his word.'"' The Ethiopic text is shorter than the 



Greek, but it has an important variant. Instead of "all his work prospers." it has "all his works 

serve him."" Black argues that this is the better reading. since it preserves the parallel with 

5a. which he translates "and all his works which he has made for ever attend on Nm year by 

year." This is an even stronger picture of creation as  an obedient servant in the presence of 

his master." Nonetheless, regardless of the specific language, the overall picture represents 

inanimate created things as individual personalities who obey and senre their creator and fulfil 

the commandments that he has given them. 

This picture of an obedient natural world is in sharp contrast to BW 17-36, which says 

that some of the stars "transgressed the commandments of God from the beginning of their 

rising because they did not arrive punctually" (18: 15: cf. 21: 1-61. This latter section also 

personifies natural objects. but some created things are disobedient to God's design for them. 

The function of this portrayal of the order of nature is paraenetic. The properly 

functioning natural order is a paradigm for the people of God. who should obey God's 

commands, just as nature does. The natural world's order and obedience to God's design is in 

sharp contrast to the disorder and disobedience of sinful people: 'But you have changed your 

works, and have not been steadfast nor done according to his commandments, but you have 

transgressed against him . . . ." (5:4). The inanimate creation has not changed its works (52). 

'but you have changed your works." The "sinners" here are not the Gentiles (contra e.g. 1 En. 

90:16-18 (AA): 91:12 0: Jub. 23:23-24: 1 Macc. 2:44: Pss. Sol. 1:l: 2:1), but the people of 

God who have transgressed or left the covenant (5:4a; cf. e.g. 1 En. 82:4 (AB); Pss. Sol. 17: 11- 

20).19 In the fmminent Final Judgment. the wicked will be cursed and punished, but the 

 l lack, Book ofktoch, 113: cf. Knibb, Ethiopfc Book of huK:h 65. 

'%lack, Book of Enoch, 1 12. 

'%am Hartman. Asking for a Meaning. A Study of 1 Gnoch 1-5, Coniectanea Biblica New 
Testament Series. no. 12 (Lund Sweden: CWK Gleerup, 1979). 137-8, discusses the kinds of 
sins they might have committed. 



righteous will receive "light and joy and peace and they shall inherit the earth'' (5:7).20 

Similar nature homilies about the obedience of nature are used in other Jewish 

literature (e.g. T. Naph. 2:9: 3:2-3, Pss. Sol. 18:12-14, Sir. 16:26-28: 2 Bar. 48:9-10; 43; 16:26- 

28).'l Nevertheless, 1 Enoch 2-5 is the earliest place in which nature is used as a basis for a 

command to obedien~e.~' Michael Stone observes that even though the OT often personifies 

the natural world (e.g. Deut. 4:26: 30: 19; 32: 1: Is. 1:2; Ps. 19: 1; 148). the various natural 

forces are not separate personalities endowed with consciousness or will. By the time of 

Second Temple Judaism, however, the regularity of the natural order was being spoken about 

as though the powers of nature were independent personalities that obey the will of God.2S 

2"Hartrnan, Asktng, 5 1-7 1, demonstrates that using the order of nature to urge obedience 
or calling nature as a witness against sinners is frequently a part of denouncement passages 
in Second Temple Jewish literature that follow the OT rib pattern (cf. 1:9, which says God 
denounces the Israelites). Heaven and earth are generally mentioned in these passages. 
however the function is different. In the OT rib passages, frequently heaven and earth are 
called as witnesses to the covenantal obligations (Dt. 4:26; 30:19; 31:28). In OT passages 
other than rib texts, nature's order is primarily used to show the majesty of God (e.g. Ps. 19). 
However. in the Second Temple rib passages, nature is often strongly personifled as an 
example of obedience. Out of the 15 post-biblical rfb texts that Hartman examines, six use 
nature as an example of following their intended pattern (1 En. 1:9-5:9 (2: 1-5:3); 1 En. 101- 
104(101:1-8): T. Naph. 3-4(3:2); Ass. Mos. 12:9-13(9); 1 Q34bis II(1f): S. Dt. 32:l(g306 332:4- 
15)). while another five call nature as a witness, much like the pattern in Deuteronomy (1 En. 
100:4-13: Ps-Philo 19:2-5(4); 2 Bar. 84: 1-8(2); 1 QDM 1-11 (1.5); 4 Ez. 7:33-42 (39-421)). The 
form critical category of rib for a denouncement text was introduced by B. Gemser, 'The Rib or 
Controversy-Pattern in Hebrew Mentality," in Supplement to Vetus Testamenturn (Leiden: Brill, 
1955). 3: 120-38. 

'IT. Naph. 3:2-3 is the closest verbal and functional parallel. since it also urges humans to 
obey God even a s  inanimate things obey Him. See Charles, Book ofEnoch. 8-9, for an 
extensive discussion of parallel passages. 

23~.g. Sir. 16:26-28; T. Naph. 3:2. The stars keep an oath: 1 En. 415; 69:20-21,24. Spirits 
guide the luminaries: 2 En. 40:3; Jub. 2. Michael E. Stone, 'The Parabolic Use of Natural 
Order in Judaism of the Second Temple Age," in Selected Studies in Pseudep?grapha and 
Apocrypha. With Special Refeewe to the Armenian Tradition, ed. Michael E. Stone (Leiden: E.J. 
Brill, 1991), 458. 



(3) The Redemption of Creatio~: 

1 Enoch 2-5 implies that the righteous will enjoy a utopian eschatological life on the 

present earth.24 The elect "shall inherit the earth" (5:7) and they shall live out their assigned 

number of days in peace, joy and freedom from suffering (59- 10; cf. Is. 65: 17-25). 

Nevertheless there is no discussion of the redemption of the natural world, since the natural 

world has not been corrupted by sin. 

3. 1 E ~ o c ~  6-16 

Most scholars see 1 Enoch 6- 11 as an expansion of Gen 6: 1-2, 4, which refers to the 

marriage of "the sons of God and the daughters of men."25 This section discusses the fall of 

the Watchers, a group of angels who married human women, taught forbidden arts to humans 

(such as making instruments of war, using cosmetics, and practicing astrology) and corrupted 

the earth with their acts of violence, murder and adultery. In this portion of 1 Enoch the 

problems of a corrupt and violent world are blamed on the fall of the angels. rather than on 

the Fall of Adam and Eve (Gen. 3) or ongoing human wickedness (Gen 6). 

While there is no consensus on the exact division of sources. most scholars agree that 

at least two strands of material are interwoven into one story: (1) a longer source in which 

Sernyaza is the leader of a 200 member group of Watchers who many human women and 

commit a variety of sins; and (2) a shorter source in which Azazel is the angelic teacher of 

heavenly secrets who leads humankind into sin.26 Charles argues that ch. 6- 11 derive from a 

%f. Collins, Apocalyptic Imagination, 38. 

'Vau1 D. Hanson. "Rebellion in Heaven, Azazel, and Euhemeristic Heroes in 1 Enoch 6- 1 1," 
JBL 96 (1977): 197 (an "expository narrative"); P. S. Alexander, 'The Targumim and Early 
Exegesis of "Sons of God in Gen 6," JJS 23 (1977): 60 Van elaborate midrash); Charles, Book 
of Enoch 14; Christoffersson, 49, and most other scholars. However, Milik, Enock 31 
(followed cautiously by Black, Book ojEnoch 124-51, argues that Gen 6: 1-4 is based on 
1 Enoch 6-11. 

26Carol A. Newsom, 'The Development of 1 Enoch 6-19: Cosmology and Judgment," CBQ 42 
(1980): 3 13. The two interwoven cycles were first noticed by August Dillmann, Tseudepi- 



hypothetical "Book of Noah," since the human protagonist is Noah not Enoch (10: 1L2' 

Ch. 12-16 contain a vision of Enoch in which he intercedes for the Watchers. It is an 

elaboration of the story of the Watchers in ch. 6-1 1 and the first place in which Enoch is 

brought into the Watcher story.28 

a. 1 Enoch 6-9 

(1) The Corruption of Creation' 

There are several important references to the conuption of the natural world in 1 En. 

6-9. The Giants, who are the offspring of the union of the Watchers and human women. 

commit various acts of violence, including cannibalism (7:4-5). murder (9:9, cf. 9: 1) and 

oppression of the people (9:9, cf. 9: 1). Their hunger is unsatisfied even though they eat as 

much produce as  the people can grow. As a result, they begin to eat the people themselves 

and "to sin against birds, wild beasts, reptiles, and fish" (7:5a. Isaac). Both the Ethiopic and 

the Greek have "sin against" (Gr. drpapcdnmv). Black believes that the Greek is a mistransla- 

tion of the Aramaic YS~724 (4Q Ena 1 iii 19-20], from Ym, which means "to harm" or "to do 

graphen des Alten Testaments," in Realencyklopddlefiir protestantlsche 2Reologt.e und Ktrche, 
A. Hauck and J. J. Herzog, eds. (Leipzig: Hinrichs, 18831,352. While the existence of the two 
sources is widely accepted, the exact division between sources is highly disputed. Charles, 
Book of Enoch, 13-4, fdlows Dillmann, Hen& 352, in assigning 6: 1-2; 7: 1-6; 8:4; 9: 1-6; 10: 1 - 
10. 12-22 and 1 1: 1-2 to the Azazel cycle. George W. E. Nickelsburg, "Apocalyptic and Myth in 
1 Enoch 6- 11," JBL 96 (1977): 383-405, claims only 8: 1-2; 9:6 and 10:4-8 belong to the Azazel 
material, while 7: lde; 8:3; 9:8c and 10:7 are "secondary contamination" from the Azazel story. 
Hanson, "Rebellion," claims the Azazel material is in 7: lde; 8: 1-3; 9:6, 8c and 10:4-10. 
VanderKam. Enoch, 123-4, sees the Azazel material at 8: 1-2; 9:6; 10:4-6. 8. Beer, H m h ,  
225, claims the Azazel material is in 7: lb; 8:l-3; 9:6-8 and 10:l-3, with 6:l-2 and 7:la, 2 in 
common between the two. This study will consider the meaning of the BW in its final form 
with the two traditions merged. This was essentially the state of BW by the first half of the 
2nd century B.C. Cf. Collins, "Apocalyptic Technique," 95. 

"Charles, Book of Enoch, xlvi-xlvii, who argues that 1 En. 54-55:2; 60; 65-69:25 and 106- 
107 also are part of the Book of Noah. The existence of such a book is implied by Jub 10:13 
and 2 1: 10. However. David Winston Suter, Tradfffon and Compositfon in the Pambles of 
Enoch, SBL Dissertation Series, no. 47 (Missoula, Scholars Press, 1979). 32-3 argues that 
the Noah sections are too diverse to have originally been one source. 

28VanderKam, Enoch, 129-35. 



violence to." He claims that the Greek translator understood it with the Hebrew meaning of 

Ym. which means "to act wickedly" or 'Yo sin." Hence Black translates it 'began to do violence 

Regardless whether "sin against" or "do violence to" best represents the original wording 

in 7:5a, this verse speaks about ecological sin and implies a violent assault on the animal 

kingdom. Hanson notes that the harm done to "birds. wild beasts, reptiles, and fish" is a 

metaphor describing "the collapse of the order of creation, with pugnacious forces unleashed 

in a vicious process of degeneration and decay." The "almost involuntary response" of the 

deffled earth is to cry out for release from the oppression (7:6).30 

The defilement of the earth due to sin echoes the biblical concept of the promised land 

itself being defiled by sin (e.g. Lev. 18:25-28; Nurn. 35:33-34; Deut. 24:4; Jer. 2:7)." Nurn. 

35:33 is a particularly relevant parallel, since it speaks of the defilement of the land by 

shedding blood, which was one of the sins of the Giants. One Werence in 1 Enoch is that the 

defilement is extended from the promised land to the entire earth3' and hence a Flood is 

29slack, Book of kock 126. 

s%anson, "Rebellion," 199-200. An important parallel to 1 En. 7 is found in the Qumran 
Book of Giants (4QEnGiantsa 8.11). This passage also describes the corruption of the earth 
brought by the fallen Watchers and represents either another version of this tradition or 
perhaps even another manuscript of 1 En. 7. The Aramaic word 53l (line 11) describes the 
corruption of the world due to the Watchers's sins. If Milik's reconstruction is correct. the 
earth complains against the Watchers because of their "prostitution of the earth" (line 9) and 
complains and accuses them of "the conuption by which you have corrupted it" (i.e. the earth, 
line 1 1). See Mil& Enoch 315. 

31Adolf Biichler, Studies fn Sin and Atonement in the Rabbinic Literature of the Flrst Century, 
Jews' College Publications, no. 11 (London: Oxford University Press, 1928). 2 12-26, thoroughly 
studies numerous biblical passages that refer to the defilement of the land due to sin. In pp. 
270-369 he explores the theme in intertestamental and Rabbinic literature with similar 
thoroughness. Biichler demonstrates that the uncleanness in the biblical passages is not 
simply ceremonial, but moral contamination (pp. 2 16, 2 19-22 1). Ceremonial sins. such as 
touching a leper (Lev. 14:34-53). do not deffle the land, but serious moral violations do. 
Furthermore, the solution to the defilement is often radical, such as removing the offending 
persons from the land (e.g. Lev. 18:25). 

32This extension is also often found in the prophets. Cf. Is. 7:23-25; 8:2 1-22; 9: 18-2 1; 



necessary to cleanse the entire earth from the defflement of the Watchers. 

The offense of the Giants, however, is more than merely eating animals. which was not 

of itself sinful to most Jews. The context suggests that their sin was an excessive and violent 

assault against the animals. The Giants ate everything in sight and could not be satisfied: 

They ate crops. animals, humans and eventually each other (v. 5b). Black has an alternative 

understanding. He sees the sin against the animals as drinking the blood of the animals. 

which was a violation of the divine law (Gen 9:4; Jub  7:28-29; 2 1:6, 18; 1 En. 98: 11: cf. Acts 

1520). This is based on reading "their flesh" in v. 5b (Aramaic ~?l]'llh in 4Q Ena 1 ill 2) as a 

reference to the animal's flesh?' There is no firm textual evidence for this interpretation, 

however. since the pronoun "their" is missing in the fragmentary Aramaic text. Isaac and 

Knibb base their translation on the Ethiopic. which says that they ate each other's flesh and 

drank each other's b10od.'~ This suggests that v. 5b refers to the cannibalism of the Giants 

who ate the flesh and drank the blood of fellow Giants. 

(2) The Personijlcation of Creatiox 

As a result of the violence and sins of the fallen angels and the Giants, the earth itself 

cries out to God for release (7:6; 9:21. This idea is expressed in 7:6: 'The earth brought an 

accusation against the oppressors." The Greek i:mh means 'Yo converse with" or "meet," 

often "to make a complaint, petition or appeal." There are examples from the 2nd century B.C. 

papyri where the word is used with ~ami [as here) meaning to make a complaint against 

someone.35 This is the same word as in 9:3: "the souls of people are p u w  their case before 

13:9-13; 24:4-6; 33:7-9; 32:g- 14; %:8- 17: Jer. 4:23-26: Amos. 4:7-9; Hos. 4: 1-3. 

 lack, Book of E R O C ~  126. 

34Cf. Knibb, Ethiopic Book of Enoch, 33, who says they turned from mankind, to animals 
and then against one another. Drinking the blood made their crlme all the worse. Black, Book 
ofEnock 126, also acknowledges that the Ethiopic text refers to cannibalism. 

'sotto Bauernfeind, 'T~&w)." TDNT, 8:242-3. 



you," though in this instance the sense of a petition is clearer. While no specific object of the 

earth's petition is specified, the implication is that it is directed either to God (cf. 9: 10) or to 

the good angels (cf. 9: 1-2). In this personification of the earth, the earth is seen as  a victim of 

the oppression of the evil Watchers and Giants and cries out for release. In some sense the 

sin of the Giants against people and animals also harms the earth. 

Another verse in which the earth cries out for release from oppression is 9:2. Both the 

text and the meaning of this verse are less clear than 7:6. Isaac's translation (based on the 

Ethiopic) sounds like the personifled earth cries out about the oppression and devastation 

wreaked upon it: 'The earth (from) her empty (foundation), has brought the cry of their voice 

unto the gates of heaven."36 Similarly. Charles translates it: 'The earth made without inhabi- 

tant cries the voice of their crying up to the gates of heaven."" The Ethiopic is translated by 

Knibb: "Let the devastated earth cry out with the sound of their cries unto the gates of 

hea~en."~' In all these translations, the earth is personified and cries out to heaven about 

the sinful oppression against itself and its inhabitants. The image may be similar to the blood 

of Abel crying out from the ground after his murder.38 The emptiness of the earth probably 

refers to the fewer number of humans and other creatures due to the violence and cannibalism 

of the Giants (7:4-5). 

In the Greek version of 9:2, however, which Black and Martin favor, the humans cry 

out rather than the earth: Oa,* $oQvtav hi 245 y@ p&pt mMv TOG dpmof.  Black translates 

the verse: 'The voice and cry of the children of earth are ascending to the gates of heaventa0 

%sac, "1 Enoch," 16. 

37~harles, Book of Enoch 20. 

3%nibb. Ethtopic Book of Enoch 85. 

3BNickelsburg, "Apocalyptic and Myth," 387. 

4 0 ~ l a ~ k ,  Book O f E m h  130: cf. Martin, H h x h ,  18. 
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Milk,  who also favors the Greek text, argues that "the devastated earth cries" in the Ethiopic is 

a shortened form of "on account of the destruction of the sons of earth.'"ll Whereas in 9:3, 

"the souls of men" complain, in 7:5 the earth itself brings the complaint on behalf of the 

devastated creatures. Yet although the personification in 9:2 is not as clear as in 7 5 ,  it 

appears that the earth participates in the oppression of the animals and humans (cf. 9:9- 10) 

and joins with suffering humans to cry out to heaven for justice. 

Throughout chapters 7-9, there is a striking similarity between the cry of the oppressed 

earth and that of the oppressed humans: 

7:6 The earth brings an accusation against the oppressors. 
8:4 The people cry out to heaven. 
9:2 The earth brings the cry of the oppressed people to heaven. 
9:3 The souls of oppressed humans plead with the angels to intercede for them. 
9: 10 The humans who died under the oppression of the Giants groan and bring their 

complaint to heaven. 

Thus both humans4' and nature are victims and cry out for deliverance fmm heaven. The 

ecological sins and corruption of the world are the fault of the fallen Watchers, not of human 

beings.43 This is a significantly different perspective than Gen 6, which sees the Flood as 

punishment for the wickedness of humanity. 

(1) The Corruption of Creatiorc 

1 En. 10-1 1 describes God's judgment on the world through the Flood and promises a 

restored world of blessing after the judgment. God's message is evidently a response to the 

intercession of the angels (ch 9) as  a result of the cry of the oppressed humans and earth (7:6; 

42~ewsom, 3 13, believes that in the Sernyaza layer of tradition, the humans are victims, 
while in the Azazel version the humans collaborate with the Watchers in sin. However, the 
value of this judgment is limited by the uncertain division sources in BW. Furthemore, even 
in the Azazel stratum. the Watchers originate sin and lead the humans astray into sin. 



9:2-3, 10). This is an important passage. which includes clear elements of both the corruption 

and redemption of creation. 

The Flood is a punishment for the sins of the Watchers (10:7-8). not for human sins as 

in Gen. 6. The earth has been "corrupted (v. 7: or "ruined") and "devastated" (v. 8) by the 

sinful actions and teachings of the fallen angels (10:7-8; cf. 20). The implication is that the 

world is not a s  God originally created it and is in need of "healing" (v. 7). The concept of the 

earth being defiled through sin is rooted in biblical references to the defilement of the land of 

promtse due to the sins of its inhabitants (e.g. Lev. 18:25-28: Jer. 2:7; Num. 35:33-34; Deut. 

24:4).44 

The judgment that God pronounces through angelic messengers involves several 

elements: (1) A flood will cover the entire world and destroy the earth and everything on it, 

except for the "son of Lamech." i.e. Noah (10:2-4). (2) The Watchers who rebelled will be bound 

and cast into a dark hole in the desert (10:4-6, 11-12). They are to be kept there until they are 

sent into eternal fire on the "great day of judgment." This is described twice, once with Azazel 

as the leader of the Watchers (10:4-6) and once with Sernyaza as their leader (10: 11-12). 

(3) The children of the Watchers wi l l  be destroyed for their injustice to humanity (10:9-10. 15). 

(4) At the consummation, after the fallen Watchers have been bound for many years, the 

Watchers and those who collaborated with them will be locked in prison forever and tormented 

with fire (10:13-14). 

(2) The Redemption of Creation. 

Even though the Flood is said to destroy the earth (10:2). the ultimate purpose of the 

Flood is not the destruction of the world, but its purification and restoration. In 10:7 God 

commands the angel Raphael to "give life to the earth which the angels have corrupted" (Isaac). 



"Give life" is i b p  and H31, which mean "heal.'45 This is spelled out more fully in LO: 16- 

11:2. where the eschatological blessings for the world after the judgment are described in 

elaborate language: The earth will be cleansed from all injustice. iniquity and oppression and 

all people will worship God (16. 20-22). God will pour out blessings on the earth and all 

people wlll live long lives in peace, with many offspring (10: 17; 1 1: 1-2). Nature itself will be 

transformed and become abundantly productive, with every plant producing a thousand-fold 

in fruit (19). The whole earth will be covered with numerous trees (18), which is an evidence of 

prosperity (cf. Is. 41: 19; Ez. 47:7: 1 En. 26: 1: 27: 1: 28: 1-3).46 The earth wilI be cleansed from 

all pollution4' and plagues (22). which will never again come on the earth. Both sin and the 

corrupting effects of sin on humanity and the natural world will be removed. Removing the 

damage caused by sin brings a restoration of cosmic order, harmony and frui t f~lness .~~ Yet 

God also will transcend the primordial cosmic harmony to transform the material world into 

an even more glorious state. 

The author sees a close relationship between the Flood and the Final Judgment. The 

punishment on the fallen angels begins with their consignment to the pit and it continues at 

the consummation when they will be sent into fiery eternal torment. The description weaves 

back and forth between the Flood, the Final Judgment and the blessings following each of 

these judgments. At times it is difncult to determine which judgment is in view. Similarly it is 

not always clear whether the blessings described are those after the Flood or in the new age 

after the consummation. Black and Collins argue that 10: 16-23 refers to the post-Flood 

blessings,4' while Charles, Schodde and D. M. Russell believe the passage refers to the 

4 5 ~ l a ~ k .  Book of E m h ,  135. 

4'%id., 139. 

47"~oll~tion" (Isaac's translation) refers to moral defilement, not environmental damage. 

48~anson, "Rebellion," 201. 

4%la~k. Book of Enoch, 139-40; John J. Collins. "Methodological Issues in the Study of 
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Messianic age." 

In part, this complexity may be due to the multiple sources combined in the passage, 

such as  theAzaze1 cycle (e.g. w. 4-6) and the Semyaza cycle (e.g. w. 11-12). More impor- 

tantly. the author views the two judgments as two phases of one complex judgment. The 

judgment on the fallen angels begins with the Flood and is completed at the consummation. 

Hence the Flood becomes a type of the Final Judgment (cf. 91:5-9: 93:4).51 

Similarly the blessings following the ellmination of the Watchers and their offspring 

through the Flood anticipate the eschatological blessings of the new age. The language of 

blessing in 10:16-11:2 is far too extravagant to encompass merely the post-Flood world. 

Nature is described as radically transformed in its productivity, in language similar to the 

prophetic descriptions of the blessings to come in the new age5'. Furthermore, the trans- 

formation is a permanent one: peace and blessings will last "all the generations of the world" 

(1 1:2). The world will never experience suffering and plagues again (10:22). While parts of this 

section may refer to the deliverance of Noah and his righteous family (e.g. v. 17)". it is clear 

that the picture is much larger than this. It quickly moves from the type, i.e. the Flood, to the 

antitype, i.e. the eschatological blessings bestowed on the righteous after the ~udgrnent'~. 

1 Enoch: Reflections on the Articles of P. D. Hanson and G. W. Nickelsburg," Society ofBiblical 
fftemhcre 1978 Seminar Papers, Paul J. Achtemeier, ed. (Missoula, MT: Scholars Press, 1978), 
3 17-9. 

50~harles, Book ojEnock 25; George H. Schodde. The Book of Enock Tt.ansZated Rom the 
~thlopfc, wfth Introduction and Notes (Andover: Warren F. Draper. 19111, 77; D. M. Russell, 
105-6. 

51Christoffersson, 60, 87: Nickelsburg, "Apocalyptic and Myth." 288 and Nickelsburg, 
Jewish Literature, 5 1. 

52~.g.  Amos 9:13-15: Hos. 2:21-23: Is. 5:lO: 30:23-25: Ez. 3426-27: 36:8,29-30: Zech. 
8:12; Jer. 31: 12; Ps. 72: 16. Schodde, 77, sees this passage as an imitation of Is. 5:lO. 

"Cf. Charles, Book of Enocb, 25: Knibb, Ethtopfc Book of Enoch 38. Hanson, "Rebellion." 
201-2. believes the time between the Flood and the Noahic covenant (Gen. 9:8- 17) is extended 



In the structure of the passage there is a close relationship between the Flood and the 

Final Judgment, as well as between the post-Flood blessing and the blessings of the eschatol- 

ogical age. The following table shows this relationship: 

Table 13: Relationship Between Judgment and Blessings of the Flood and Eschatological Eras 

As this chart shows, the passage moves easily from the Flood to the Final Judgment and from 

the cleansing of the world brought by the Flood to the eschatological age of blessing that will 

transform the whole world. Since the Flood is described as a future event from the perspective 

of the supposed author Enoch. the whole passage functions as prophecy. It provides assur- 

ance that justice will finally be established, blessings will come to the righteous and the world 

will be restored to a new, righteous paradi~e.~' 

c. 1 Enoch 12-16 

( I )  The Corruption of Creation' 

1 En. 12-16 is a commentary on the story of the Watchers. Little is specifically said 

Passage I- Theme Flood 

1 0:2-3 The Flood X 

1O:M X 

to all of history from the Mood to the eschaton. Thus the blessings described are still the 
blessings of the Noahic covenant (Gen 8: 17, 22: 9: 1). but delayed 70 generations (10: 12) 
because of the continued evil on earth. 

Final 
Judgment 

v. 6 

v. 12 

X 

1 0:7 

10:8 

1 0:W 0 

1O:ll-12 

10:13-14 

10:15 

10:16-11:2 

55Christoffersson. 59-60: Lars Hartman, "An Early Example of Jewish Exegesis: 1 Enoch 
10: 16-1 1:2," Neotestamentwn 17 (1983): 22. 

Post-Flood 
Blesslng 

---- 
X 

w. 16171 

Give life to the earth which the angels compted 

The corruption caused by the angels 

Destroy the children of the Watchers 

Bind Watchers until day of judgment (Sernyaza cyde) 

Final Judgment and eternal torment of the Watchers 

Destroy the children of the Watchers 

Period of justice, righteousness and blessing 

Eschatological 
Blessing 

? 

X 

(caw) 

X 

X 

X 



about the impact of the Watchers' sin on nature. The general picture, however. is that the sin 

of the Watchers involves a violation of the order of the universe (15:4-8; 12:4; cf. 15:2).% The 

Watchers have stepped outside the bounds of the purpose for which they were made. They 

were not created to live outside of heaven or to procreate. Furthennore, they have imparted 

revelation that was forbidden to humans (cf. 8:3). While the effect of the Watchers' sin on 

nature is not spelled out in detail as in ch. 7-10, yet the sins of the Watchers clearly have 

disrupted the orderly operation of creation and "completely ruined the earth'' (12:4).'~ 

a. The Corruption of Creation 

1 En. 17-36 describes two joumeys (ch. 17- 19. 20-36)" of Enoch with an angelic 

guide, who shows him how the natural world works and takes him on a tour of heaven and the 

places of final reward and punishment. This section is quite different in character than ch. 6- 

16. since it has no historical overview. The descriptions of the design of the earth and the 

nether world are heavily influenced by Greek and Babylonian mythology as well as by biblical 

Nature plays a large role in this section and is described in considerable detail. 

57Knibb, Ethioptc Book of Enoch, 92. The word for "ruined (&)avi[co) can also mean "to 
destroy utterly." "disfigure" (Liddell and Scott. 286) or "corrupt" (Black. Book ofEnoch, 143). 
The Ethiopic says the Watchers "have become completely corrupt on the earth." The Greek 
version better connects to the sentence structure of v. 5 in both Greek and Ethiopic (Charles, 
Book of Enoch, 28-9; Knibb, Ethtoplc Book ofEnoch, 92). 

58Charles, Book of Enoch. 46 claims there are two journeys, but Black, Book of Enoch, 15-6, 
argues that these are two accounts of the same vision. 

59~ousset, Religion des Judentums, 498: Beer, Henoch 248: Black, Book ofEnoch, 15: 
Charles, Book of Enoch, 38-42, 46, 49; VanderKam, Enoch, 137-40. P. Gfilot, "La gtographic 
mythique d'Henoch et ses sources orientals," Rev- Bfbllque 65 (1958): 181-220, argues that 
many of the apparently Greek geographical motifs are Babylonian and some are biblical. For a 
broader treatment of the topic see Martin Hengel, Judaism and Hellenlm, trans. John Bowden 
(Philadelphia: Fortress Press, 1974). 1 :2 10-8. 



1 Enoch is interested in both how the natural world currently functions as well as  how it will 

function as the environment for the ultimate bliss and suffering of humans and angels. 

About half of the first journey (17:l-18:4) and a large part of the second journey (23; 

33: 1-36:3) are devoted to a mythological description of how the natural world presently 

functions. Enoch learns the sources of Iightnfng, water and wind. He discovers how the sun 

and stars move and he visits the foundation of the earth. In the second half of the first 

journey (18:5-19:3) he visits "the end of heaven and earth." where he sees the place of 

punishment for the Fallen angels (19: 1) and the stars that transgressed God's commandments. 

Much of the second journey (ch. 21-32) further expands on this description of the place of 

eternal punishment and adds descriptions of God's throne, heaven and Paradise. 

Collins notes that this picture of the hidden operation of the cosmos. particularly 

juxtaposed to the story of the Watchers. provides a frarne for viewing human problems: It 

provides a spatial frame assuring that Whatever crisis pollutes the earth. the foundations of 

the cosmos, its outer regions, and the places of judgment remain intact.Im It also provides a 

temporal frame, assuring that the place of judgment is already present in a hidden place and 

thus the damage that the earth suffered will be relieved in the Judgment. Thus the 

transcendent perspective of BW diminishes earthly crises and provides assurance that the 

basic operation of the world continues as God designed?' 

Both visions refer to seven stars that have transgressed the commandments of God by 

not appearing at their appointed time. They will suffer eternal punishment in a fiery pit 

(18: 11- 16; 2 1: 1-6, bound for 10 million years). The fact that the wandering stars will be 

*Collins. "Apocalyptic Technique." 109. 

''mid. Cf. Randall A Argall. 1 Enoch and S&mh A Comparatlue Werary and Conceptual 
Andysts of the Themes of Revelation, Creation and Judgment. SBL Early Judaism and Its 
Literature, no. 8, ed. William Adler (Atlanta: Scholars Press, 19951, 118, who says that this 
passage shows that order exists in heaven despite the fact that some stars and angels have 
rebelled. 



punished along with the fallen Watchers provides assurance that God is still in control of his 

creation, despite the disorder brought by these disobedient parts of creation. 

Like the depiction in 1 En. 1-5, natural objects in 1 En. 17-36 are personified and given 

the power of moral choice (cf. Ps. 103:20f; Job 38:7; Sir. 16:27). In ch. 1-5, however. nature is 

consistently obedient to God's commandments, while here in ch. 17-36 some parts of nature 

do not operate according to God's design. Although most of the cosmos still operates as God 

intends, at least part of the natural world is fallen and disobedient and will face eternal 

punishment. This viewpoint also Mers  from that of ch. 6-10, where the earth is seen as a 

victim and is corrupted due to the disobedience of fallen angels. Here in ch. 17-36, parts of 

nature itself are disobedient to God's design and so are held morally accountable. For 

example, the wandering stars (probably the planets) "wandered in an irregular course in the 

heavens in contrast to the k e d  starss2 Some scholars consider the stars of ch. 17-36 to be 

the fallen Watchers, as in the Dream visiod3. But in 17-36, the wandering stars are 

distinguished from the fallen angels (18: 14- 15: 19: 1; 2 1 :6. Although they share a 

similar fiery eternal fate, the place of punishment of the angels is "wen more terrible" than the 

place of punishment for the wandering stars (21:7). 

b. The Redemption of Creation 

Many of the references to nature in ch. 17-36 are symbolic of spiritual reality. The 

dwelling-place of God has a mountain of fie and incredibly fragrant trees, whose leaves and 

flowers never wither (ch. 24-25). The throne of God is symbolized by seven "dignified 

mountains (243; 253). Similarly. the places of eternal punishment and blessing are 

62~andering stars were frequently used as  a symbol for apostates (e.g. Jude 13; Rev. 1:20; 
cf. Theophilus, Ad Autolycwn 2.15). 

- ~ . g .  Herbert Braun, ' m , "  TDNT. 6:238, 241. 

64Cf. Black, Book of Enoch, 160. 
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described in the language of nature. A "blessed place" with a high and holy mountain. 

abundant streams and numerous trees (26: 1-4; 27: 1) symbolizes Paradise (the prototype is the 

earthly Jerusalem). This place has vast forests of large, beautiful, fragrant trees, which 

produce abundant fruit (ch. 30-32). In contrast, Hell is symbolized by a narrow "accursed 

valley formed of hard rock, devoid of water and any growing things (26:5-6; 27:2-3).s5 These 

passages use very sensual images of nature to describe the places of eternal blessing and 

punishment. Thus Paradise is full of the pleasant aspects of nature and is a place of abun- 

dance, while Hell is devoid of such blessings and is a desolate place containfng only unpleas- 

ant aspects of nature. 

1 En. 17-36, therefore, does not have the view of the transformation of nature that is 

found in ch. 6-16. In 6-16 nature is a victim of the sins of angels and humans and will be 

transfonned into a glorious, future new world (ch 10). In 17-36. however, while Para&e will 

have various features of nature that are fruitful and pleasant (such as the fragrant trees). there 

is no suggestion of a new or even enhanced heaven or earth. Rather, 1 En. 17-36 depicts a 

continuity between the original Eden and the future Paradise, which remains hidden on earth. 

The Tree of Wisdom is the same tree that Adam and Eve ate from in the Garden of Eden (32:2- 

6) and the "garden of righteousness" (32:3) is the same as the original garden of Eden.eG The 

Tree of Life also continues to exist, though God transplants it to his holy dwelling in the seven 

mountains (24:4-25:6).67 Those parts of nature that were disobedient to God (such as the 

651saac's translation of 29: 1-2, based on Eth. A, refers to "a tree of judgment which smells 
of rubbish." This would make the passage an additional description of Hell. reminiscent of the 
Valley of Minnom, a frequent symbol of the place of punishment. The Greek is similar ~ p i q  
h 6 p a .  Many commentators, however, reject this text as corrupt and translate it as "aromatic 
trees exhaling the fragrance of frankincense and myrrh'' (Charles. Book ofEnoch, 58; Isaac. "1 
Enoch," 27. footnote a). Black, Book of Enoch, 176, discusses in detail the suggestion of 
PIJdtorius about how the corruption arose from a misreading of the Aramaic; cf. Milk, Enoch, 
233-4; Knibb, Ethiopic Book of Enoch 2: 1 19-20. 

 relo lot, "GCographic," 63; Black, Book ofEmch 179; Joachirn Jeremias, " r I c c p ~ o ~ "  
TDNT. 5~766-8. 

"There is an apparent discrepancy of the location of Paradise in these passages. In ch. 24- 



wandering stars) are punished in a place of torment (ch. 18,2 1) and will play no part in the 

final dwelling place of the righteous. 

5. Summary of the Book of the Watchers 

All three major sections of Book 1 of 1 Enoch (ch. 1-5, 6-16 and ch. 17-36) personify 

nature and are concerned with the corruption and redemption of creation to varying degrees. 

Yet each passage has a different perspective on nature. This chart summarizes the 

differences: 

Table 14: Summary of the Bwk of Watchers 

Corruption of Nature I Redemption of Nature Personification of Nature 

25 it is in the northwest (cf. 70:3, northwest; 77:3, north), while in ch. 32 it is in the east, like 
Eden in Genesis. Black. Book of Enoch. 179, attributes the discrepancy to the conflation of an 
oriental tradition that places Paradise in the east and a Hellenistic tradition that places 
Elysium in the west. Grelot, "GCographic," 46, argues that there are two Paradises. While 
apocalyptic visions often lack geographic precision, there are differences between the two 
locations. Ch. 24-25 refers to the dwelling place of God after the judgment when he brings an 
age of blessing to the earth. while ch. 32 refers to Eden (32:6). Notice that in ch. 25 the Tree 
of Life has been moved, presumably from Eden, to this location in the northwest and ultimate- 
ly to this holy place. 

Not mentioned. 

Nature continues in obedience to God, 
operating as God intended. 

1. The earth has been corrupted by the 
sin of the Watchers. 
2. Nature is a victim of the sin of 
Watchers and humans. 

1. Most of creation operates consistently. 
2. Parts of nature (some stars) choose to 
wander from God's design. 
3. Eden is uncorrupted. 

Cataclysmic end of the world. No refer- 
ence to a new earth. 

No need for cosmic redemption. The 
righteous will 'inherit' the eah .  

After the judgment, nature will be trans- 
formed into a glorious, super-productive 
human dwelling place. 

1. Disobedient parts of nature will be 
punished. 
2. Continuity between old and new Para- 
dise and nature. 

Mountains have fear in God's presence. 

Natural elements have conscious moral 
choice to obey God. 

The earth cries out for release from 
oppression of the Watchers and 
humans. 

Natural elements have conscious moral 
choice to obey God. 



B. 1 Enoch Book S (ch. 72-82): The Astronomical Book 

1. Date and Provenance of the Astronomical Book 

The Astronomical Book (ABJ is one of the oldest Jewish documents attributed to Enoch. 

Most scholars date it in the third century, B.C.~' The Ethiopic text of AB is undoubtedly an 

abridgement of a very lengthy Aramaic original.6D Ch. 80-8 1 are generally considered later 

additions, since their interest is more ethical than scientific and astronomical. In addition, the 

strong emphasis on the regularity of nature in the main part of the book is replaced in ch. 80- 

8 1 with a natural order that is in disarray due to sin7' Nevertheless. since Jub. 4: 18 alludes 

to this section.71 ch. 80-81 must have been written no later than late second centuly B.C. 

2. 1 E n ~ h  72:l-80:l; 82~1-20 

a. The Corruption of Creation 

The larger portion of AB (72: 1-80: 1; 82:l-20) is a quasi-scientific description of the 

movements of the sun, moon and stars. The angel Uriel revealed these secrets to Enoch, who 

VanderKam, Enoch, 76.84-8; Stone, "Enoch and Judaism," 479-92. Since Milik, Enoch 
273, dates Enastr" MS ca. 200 B.C. on paleographical grounds, this is a temzinum ad quem for 
the book. The book is also alluded to in Pseudo-Eupolemus's book on the Jews (ca. 200 B.C.). 
Hence Milik dates it in the late Persian period, largely based on an his claim that Gen 5:23 
alludes to the AB (p. 8). While VanderKam. Enoch 84-8, shows that Milik's evidence is not 
convincing, the possibility of pre-third century date remains open. 

69Milik. Enoch 7, believes that the original Enochic astronomical material Wed several 
large Aramaic scrolls. The EXhiopic version omits several significant sections. Mi& believes 
the Ethiopic "freely adapted and "abridged the '~olumlnous, prolix, and terribly monotonous 
original" (p. 19). Cf. Knibb, Ethioplc Book of hux:h 2: 13; Black, Book of Enoch 10. 

''Otto Neugebauer, 'The 'Astronomical' Chapters of the Ethiopic Book of Enoch (72-82)'" in 
Appendix A to The Book of Enoch or 1 Enoch A New Engltsh Edition. ed. Matthew Black 
(Leiden: E.J. Brill, 1985). 386-9, sees 80:2-82:3 a s  an "apocalyptic intrusion" with non- 
astronomical material. Charles, Book of Enoch 147-8, claims that the original AB consisted of 
ch. 72-78, 82. 79. in that order. The redactor added 80:2-8 to give an ethical twist to this 
scientific section and 81 was added as a link to 91-108. However, Nickelsburg, Jewish 
Uterahtre, 150- 1. believes that at an early stage 81-82.91 were a narrative bridge between 1- 
36 and 92- 105. into which the AB was later inserted. 



then teaches them to his son Methuselah. The title to the book sets forth the purpose: 'The 

Book of the Itinerary of the Luminaries of Heaven" (72: 1). The author gives a painstakingly 

detailed description of the cycles of the sun, moon and stars in order to defend a 364-day year. 

The divine authority for this calendar is based on a revelation that Enoch received from Uriel. 

There is little ethical concern. however, or polernic about the religious significance of the 

calendar (except in 82:4-6. where those who err about the calendar are called "sinners"). This 

is in sharp contrast to Jubilees, which uses the same 364-day calendar to establish the proper 

feast days. 

AB emphasizes the consistency of the operation of the natural world. There are 

numerous references to the constant patterns of the movements of the sun, moon and stars. 

The opening verse (72: 1) indicates that the laws of the movements of the luminaries will 

continue until the new creation comes. These unchanging patterns are "completed with 

precision" (74: 17: 78: 13) as  the luminaries occupy speciflc "fixed positions" in the sky (74: 1-2; 

75: 1-2). The mathematical detail describing the patterns of the heavenly bodies also stresses 

this constancy. Nickelsburg notes that while the mwement and phases of the moon may be 

empirically based (ch. 73). the patterns of the sun (ch. 72) and twelve winds (ch. 76) were 

designed to achieve a complex mathematical symmetry that demonstrates uniformiity in God's 

u n i v e r ~ e . ~  For example, the choice of a 364-day year may be based on the fact that 364 

divided by 7 is exactly 52 weeks.73 

Although A .  agrees with BW 2-5 that the natural world continually operates as God 

designed it, AB is much more concerned than BW about the timing of the movements of the 

luminaries. AB focuses on the patterns of the lum.inaries, except for a brief discussion of the 

winds and weather in ch. 76, while in BW 2-5 the consistent operation of the natural world 

72Nickelsburg, Jaolsh Werature, 47. 

73Charles, Book of Gnoch 150. 



applies to a greater variety of phenomena, including the growth of trees, the production of fruit 

and the seasons. So a frequent theme is that the cyclical movements of the heavenly luminar- 

ies follow the laws of God. The precise, detailed movements of the sun, moon and stars follow 

"rules" (73:l; 74:l; 79:l-2) and "commandments" (72:2, 36; 79:2; cf. 82:8) laid down by God. 

For example, the sun "manifests itself in its appearance as God has commanded that it shall 

come out and go in" (72:36). 

This constant. perfect pattern of nature implies that creation has not been corrupted by 

the sin of humans or fallen angels, in contrast to BW 6-36 and AB 81:2-8. Rather than 

disobeying God, angels oversee the operation of the natural world in accordance with God's 

commandments (e.g. 751.3; 80:l: 8237-20). Everything continues to operate as God has 

designed it and this perfect. consistent operation of nature will continue until the end of the 

world. when God will bring about a new creation (72: 

b. The Redemption of Creation 

In 72:l there is an incidental reference to a new creation at the end of the world. Uriel 

shows Enoch the operation of the present world that will continue "unto eternity, till the new 

creation which abides forever is created." This new creation will be created by God and will be 

eternal. The implication is that at the end of this world there will be some changes in the way 

the present universe operates, since laws governing the operation of the present universe will 

continue until the new creation No details are given about this new creation, however. The 

expectation of a new creation is a theological assumption of the author,'= not a doctrine that 

7 4 ~ .  M. Russell, 107. suggests that one function of mentioning these patterns may be to 
urge right conduct, even as the cosmos perfectly obeys God (cf. 1 En. 2-5). James C. Vander- 
Kam. 'The 364-Day Calendar in the Enochic Literature," in Society ofBlbUcd Werature 1983 
Seminar Papers, ed. Kent Harold Richards (Chico, CA: Scholars Press, 1983). 157-65, argues 
that AB does not aggressively advocate the calendar, so it is unlikely to point to a sectarian 
bias. 

75The idea is probably based on Is. 65: 17; 66:22. in which God promises to create "new 
heavens and a new earth" (cf. 1 Pet. 3: 10- 13; Rev. 2 1: 1). Matthew Black, 'The New Creation in 



he expands upon. The author is primarily interested in a description of the operation of the 

present creation, not theological speculation about the future world. So the reference here to a 

new creation functions primarily to indicate that the laws governing the heavenly luminaries 

will be unchanging as  long as the present creation  endure^.^' SWI, the reference suggests 

that an eschatological new creation was a part of the author's theological worldview. 

In the brief geographical account of chapter 77, there is an allusion to the existence of 

"the garden of righteousness" (77:3). Although its exact location is not stated (in contrast to 

BW 24:4-256; 32:2-6),77 the author assumes that the garden of Eden continues to exist, 

evidently awaiting its eschatological human inhabitants. This concept is spelled out in more 

detail in other portions of 1 Enoch (e.g. 24:4-25:6; 32:2-6). This brief allusion in 77:3 shows 

that the author of AB also held the common apocalyptic belief in the continuity of Paradi~e.~' 

c. The Personification of Creation 

Much as in BW 2-5, AB teaches that the natural world operates as God designed it. 

Yet the personification of nature that emphasizes this perfect operation of nature in BW 2-5 is 

generally lacking in AB. An exception is the mild personification in 75:2, which says the 

I Enoch," in Creation, Chrlst and Culture. Studies tn Honour of T.F. Torrance, ed. R W A  
McKinney (Edinburgh: T & T Clark, 19761, 13-4. shows that the term "new creation" is very 
rare in Jewish apocalyptic (cf. Jub. 1:29), though the concept is frequently expressed in other 
terms (e.g. 91:6: "new heavens"; 45:4: "transform the heavens . . . [and] earth"). A close 
parallel is in 1 QS iv.22f. though Black believes this refers to a "new creation" in the world of 
mankind (Matthew Black, The Scrolls and CMstian Origins. Studies in the Jewish Background 
of the New Testament (1961; reprint, Chico, CA: Scholars Press, 1983), 133). The author of AB 
apparently is thinking primarily in astronomical t e r n .  A similar passage in the Zoroastrian 
Yasts, rdii.57-58 focuses on astronomical changes to the cosmos and may have influenced the 
apocalyptic idea: "the stars, the moon. the sun and endless lights . . . move around in their 
far-revohring circle for ever until they come to the time of the good restoration of the world 
(Charles. Book of Enoch, 1511. 

n~eugebauer, "Astronomical," 407-8; Milik, Enoch 16. 

78Cf. Jeremias, "rIcrgddhao~." TDNT, 5:766-8. 



"luminaries scrupulously render service" (Isaac). On the whole, however, the personal 

obedience of natural things as in BW is replaced in AB by thousands of angels who oversee the 

operation of the luminaries and control the seasons (e.g. 75: 1.3; 80: 1; 82:7-20). In AB these 

unseen personal powers carry out God's commandments by properly operating the universe, 

rather than the natural phenomena themselves obeying God, as in BW 2-5. 

3. 1 E I L O C ~  80:2-81:lO 

Most scholars agree that two fragments. which appear as 80:2-8 and 81: 1- 10 in 1 

Enoch, come from a different source than the rest of AB." Both passages have a strong 

ethical interest. in contrast to the quasi-scientific descriptions of nature in 72-79, 82. In fact, 

ch. 8 1 has no discussion of natural phenomena at all. Rather it speaks of heavenly tablets 

from which Enoch learns all the deeds of humanity and it focuses on Enoch's responsibility to 

teach what he learned and to exhort people to righteousness. 

a. The Corruption of Creation 

Ch. 80 has a strong interest in the natural world, but it has a very different perspective 

than ch. 72-79 and 82.80 In the main part of AB the cycles of nature are consistent and 

unchanging. being ordained by God to continue until the new creation comes. By contrast, ch. 

80 describes an eschatological time in which the normal operation of nature will radically 

change. At that time there will be a shortened year (v. 21. changes of seasonal patterns (v. 2), 

"Argall. 129, notes the similarities of 80:6-8 to BW 18: 15-19:l and argues that both share 
a common tradition. 

80E. Rau argues that the eschatological changes in nature described in 80:2-8 are antici- 
pated in 72: 1 (E. Rau, "Kosmologie, Eschatologie und die Lehrautoritat Henochs: Traditions- 
und formgeschichtliche Untersuchungen zum Ath. Henochbuch und zu ve~wandten Sch&enl' 
(PhD Dissertation, University of Hamburg, 19741, 279-305; cited by VanderKam, Gnoch, 
106-7). The first part of 7 1:2 summarizes the normal operation of nature in 72:2-79:6, while 
the end of the verse ("until the new creation") points to the transition time when the laws will 
change. However, VanderKam, Enoch, 107. notes that the new creation has not come yet in 
80:2-8. even though the operation of nature has changed. 



massive crop failures (w. 2-31. droughts (v. 2) and alterations in the movements of the 

heavenly luminaries (w. 4-7). Similarly, whereas in the rest of AB angels control the luminar- 

ies and the seasons obey perfectly, in ch. 80 they make errors in canying out their orders and 

cause deviations in the movements of the luminaries and the timing of the seasons (v. 6-7). 

Whereas in the rest of AB, there is no moral interest and natural law is rigid, in ch. 80 

deviations in the operation of the natural world are connected with the increase of "sinners" 

(w. 2, 7-9). 

The writer of 80:2-8 does not argue that these deviations in nature presently &st, but 

rather that nature will be corrupted at an undefined future tirne referred to as "the days of the 

sinners" (v. 2, Black). At that tirne, the stars will "modify their courses" (v. 7). the moon will 

"shine more brightly" (v. 5)81 and the angels will commit errors and fail to follow the patterns 

"prescribed for them" (v. 7). These future deviations are striking when set against the back- 

ground of the clockwork-like operation of nature in ch. 72-79, which the author apparently 

assumes to be the nonnal way the natural world operates. 

These eschatological changes in the natural order are connected with sin, for "sinners" 

will increase (v. 2) and will worship the stars as gods (v. 7), and the angels who control the 

stars will "stray from the commandments" (v. 6, Black). It is not entirely clear, however, 

whether the changes in nature will be the result of sin or a punishment for sin. Most 

translators agree with Black's rendering of v. 2a: "And in the days of the sinners years shall 

become shortened.Ia2 This apparently makes the changes in nature a corruption of nature 

due to the increase in sin. Isaac's translation is less clear: "In respect to their days. the 

%nibb, Ethiopic Book of Enoch 185, and most modem commentators see v. 5 as a 
reference to the moon, but Charles, Book of Enoch, 171, sees this as a reference to the sun. 

8 2 ~ l a ~ k ,  Book O f E m h ,  69: cf. Knibb, Ethiopic Book of Enoch 185 and Charles, Book of 
Enoch, 171. 



sinners and the winter are cut ~ h o r t . " ~  This could suggest that both the destruction of the 

sinners and the changes to the natural order are a divine punishment for sin. 

It is probably best to see w. 2-7 a s  principally a description of the cosmic results of 

human and angelic sin.84 The changes in the patterns of the stars are due to the "errors" 

(Isaac) or "transgressions" (Charles) of the luminaries in not canying out the orders given them 

(w. 6-7). So the changes are not due to a divine command but due to the disobedience of the 

stars themselves. Nevertheless. the passage also describes cosrnic punishments for sin, for 

v. 8 refers to punishments such as plagues (Isaac) that wiII destroy the sinners. Thus 80:2-8 

shows the delicate relationship that exists between moral obedience and the cosmic order. 

When sin increases among humans and angels. even the balance of nature is upset. 

There is a considerably different view of the cycles of nature in 80:2-8 than is to be 

found in most of AB, perhaps because this passage came from a different source. Yet the 

redactor who put this passage in its present context has created a powerful picture of the 

eschatological damage that sin will bring to creation by juxtaposing this passage with a 

description of the perfectly consistent, normal operation of nature. The point is not that 

natural law is fickle, but that the normally structured order of nature will be seriously 

corrupted by sin. This adds an ethical message to AB about the cosmic consequences of sin. 

b. Personification of Creation 

Although there is no true personification of the natural world in AB 80, the passage 

teaches that angels control the heavenly luminaries, the seasons, and other aspects of nature. 

A s  a result, when these angels make errors in carrying out God's will in the last days, there 

were will be deviations in the movements of the luminaries, the timing of the seasons and 

83~saac. " 1 Enoch," 58. 

B 4 ~ l a ~ k ,  Book o~ERDcFL, 69 and Charles, Book of Enoch, 171 refer to the "perversion" of 
nature. 



other cosmic disasters (v. 6-7). Thus the reference to angels behind the operation of the 

natural world supports the moral signincance of the eschatological cosmic disasters. 

4. Summary of the Astronomical Book 

Book 3 of 1 Enoch has a great interest in the natural world, particularly the regular 

operation of the heavenly luminaries. The relatively small amount of eschatological material in 

AB, however, does not generally bring the redemption of creation to the forefront, although it is 

assumed (72: 1). The difference in perspective of the major sources on the corruption of 

creation is profound: In most of AB. nature follows perfectly the divinely ordained pattern; but 

in 80:2-8, nature is seriously corrupted due to sin. The following table summarizes these 

differences: 

Table 15: Summary of the Astronomical Book 

Corruption of Nature 

Not cormpted: Nature perfectly follows the 
laws of God. 

C. 1 Enoch Book 4 (ch. 83-90): The Book of Dreams 

1. Date and Provenance of the Book of Dreams 

The Book of Dreams (BD) contains two apocalyptic dream visions of Enoch. The first 

(ch. 83-84) is a description of cosmic destruction, probably due to the flood. The second (ch. 

85-90), the so-called Animal Apocalypse 0, is a vaHcinfum ex eventu prophecy of biblical 

history in the form of an elaborate allegory where animals represent people and nations. 

AA is relatively easy to date on internal grounds since it switches from historical events 

Normal patterns of nature are corrupted due 
to eschatological increase in sinners and 
'errors' of angels controlling the luminaries. 

Redemption of Nature 

The new creation (72:l) is alluded to 
but it is not a major point. 

Personlflcatlon of Nature 

Angels control the movements of the 
sun, moon and stars. 

Not mentioned. Angels control the movements of the 
sun, moon and stars. 



to eschatological prophecy when Judas Maccabaeus is still fighting the Gentile nations 

(90: 17)~'~ It is, therefore. universally agreed that it was written between 165-160 B.C.. by a 

Judean Jew who supported the Maccabaean revolt.= The first dream vision is also of Semitic 

origin. probably slightly earlier than fi8' 

2. The First Dream Vision (Ch. 83-84) 

a. The Corruption of Creation 

The first Dream Vision (ch. 83-84) is a prediction of a great catastrophe that will 

destroy the earth. The destruction is massive: the earth is swallowed up in a great abyss. 

mountains crash down. and trees are uprooted and sink into the abyss (83:3-7). Most 

scholars believe this refers to the Flood of ~ o a h . ~  For example, "sinking in the abyss" is 

probably a metaphorical description of the damage of the Flood. The sins of the angels (84:4) 

probably are the sins of the Watchers that precipitated the Flood according to BW (ch. 6-16). 

Collins, however, interprets the references somewhat differently. He argues that the 

vision does not refer to any particular crisis, but is "a paradigm of judgment, a reminder that 

the whole world could be destroyed. It implies the contingency of the world. its dependence 

=some older commentators argued that the great horn (90:9-16) refers to John Hyrcanus, 
the fourth Maccabaean leader (e.g. Beer, Henoch 296. and Dillmann, Henock 277-9). Most 
modem scholars, however. follow Charles, Book of Enoch 208, in identifying the great horn as 
Judas Maccabaeus. Charles notes that if the great horn were John Hyrcanus, there would be 
no reference at all to Judas, the greatest of the Maccabees. Cf. VanderKam, Enoch 161-2; 
Milik, Enoch 43-4; Black, Book of Enoch, 276; Collins, Apocalyptic Imaginatian, 55. 

'%IUik. &wch 4-4 (164 B.C.); VanderKam. En& 161-3 (late 160's. before Judas' death in 
161 B.C.); Black, Book of Enoch 20 (165 B.C.); Nickelsburg, Jaotsh Utemture, 93 (164- 169 
B.C.). 

''Black, Book of Enoch 20. While the first dream vision is not represented in the MSS from 
Qumran, this is of little significance since the fragmentary texts only contain a quarter of the 
text of BD. Cf. Mflik, Enoch, 41-2. 

%.g. Black. Book of Enoch 19; Charles. Book of Enoch 181; VanderKam. huK:h 160; 
Nickelsburg, Jewish Uteratwe, 90. 



upon its ~naker."~' Although Collins probably overstates the generality of the warning, the 

description of the cosmic disaster is vague enough to serve as a timeless warning for the 

cosmic consequences of sin. While the typology between the Flood and the Flnal Judgment Is 

not as  clear here in the first Dream Vision as in BW (ch. 10). similar parallels between the two 

events may be implied (cf. 84:4).'' 

God will bring about this cosmic judgment because of sin. Unlike BW, however, which 

blames the problems of the world completely on the fallen Watchers. this first Dream Vision 

bases the corning cosmic judgment on both human and angelic sin." For example, in his 

intercessory prayer Enoch presupposes angelic sin (84:4a), but this does not occupy the 

central role that it does in BW 6-16.'~ Rather God's wrath is principally upon sinful human 

beings who are accountable for their own sin (83:7; 84:4b, 6). Thus although the immediate 

setting may be the Flood. the message is that God will bring destruction to the world for 

human sin. 

In 83: 11 Enoch praises God for the regularity of nature. After his terrifjring dream, he 

is greatly relieved to see that the sun still rises in the east, the moon sets in the west. the stars 

appear at their norrnal time and place, and generally the earth operates according to God's 

plan. The author assumes that at present nature operates consistently as God designed it, 

much like AB (ch. 72-79), although BD does not have the detail that AB has about the 

'%o VanderKam. Enoch. 160; cf, Maxwell J. Davidson. Angels At Qumran A Comparative 
Study of 1 Emch 1-36. 72- 108 and Sectartan Wrllings From Qumran (Sheffield: Sheffield 
Academic Press, 1992). 96. 

''~harles, Book of Enoch 181, however, says it is only the sin of the angels who corrupted 
the earth. This is true in the second vision (86-87). but not the first. which places responsibil- 
ity on both humans and angels. 

*Stephen Breck Reid, Enoch and Daniel. A Form Critical and Sociological Stucly ofHistorica1 
Apocdgpses, Bibical Monograph Series, no. 2. ed. Duane Christiansen and John C. Endres 
(Berkeley: Bibal Press, 1989). 56, suggests that the "fall of heaven to earth" in 83:3-4 refers to 
the fall of the Watchers. 



operation of the luminaries. The corning time of cosmic disaster does not negate the fact that 

God designed the natural world to work in a consistent and predictable manner. 

b. The Redemption of Creation 

The first Dream Vision has no discussion of the world after the eschatological cosmic 

disaster. It simply says that God will preserve a righteous remnant of Enoch's descendants 

from the coming destruction (8323, 10; 845-6). 

3. The Animal Apocalypse (Ch. 85-90) 

The second dream vision, the Animal Apocalypse (ch. 85-90), is a complex allegory of 

Jewish history in which various types of animals represent people and nations. Most of the 

vision is a vafkinium ex eventu prophecy from Adam through Judas Maccabaeus' deliverance 

of the Jewish people from the oppressive Hellenizing campaign of Antlochus IV. After Judas 

delivers the nation and is at war with the surrounding Gentile nations, the story jumps to the 

final eschatological battle. followed by the Final Judgment and eternal Kingdom of God 

(90: 170. 

a, The Corruption of Creation 

A large portion of the vision is devoted to the Flood. Although M uses symbolic 

language. many concepts associated with the Flood are similar to those found in ch. 6-1 1 of 

BW. The fall of the Watchers, birth of the Giants. binding of the Watchers, destruction of the 

Giants and the Flood are all symbolically described (ch. 86-89). As in BW, the Flood is a 

judgment for the sins of the Watchers. In AA as  in the first Dream Vision, however, the 

humans are also responsible (e.g. 87:4). Many humans are violent to each other, even as the 

offspring of the Watchers (the Giants) are violent to each other (865; 87:l; 88:2). 

AA uses the same motif found in BW that nature is a victim of the Watchers' sin (7:5-6; 



9:2), although it is more subdued. As the offsp- of the union of the Watchers and 

human women attack and devour each other. "the earth began to cry aloud" (87: 1). This 

suggests that the earth itself suffered harm due to the violence of the wicked Giants. The 

earth is personlfled as crying out with pain and fear.94 In 88:2 this is described in more 

literal language: As the Giants killed each other, "the whole earth quaked because of them." 

While this probably refers to earthquakes, there may be the double meaning of "quake with 

fear" (cf. 86:6; 1:5-6). As in BW (8:4: 9:3. 10). AA draws a parallel between the fear of humans 

from the violence of the Giants and the "fear" of nature (cf. 86:6, "the children of the earth 

began to tremble and quake"). Both humans and the natural world are victims of angelic sin. 

b. The Redemption of Creation 

Even as BW had an idealized conception of the future on earth (e.g. ch. 10: 25-26; 

29-32), AA also concludes with the Kingdom being established on earth. Ch. 10 moves easily 

between the two judgments of the Mood and the Final Judgment and between the era of 

blessings after the Flood and the eschatological Kingdom. In AA, however, the two judgments 

are clearly separated by centuries of history and the Kingdom of God closely follows the 

victorious battles of Judas Maccabaeus. The historical description ends with 90: 16, while 

Judas is still at battle with the Gentile nations, and the apocalyptic eschatology begins at 

90: 17. In addition, there is no idealized period of blessing after the Flood, but rather strife and 

oppression come shortly on the heels of the Mood (89: 1 1.13, 15, et~.) . '~ 

"The offspring are represented by "elephants and camels and asses" (86:4). 

9 4 ~ ~ ~ o r d i n g  to Patrick A. Tiller, A Commmtary on the Animal Apocdgpse of 1 hzoch, SBL 
Early Judaism and Its Literature, no. 4 (Atlanta: Scholars Press, 19931, 241, "children of the 
earth" in 86:6 refers to animals, in contrast to humans who are symbolked by animals in the 
allegory. If this is so. then this verse also refers to the trembling of the animals in fear of the 
Giants. Charles, Book ofEnoch 188, however, believes the author abandons symbolic 
language at this point. so it simply refers to humans. 



The Kingdom of God is described in ch. 90 in very earthly terms. God comes to earth 

to intervene directJy in the h a 1  battle that delivers the Jewish people (90: 18). The earth splits 

open and swallows the attacking Gentiles. Then God's throne is set up in "the pleasant land," 

a reference to Palestine, probably Jerusalem (v. 20; cf. 89:40).= From this throne he will 

personally judge both angels and humans, and then he will rule on earth. The fiery pit into 

which the Watchers and the Gentile enemies of Israel are cast (w. 21-27) is "on the south side" 

of Jerusalem, probably referring to Gehenna (v. 26Lg7 The earthly Jerusalem ("the old 

house," v. 28) is replaced with the glorious New Jerusalem. which is brought by God from 

heaven ("a new house greater and loftier than the first," v. 29).s8 Thus at least part of the 

environment is transformed when the perfect New Jerusalem comes from heaven to become a 

human dwelling on earth. The chapter, however. does not have a strong concern for the 

transformation of the natural world, such as is found in BW (e.g. 10: 18-22). 

The Lord himself will dwell in this New Jerusalem on earth (90:29). The Gentiles who 

were not cast into the fire will pay homage to the Jewish people (w. 30,33). The dead Jews 

are resurrected and the dispersed ones are gathered to live in this earthly New Jerusalem (v. 

33). Then the Messiah I"a white bull . . . with large horns") comes and all Jews and Gentiles 

fear and revere him (v. 37)." In many ways, conditions are restored to the primordial earthly 

96Charles, Book of Enoch, 212; Collins. A p o c ~ p t l c  imagination, 55. 

97Bla~k. Book of Enoch 278. 

W e  concept of the New Jerusalem is derived from OT prophecy (e.g. Ez. 40-48; Is. 54: 11- 
12; 60: Hag. 2:7-9; Zech. 2:6-13). Other Apocalypses also have the concept, including 4 Ez. 
7:26; 13:36; 2 Bar. 32:2; Rev. 21:2, 10. 

%e ''white bull" (90:37) has traditionally been interpreted as the Messiah (e.g. Charles, 
Book of Gnock 215). He is not a Davidic king, however. and he apparently plays no part in the 
military deliverance of the Jews. since he does not appear until after the Judgment and resur- 
rection. God acts directly, rather than through a Messiah, to win the final baffle (90: 18) and 
rule on earth (90:201). Milik, Enoch 45, argues that the white bull is a more glorious "second 
Adam," corresponding to the first Adam, which was also represented as a white bull (85:3). 
While this theory has some value, many of the Patriarchs are represented by white bulls. 
Black, Book of E m h ,  20- 1, 280, correctly notes that this second Adam theory does not rule 



ideal that was in Eden.lW The Messiah-figure (90:37) is a second Adam, who is wen more 

glorious than the flrst man (Adam also is represented as a "white bull" in 85:3. but this second 

Adam has "large horns"). The Jews and righteous Gentiles are then transformed into white 

bulls (90:38), indicating their restoration to the righteousness of Adam and the Patriarchs (who 

also are represented as white bulls. ch. 85). The eternal kingdom is an earthly one. Both 

people and the environment (the New Jerusalem) are transformed into an ideal state and many 

of the primordial conditions return. though with God ruling directly on earth in the midst of 

humanity. There is, however, no depiction of a transformation of the natural world in ch. 90, 

unlike the detailed descriptions of nature in Paradise found in BW 17-36. 

c. The Personification of Creation 

Although personification of the natural world is not frequent in A& there is an 

important example in 87: 1. The earth cries aloud in pain and fear due to the violence of the 

wicked Giants. This emphasizes both that nature suffers harm due to sin and that nature is 

itself a victim of sin. 

4. Summary of the Book of Dreams 

The first dream vision has no references to the corruption of nature due to sin and no 

picture of a final redemption of creation. The perspective of the regularity of nature in the first 

dream vision is very similar to the AB. though without the extremely detailed description of 

nature. 

out a messianic significance, wen a s  Paul uses the second Adam motif as a picture of the 
Messiah (cf. Rom. 5: 12-2 1). The Gentiles fear him much as they fear the traditional Davidic 
Messiah-King. Charles, Book of Enoch 2 15-6. says that messianic hope was practically dead 
at this m e .  since Judas was such a powerful and victorious figure. It is probably more 
correct to say, however, that the concept of the Davidic Messiah Warrior-King does not fully 
evolve until the next century (cf. Pss. Sol. 17- 18. ca. 60-40 B.C.). 

'Wahl, 426, classifies ch. 90 a s  a restihttion of the original perfect order of creation; cf. 
Black, "New Creation," 19-20; Mi&, Enoch, 45; Nickelsburg, Jewish Literature, 93. 



The second dream vision (AAJ contains most of the concepts of the natural world found 

in BW (ch. 6-16), though they are more subdued. References to nature are more difficult to 

find since the form of the section is highly allegorical and the focus is on the key figures of 

biblical history. AA agrees with BW about the negative effect that the sin of the Watchers had 

on nature and the emotional cry of the earth for deliverance. There is in AA, however. 

generally much less interest in the transformation of nature than in BW. 

The following table summarizes these key points: 

Table 16: Summary of the Book of Dreams 

Passage 

Ch. 83-84 

Ch. 85-90 

Corruption of Nature: I Redemption of Nature: Personldcation of Nature: 

Not corrupted: Nature perfedly 
follows the laws of God. 

Nature is a victim of the sin of the 
Watchers and the Giants. 

None. 
-- - - - - 

No mention of a new creation. 

1. The Kingdom will be in the New Jerusalem, which 
is brought to earth by God. 
2. God will dwell on earth in the Kingdom. 
3. Restoration of primordial state of humans on earth. 

The earth cries out in fear 
and pain because of the sin 
of the Giants. 

D. 1 Enoch Book S (ch. 91-108): The Epistle of Enoch 

1. Date, Provenance and Unity of 1 Enoch Book 8 

The fifth book of 1 Enoch contains several sections from different sources: (11 The 

largest section is the Epistle of ~noch,"' which covers 91: 1-10, 18-19; 92; 93:l-2, 11- 14; 

94-105.1°2 (2) A distinct section known a s  the Apocalypse of Weeks (AW) is imbedded within 

the Epistle. Most scholars believe that the original order of AW was 93:3- 10 before 91: 1 1-17, 

'''This title is found in the Greek Chester Beatty-Michigan papyrus and in 100:6. Milk.  
Enoch 47; Campbell Bonner, The Last Chapters ofGnoch in Creek in Studies and Documents 
(London: Christophers, 1937). 50- 1. 86-7. 

' W i l e  earlier scholars believed ch. 91 to follow ch. 92 (e.g. Charles. Book of Enoch, 224). 
4QEng has the ch. 91 before ch. 92, as  in the Ethiopic. Mi.&, Enoch, 200. 



which is confinned by the Aramaic fragments from (3) Ch. 106-107 are probably 

from an earlier "Book of ~oah,'"" and (4) ch. 108 is a separate Enochian writing that was 

added later.lo5 

Most scholars agree that AW predates the Epistle and was incorporated by the author 

of the Epistle. AW was probably written shortly before or early in the Maccabaean revolt Ica. 

167-165 B.C.), '~ though VanderKarn dates it 175-167 B.C."~ The rather timeless parae- 

netic material in the Epistle makes it more difficult to date precisely. The Epistle is generally 

dated from the late second century to early first century B.C.,'OB though some date it earlier 

in the second century.'* Milik claims that both AW and the Epistle were written by the 

same person during the late second to early first century B.C.'1° 

'"%id., 48, 247,265-7; Black, Book of Enoch 287-8. In 4QEng (mid-first century B.C.), 
9 1: 1 1- 17 follows 93:9- 10 directly. 

'"Charles, Book ofEnoch, xlvi-xlvli, 264; Milik, Enoch 55-7: Martin, H&och Ixxxvili, xcviii; 
Beer, Henoch. 229. This section became a part of the Epistle of Enoch quite early, since it is 
in the Aramaic 4QEnc. Ch. 106. however. is separated from ch. 105 by one and a half blank 
lines. Milik, Enoch 206-10. 

'%lack, Book of Enoch 323; Charles, Book of Enoch. li; M i U  Enoch 57. 

lWCharles, Book ojEnoch 2 18.22 1-7: Beer, Henoch 230-1; Ferdinand Dacinger, Henochs 
Zehnwochenapokalypse und Offem Probleme der Apokalyptlkforschung, Studia Post-Biblica. 
no. 29 (Leiden: Brill. 1977). 136-40. 

lW~ames C. VanderKam, "Studies in the Apocalypse of Weeks (1 Enoch 93: 1-10; 91: 11- 17); 
CBQ 46 (1984): 51 1-23; VanderKarn, Enoch, 142-9. Martin, H k h  xciv, xcvi-xcvii, also dates 
it before 170 B.C. 

'OB~artin, H&uch xcfv, xcvi-xcvii (95-78 B.C.); Beer, Henoch, 230- 1 (104-78 B.C.); Charles, 
Book ofEnoch 222, is undecided between 104-95 B.C, 95-79 B.C. and 70-64 B.C. 

'VanderKam, Enoch. 171, suggests that a pre-Maccabaean date is "quite possible and 
indeed probable" and Collins, Apocalyptic Imagination 49. argues for a date prior to 160 B.C. 

"%iW, Enoch 255-6. 



2. The Apocalypse of Weeka (93:3-10; 91: 11-17) 

a. The Corruption of Creation 

AW reports a vision in which Enoch sees a schematized overview of history, which is 

divided into ten periods called "weeks." The periodhation of history creates the impression of 

an ordered universe under supernatural control, in which everything proceeds according to a 

divinely ordained plan."' The certainty that history will end in eternal punishment for the 

wicked and eternal blessing for the "chosen righteous" encourages the righteous to persevere 

in their righteous lifestyle. 

As in other Enochian writings, the Flood occupies a prominent place in the pattern of 

history (week two). Much like in BW 10. there is a close connection between the Flood and the 

Final Judgment. The author calls the Flood "the former E n d  (93:4), which implies that he 

thinks of "the great judgment" (91: 151 as  the latter ~ n d . " ~  Yet there are several important 

differences between the description of the Mood in AW and BW: (1) AW does not intertwine 

descriptions of the Flood and the Final Judgment as  BW 10 does. The Flood occurs in Week 2 

and the Final Judgment occurs in Week 10. (2) In AW the Flood is not. as in BW 10, a divine 

judgment for the sin of the fallen Watchers but rather a divine judgment for human sin. While 

sin existed in the world during the First Week, even prior to Enoch's time, "justice was 

delayed" 193:3) until the Mood of the Second Week."' So while there is an allusion in AW to 

the sin of the Watchers when they are finally judged at the Final Judgment (91: 15), this plays 

no part in its Flood story. By contrast, human sin is mentioned in virtually every verse of AW, 

"'J. Licht, 'Time and Eschatology in Apocalyptic Literature and in Qumran." JJS 16 (1965): 
18 1; Collins, Apocalyptic Imagination, 50. 

121saac, " 1 Enoch," 74, translates it "first consummation." Black, Book of Enoch, 289, 
notes that 9n13 ("former") also can mean "ancient," in the sense that this "end occurred 
during the days of the "ancient ones." 

*'%id., 85, translates 93:3c "til my time justice was delayed." Cf, Dillmann, Henuch, 67, 
294; Charles, Book ofEnoch, 229, and the alternate translation of Knibb, Ethfopic Book of 
Enoch, 224: ''while judgment and righteousness held back" 



in keeping with the ethical focus of AW and the rest of the Epistle of Enoch. (3) The effects of 

sin on the natural world are not clearly described in AW, in contrast to BW 7-9 where the 

suffering of the earth and animals at the hands of the Giants is emphasized. 

There is, however, a relevant fragmentary verse that follows 91: 17 in the Aramaic MS 

lQEng 1 ii 13- 17. Lines 13- 14 have been reconstructed with fair certainty as a reference to 

the resurrection of the righteous, probably from 91: 10a.'14 Lines 15- 17, however, are more 

dillicult. since only a small fraction of the lines remain. Black reconstructs these lines to read: 

"and unrighteousness shall altogether cease, And the earth will be at rest fiom oppression, for 

all generations for ever."' l5 In place of "oppression," Milik inserts "the sword" (or altemative- 

ly "impiety").''6 If Black's recreation of the original text is correct (or M W s  alternate read- 

ing), this would imply that the earth in some sense suffers from evil actions and that the earth 

will no longer suffer when evil people are judged and removed. This perspective would be 

consistent with the view of the relationship between sin and the natural world in BW (esp. ch. 

10) and BD (esp. ch. 801, though it is somewhat surprising that there is no other reference to 

this view in AW. Nevertheless, since Black's reconstruction of the text is somewhat specula- 

tive, this verse offers only tentative support for the view that sin damages the natural world. 

b. The Redemption of Creation 

The eschatological section comprises the Eighth through the Tenth Weeks (91: 12- 17). 

There is a final eschatological battle in which the righteous defeat the wicked (91: 12).'17 The 

righteous enjoy an extended period of material blessing on earth with a restored and more 

glorious temple (91: 13). The Final Judgment results in punishment for the wicked humans 

"%lack, Book of Enoch, 294-5: Milik, Enoch. 260- 1. 

' '%lack. Book of Enoch. 87. 

' 'Wilik, Enoch, 260- 1. 

  h he emphasis is on their moral evil as  opposed to their oppression as in AA. 
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and the Watchers as well, as reward for the righteous (91: 14-15); Then new heavens appear 

(91: 16) and the righteous enter into an eternal heavenly existence of goodness and righteous- 

ness (91:16). 

After the judgment. "the first heaven will pass away, and a new heaven shall appeaf 

(91: 16). The appearance of a new heaven introduces eternity, described as "many weeks 

without number forever" (Isaac). This agrees with the concept of a new creation found in other 

sections of 1 Enoch (cf. 72: 1; 45:4) and is probably based on the promise of a new heaven and 

new earth found in Is. 65: 17 and 66:22. It is significant, however, that there Is no mention of 

a new earth in this passage. The picture of the eternal state of the righteous in AW is that of a 

very spiritual existence.' l8 This is a sharp contrast to the earthly, material eternal state of 

the righteous portrayed in BW (10: 16- 1 1:2: ch. 24-27: 30-32) and BD (90:20-38). BW 

describes Paradise in very physical language, full of rich pictures of the beauty and super- 

abundant productivity of a transformed nature. By contrast AW describes the eternal venue of 

the righteous as heaven, not earth, and emphasizes the righteousness and glcry of those who 

dwell there (91: 16-17). The only aspect of the material world mentioned in AW is the greater 

glory of the heavenly luminaries: 'The powers of heaven will shine and rise for ever and ever 

with seven-fold light" (91: 16; cf. 1s 30:26; Is. 60: 19-20). This is a reference to cosmic transfor- 

mati0n.l l9 Nevertheless, when AW deals with the eschatological transformation of creation. 

18cf. Black, "New Creation," 17-8; Russell, Method and Message ,  29 1-2. Contrast D. M. 
Russell, 115-6, who believes that a new earth is assumed. based on the earthly descriptions in 
w. 12-13. However, he blends the description of the temporary earthly kingdom in the eighth 
week (w. 12-13) with the eternal state during and after the tenth week (w. 15-19). It is 
difficult to see how Russell's argument from silence ("a new earth . . . is nevertheless 
assumed") can be elevated to "a clear concern for. . . the entire created order." A similar 
approach is taken by Dexinger, 141-3. 185. He says that it would be redundant to mention 
the new earth in v. 16. since it was dealt with previously in v. 14. He sees a two stage purging 
process: (1) judgment on earth (v. 12). with new temple (v. 13) and a new universal order (v. 
14); (2) judgment in the heavenly realm (v. 15) with a new heaven (v. 16) and a new heavenly 
order (v. 17). 

19Cf. Black, "New Creation," 17; Black, Book of Emch, 294. 



the emphasis is primarily on the spiritual. cosmic and heavenly domains, not on the natural 

world of the earth. 

The Ethiopic text of 9 1: 14 goes further than the Aramaic to Indicate that this world will 

come to an end: "the earth will be written down for destruction" (Knibb). The Aramaic, 

however, is probably truer to the ethical concerns of the context: "all the workers [of impiety) 

shall entirely pass away from the whole earth."lZ0 

While the eternal state of the righteous in AW is prirnady spiritual in character, there 

is a material reference to a kingdom on earth. In the Eighth Week (91: 13) there is a temporary 

earthly kingdom for the righteous, which occurs after the Israelites have destroyed their 

unrighteous enemies in battle (91: 12).12* Whfle the text says that the temple lasts "for all 

generations forever" (91: 131, it appears that this earthly state ends with the Final Judgment 

(Weeks Nine and Ten, 91: 14-15). While it is not precise to call this a "Messianic ldng- 

d ~ r n , " ' ~ ~  since no Messiah is explicitly mentioned. it is clearly an eschatological time of 

blessing on earth for the righteous. The kingdom involves material prosperity for the righteous 

and the construction of a glorious new temple in Jerusalem (93: 13).lD Nevertheless, the 

description of this temporary earthly kingdom in AW lacks the rich nature imagery and the 

emphasis on the physical prosperity of nature found in BW. 

'"If the "perverse generation" of Week Seven (93:9- 10) and the battle at the start of Week 
Eight (91: 12) refer to the time of the Maccabaean revolt, the author may have expected this 
kingdom to be ushered in by the Maccabaean heros (cf. 90: 19; 1 Macc 3:3). Black, Book of 
Enoch. 292-3; Dexinger, 138. 

'"contra Charles, Book of Emch 220. Black, Book ofEnoch, 292-3, however, notes that 
"the royal house of the Great One" may be an allusion to the promised eternal house of David 
in 2 Sam. 7. 

123Charles. Book o fEmch  232: Black, Book ofEmch  293. 



3. A Nature Poem (Ch. 93:ll-14) 

After the Seventh week of AW, there appears in the Ethiopic text a brief nature poem 

(93: 1 1 - 14). In the Aramaic. an apparently much longer version (not fully presexved) appears 

after the completion of AW (before ch. 94).124 This piece of wisdom literature says that 

humans cannot know the secrets of God in heaven or understand the dimensions and 

operation of the heavens and earth (cf. Job 38:33C Is 40: 12- 13: Prov 30:4). In the Ethiopic, it 

is linked to its context in AW wlth the addition of "concerning all his creation" in 93: 10, so that 

the "wisdom and knowledge" that God gives his elect at the close of the Seventh week are 

focused on the creation.12' 

Yet despite the concern of this passage for the operation of nature, it contains no 

reference to the present corruption or future state of the natural world. It primarily highlights 

the value of the secret knowledge that Enoch has gained about the universe through revela- 

tion. It does not fit well into the context of either AW or the Epistle. The perspective is closer 

to the revelation given to Enoch about the inner workings of heaven and earth in BW 17-36 

and the operation of the heavenly luminaries in AB 72-79.1m 

4. The Epistle of Enoch (91:l-10, 18-19: 92: 9S:l-2, 11-14; 94-108) 

The bulk of Book V is the "Epistle of Enoch." a repetitious paraenesis, that urges 

righteous living and promises a blessed reward for the righteous and eternal condemnation for 

"sinners." The purpose is to encourage the righteous to persevere in the face of injustice, 

lZ4Milik, Enoch, 270- 1. 

'%illmann, Henoch, 299, argues that the nature poem illustrated the wisdom of 91: 10. 
Modem commentators. however, tend to believe that "concerning his creation" was added to 
make the inserted poem fit the context (cf. Black, Book ofEmh. 286). 

12%f. Milik, Emck 270- 1, who believes it is a eulogy for Enoch (delivered by himself!) about 
his accomplishments in learning things ordinary mortals could never how. especially in the 
journeys of ch. 1-36. 



oppression and violence. since one day they will be rewarded and the wicked will be pun- 

ished.''? Although the genre of the section is a letter or almost a te~tarnent , '~~  there is 

much in the outlook and eschatology that is apocalyptic, particularly in passages on the 

eternal condemnation of the wicked and the eternal blessings of the righteous.'29 

a. The Corruption of Creation 

As in AW and BW, the Flood and the Final Judgment are closely connected in the 

Epistle. In the introduction to the Epistle, where Enoch addresses his children, Enoch twice 

refers to "a great chastisement" (91:5. 7). The first is a reference to the Flood (91:5). which d l  

bring an end to oppression and wrong-doing that had become so strong on earth. Immediately 

in the next verse. however, he says "oppression shall again reach its peak upon the earth" 

(91:6). Thus sometime after the Flood, oppression, injustice and iniquity will infect the world 

more severely than before the Mood. As evil and apostasy continue to increase on earth, God 

finally brings another "great chastisement," the Final Judgment. A s  in BW (ch. 10). here also 

the first judgment is a type of the second judgment. Sfmilar language, such as evil being 

"uprooted from its foundations." is used of both judgments. Yet though the two judgments are 

described side-by-side, they are clearly distinguished. In the Final Judgment. God personally 

appears in a theophany to pour out his wrath and execute judgment (91:7; cf AA: 90:18,20). 

Fire, not water, destroys the evil-doers and their idols (91:9). Then the righteous are resurrect- 

ed (91:lO). 

"'George W. E. Nickelsburg, 'The Apocalyptic Message of 1 Enoch 92- 105," CBQ 39 (1977): 
325-6. In a later article, Nickelsburg also recognizes that the Epistle exhorts sinners to 
repentance. See George W. E. Nickelsburg, 'The Epistle of Enoch and the Qumran Literature." 
JJS 33 (1982): 344. 

128~ollins, Apocalyptic Irnaginution, 95; Davidson, 1 12. 

'29Nickelsburg, "Apocalyptic Message." 325-6, demonstrates that the message in the Epistle 
of Enoch is primarily apocalyptic, not ethical; cf. Davidson, 1 15. 



An important difference between the Epistle of Enoch and BW (ch. 10) is that the 

source of the evil is not blamed on the Watchers. Although the author states that wrong-doing 

will increase (91:5-7). the implication is that the evil is done by humans. Prior to the descrip- 

tion of the increase of evil, he warns his listeners to walk in righteousness (v. 4) When he 

speaks about the judgment, he focuses on idolaters and other human evil-doers (v. 9). 

Consistently throughout the Epistle, sin is a human responsibility. In fact, in the body of the 

letter it explicitly says, "sin was not sent on the earth, but man of himself created it, and those 

who commit it will be subject to a great curse" (98:4, Knibb). This may be as  Mill.k argues an 

intentional polemic against the principal theme of the Book of Watchers.lsa 

One possible reference to the sin of the Watchers is 100:4. In the Ethiopic, the angels 

are those who go down to assist God in the Final Judgment. by exposing humans who aid in 

oppressing the Jewish  sinner^.'^' The Greek version. however, appears to refer to the fallen 

angels (Watchers) who aided in sin and so were hurled down into a pit until Judgment Day, 

which would be a clear reference to the Watcher story.132 Nevertheless, two points are 

significant: (1) Much like AW, the reference to the fallen angels is confined to a passage that 

deals with the Final judgment. not with the Flood story; and (2) the angels are not the major 

cause of sin, as in BW. but only "assist" or "give aid to" @ 0 1 \ 8 h ) ' ~  human sinners. Thus the 

role of the Watchers is reduced from being the primary cause for the origin of evil on earth to 

being only a subsidiary factor in human sin. The primary interest of the Epistle is with 

human morality. 

Another difference from BW is that the discussion of the Flood in the Epistle does not 

'%ilk. Enoch. 52-3. Milik also believes that in 100: 1-3 the author borrows phrases from 
the mutual massacre of the Giants (10:9- 12; 12:6: 14:6; 16: 1). but applies them to human sin. 

131~lack, Book OJ E w h  307. 

132~ilik, Enoch. 52; cf. Charles, Book of Enoch, 249. 

lS3~iddell and Scott, 320. 
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mention any effect that sin had on the natural world.'" Similarly. the physical world after 

the Mood and the world after the Final Judgment are not described. There is also no dis- 

cussion of either the destruction or transformation of the world. The only concerns of the 

Epistle are the moral state of humans before and after the two judgments and the punishment 

of the wicked. This pattern is consistent in all the passages that refer to the Final Judgment 

in the Epistle (e.g. 100:4-5). 

b. The Redemption of Creation 

The general picture of the future adstence of the righteous is heavenly and spiritual in 

character. rather than earthly and material.lS The spirits (not the bodies) of the righteous 

dead will have eternal joy (103:3-5). The righteous will dwell in heaven and shine with the 

glory of the heavenly luminaries (104:2; cf. 4 Ez 7:97, 125). This picture is consistent with 

AW, but it is in sharp contrast to BW, with its emphasis on the transformed earth and a 

glorious earthly life for the righteous. 

c. The Personification of Creation 

Several persoMied references to the natural world reinforce the ethical focus of the 

Epistle of Enoch. In 100: 10-13 God calls the powers of nature to testify against the wicked. 

Since the sun. moon and stars are above the earth, they can observe human sin. The clouds 

are also above the earth and provide judgment against the wicked by withholding rain. mist 

and dew. All of these parts of nature are personifled. They are "watchful" over human sins 

and can "testifjj' against the wicked (v. 11). The natural world is implicitly obedient to God, for 

- 

134~i~ke l sb~rg ,  ''Apocalyptic Message." 31 1, however, notes that the general picture is that 
the world in the author's time is out of kilter. Justice appears upside down, sin goes unpun- 
ished and the righteous are oppressed by the wicked. While this is true, the author has little 
concern for the implications of this imbalance on the natural world. His picture of the natural 
world in fact is that it remains perfectly obedient to God in contrast to human sinners (ch. 
101-102). 

13%f. Black "New Creation," 17-8: Charles. Book ofEnoch, 220-1. 



when God summons the various parts of nature, they respond instantly (v. 11). These natural 

objects are concerned for human righteousness and act as agents of God's judgment by 

bringing afnictions such as  cold, snowy weather and drought on the wicked (v. 12-13). The 

author even sarcastically mocks198 the wicked by urging them to bribe the elements so they 

will not bring a judgment of oppressive weather on them (v. 12). 

Ch. 101 continues this emphasis on God's use of nature as  an instrument of judgment 

(101: 1-3). God created the natural world, which continues to fear and obey Him (w. 6-7). but 

the wicked do not fear or obey God (v. 1. 7.91. The sea acts in obedience to God and stays 

within the bounds that God has appointed for it. When God rebukes it, the sea is afraid and 

dries up. Again, nature is personifled. It is obedient to God and has fear when God rebukes 

it. This is similar to the nature homily in BW 2-5, though the stress is different.''' For BW 

2-5 emphasize the consistent daily operation of nature as God has designed it, while ch. 101 

stresses the instant obedience of nature when God issues a command. Nature fears God and 

obeys him, but sinners do not. The references to nature in ch. 101, therefore, fit the 

paraenetical emphasis of the Epistle of Enoch. 

The personification of nature is continued in ch. 102. On the Day of Judgment, 

heaven. earth and the heavenly luminaries will tremble in fear as God brings the fires of 

judgment to the earth (w. 1.3). According to the Greek text. heaven and the luminaries will 

seek to hide from the glory of God (w. 2-3).'38 At that time the wicked will tremble with 

136Cf. Charles. Book of Enoch 25 1. who says it is "spoken ironically." 

'''Both passages use the rib pattern discussed by Hartman. Asking. 5 1-71, See the 
discussion of ch. 2-5 in footnote 20 above. 

' V e  Ethiopic text of 102:3 has the angels who assist in the judgment seeking to hide 
from God (cf. Knibb, Ethfopic Book ofEnoch, 237). The Greek text has heaven and the 
luminaries shaking and trembling and no reference to anyone hiding from God (cf. Bonner, 59, 
92). Charles, Book of Emch, 253, argues that the Ethiopic text is corrupt, since the good 
angels would not seek to hide and thus the text loses the parallelism. G. Zuntz. "Enoch on the 
Last Judgment (Ch. Cii.1-3)," JrS 45 (1944): 167. notes that if the angels go into hiding. they 
cannot also carry out their tasks. The Greek text, however. has been disrupted in w. 2-3 



terror, despite their boastful rebellion against God and their refusal to show any fear of God up 

to that point (w. 1-3). The righteous, however, need not fear, because though they will die 

with the wicked, they will rise from the dead and they will not be punished with the wicked 

(v. 8). Throughout this section. the powers of nature are clearly personified. The trembling of 

the earth is due to fear, not simply an earthquake. The "great alarm" that describes the 

response of nature is equivalent to the fear shown by humans (cf. v. 3). 

8. The Birth of Noah (Ch. 106-107) 

1 Enoch 106- 107, which describes the birth of Noah, is possibly taken from a pre- 

existing Book of ~ o a h . ' ~ ~  In response to Lamech's fear that his son is the offspring of an 

angel, Enoch prophesies about the fallen Watchers, the Flood and Noah's role in preserving a 

remnant of humanity. 

a. The Corruption of Creation 

In Enoch's discussion of the Watcher story and the Flood, he says that after the Flood 

"the earth shall rest and be cleansed of great corruption" (106: l7c, Black).14' This suggests 

some motifs that have been seen elsewhere in the Watcher stories, particularly In BW: (1) The 

earth was corrupted by the sins of the Watchers. Verse 18 particularly emphasizes that sins 

and injustice bring corruption to the world. The fact that the earth will "rest" after the Flood 

(v. 17c) suggests that the earth was in a state of turmoil because of the sins of the Watchers. 

The ecological harm caused by the Watchers is more fully developed in BW (7:5-6; 9:2: 10:7-8). 

(Knibb, Ethioptc Book of ktoch, 237). Black, Book of Enoch 31 1, believes that the reference to 
hiding in the Ethiopic is dislocated. It should follow the reference to heaven and the lumin- 
aries shaking and trembling, so that it is the heavens that seek to hide from the presence of 
God. But the fact that this phrase is not in the Greek weakens this case. 

13'See footnote 104 above. 

'%e Aramaic and CM Greek show verse 106: 17 to be out of place in the Ethiopic. Part a 
should follow v. 14; part c is in the proper position after v. 16; part b is not in the Aramaic or 
Greek. See Milik, Enoch 2 10- 1.2 13: Bonner, 82. 



but is implied here as well. (2) The problems that precipitated the Flood are the sins of the 

Watchers, not humans. The Watchers transgressed the law and violated the covenant of 

heaven (106: 13-14, 17a). (3) The Flood would not simply bring destruction to the world (v. 16). 

but also the cleansing of the world. The Flood would remove the damaging effects of the 

Watchers and bring a time of rest to the troubled earth (cf. 10:7, 17-18, 22; 1 1: 1-2). 

b. The Redemption of Creation 

This passage does not describe the post-Flood world in idealized terms, as BW does. 

On the contrary. there will be even greater unrighteousness after the Flood (106:19; cf. 91:6- 

7).I4l After many generations of unrighteousness, however, a righteous generation will arise. 

Then evil and injustice will end on the earth and blessings will come upon the earth (107: 1). 

This period is similar to the Eighth Week in AW (91:13). Unlike BW 10, however, this b a l  age 

of blessedness on earth in the Noah material Is clearly separated from the post-Flood era by 

many generations (cf. BD 90). There is also no detailed discussion of any changes to the 

earth, including any increase in the productivity of nature (unlike BW 10). 

6. Summary of Book 5 of 1 Enoch 

AW does not mention the effects of sin on the natural world, even though it emphasizes 

the judgment of the Flood on sin. Yet there is in AW a period of blessedness and material 

prosperity on earth after the final eschatological baffle, but before the Final Judgment. After 

the judgment. there will be a new heaven, but no new earth is mentioned. The righteous 

apparently live in a state of spiritual righteousness in heaven for eternity. The rich physical 

description of Paradise found in BW is completely lacking in AW. 

The Epistle of Enoch also emphasizes the spiritual blessings of the righteous in the 

141The pattern is the same as  ch. 91: sin -judgment of Flood - greater sin - final judgment. 
VanderKam, "Apocalypse of Weeks," 514-5, notes that chapter 91 and chapter 106 create an 
inclusio around the Epistle. 



heavenly kingdom. There is no concern in the Epistle for the corruption of the world due to 

sin (even sin before the Flood) and no mention of a final transformation of the world. The only 

concern is for human righteousness, the judgment of wicked and the final blessing of the 

righteous. The purpose is paraenetic, to urge the rlghteous to persevere in their righteous 

path. 

The few references to nature in the Epistle serve this ethical purpose. The natural 

world is strongly personifled and called to witness against the sins of the wicked. Nature is 

presented as an example of obedience to God in contrast to unrjghteous humans. At the Final 

Judgment, the earth. heavens and the heavenly luminaries will be fearful in the presence of 

God's glory. 

The Birth of Noah section (ch. 106- 107) alludes to the Watcher tradition that speaks of 

the corruption of the earth by the sins of the Watchers. The Flood will bring cleansing to the 

world. According to ch. 106- 107, however, the find period of blessing on earth will only come 

many generations later, when a righteous generation arises. 

The following table summarizes the key points concerning the corruption and redemp- 

tion of creation: 

Table 17: Summary of 1 Enoch Book 5 

Redemption of Nature I ~ersoniflcation of Nature 

1. A temporary period of material 
prosperity on earth afler the final baftle. 
2. A new heaven, but no new earth. 
3. RigMeous will live in a spiritual state in 
heaven. 

1. New heaven and earth not mentioned. 
2. RigMeous will dwell eternally in heaven. 

- - -- 

None. 

1. Nature obeys God. 
2. Nature fears God. 

1. A period of blessing on eath, when a 
righteous generation arises. 
2. New heaven and earth not mentioned. 

- -- 

None. 



E. The Book of Jubilees 

1. Date, Provenance and Genre of Jubilees 

It is well established that the book of Jubilees was originally written in Hebrew. This is 

confirmed by the Hebrew fragments of the book found at Qumran.142 Later Greek and Syriac 

fragments are also extant, along with a quarter of the work in Latin. The earliest complete 

texts are in Ethiopic. 14' 

It is widely accepted that Jubilees was written by a Palestinian Jew. Charles believed 

that it was written by a Pharisee in the time of John Hyrcanus, probably between 109-105 

B.C.lM Most recent scholars, however, date it in the Maccabean era between 161-140 B.C., 

before the establishment of the Hasmonean high priesthood and before the formation of the 

Qumran community.145 The most thorough defense of this view has been written by Vander- 

Kam, who argues that it was composed between 161-152 B.C. before Jonathan was High 

West. Davenport uses redaction criticism to argue for three stages of development 

between 200 and 104 B.C..'~~ but the evidence he presents for his theory has not convinced 

'42~ames C. VanderKarn, Textual and Historical Studies in the Book of Jubilees, Haxvard 
Semitic Monographs, no. 14 (Missoula. Scholars Press, 1977). 1-6. 255-82. 

l4"R H. Charles, The Book of Jubilees or the Wtle Gerzesis, Translations of Early Docu- 
ments (London: Society for Promoting Christian Knowledge. 1927). hriii-lxvi; R H. Charles, ed, 
APOT (Oxford: Clarendon, 19 13). 2:6; cf. M. Testuz, k s  I&es Reltgfarses Du Uvre Des Jubil&s 
(Geneva: Droz. 1960). 12 (1 10 BC) and Otto Eissfeldt. ZRe Old Testament An Introduction 
(Oxford: Blackwell, 1965). 607 (end of 2nd C. BC). 

"%anderKam, Textual and Historical Studies, 214-85 (161-152 B.C.); 0. S. Wintermute, 
"Jubilees," in OTP, ed. James H. Charlesworth (Garden City, NY: Doubleday, 1985),2:44 
(161-140 B.C.); Klaus Berger, Das Buch der Jubffdm, Jiidische Schriften aus hellenistisch-- 
rllmischer Zeit, no. 2.3, ed. Werner Georg Kiirnmel, et al. (Giitersloh: Gerd Mohn, 1981). 300 
(145- 140 B.C.); George W. E. Nickelsburg, 'The Bible Rewritten and Expanded. The Books of 
Adam and Eve," in Jewish Writtngs of the Second Temple Period, ed. Michael E. Stone, 
Compendia Rerum Iudaicarum Ad Novum Testamenturn (Philadelphia: Fortress, 1984). 2.11: 
103 (168 B.C.); Collins, Apocalyptic Zrnaginatbn, 67 (160 B.C.). 

'qanderKam, Textual and Historical Studies. 2 14-85. 

147Gene L. Davenport. The Eschatchgy of the Book ofJubU.ees (Leiden: BrlU, 1971). 10-8. 



most scholars. la 

There are many similarities between Jubilees and the writings of Qumran in theology, 

ritual. law, piety and calendar. But Jubilees is concerned about the whole of Israel. not a 

separate community and does not view the priesthood as It is likely that Jubflees 

originated with the Hasidim. before the Essenes broke off from the movement and established 

the Qumran community.'50 

The genre of Jubilees is composite, combining features typical of historical writing, 

ritual law, chronology, apocalypse, testament,"' and midrash.'" Jubilees has numerous 

apocalyptic characteristics, including (1) angelic revelation: (2) pseudonymity; (3) ex eventu 

prophecy: (4) cosmic and ethical dualism: (5) frequent historical involvement of angels and 

demons (including the fallen Watchers); (6) periodisation of history: and (7) the judgment and 

destruction of the Ch. 23 is certainly an  apocalypse and ch. 1-2 is very similar to 

Davenport sees three stages of composition: (1) the basic document was created about 200 
B.C. (1: 1-4a, 29a; 2: 1-50:4, except for 4:26: 23: 14-31: 31: 14); (2) the document was updated 
about 160 B.C.. to refer to Antiochus' persecutton of the Jews; (3) the final "sanctuary-oriented 
redaction" was developed at Qurnran between 140 and 104 B.C. Testuz, 175-7, believes ch. 23 
was added at Qumran. 

laSee James C. VanderKam, 'The Book of Jubilees." in Outside the Old Testament, ed. M. 
de Jonge, Cambridge Commentaries of Writings of the Jewish and Christian World 200 BC to 
AD 200 (Cambridge: Cambridge University Press. 1985). 116; VanderKam. Textual and 
Historical Studies, 253. For example, the difference between the angel writing the message 
(1:27) and Moses writing what the angel dictates (2: 1) may be due to a mistranslation in the 
Greek version, which was carried into the Ethiopic. It translates the causative (Qhfl), "make 
Moses write," as if it were the non-causative qal, %rite for Moses." Thus it is not clear that 
there is a change in source at 2: 1 (James C. VanderKam, 'The Putative Author of the Book of 
Jubilees," JSS 36 (1981): 216). 

14'~or a discussion of similarities and differences between Jubilees and the Qumran 
writings, see B. Noack, "Qumran and the Book of Jubliees," 22-23 (1957-1958): 191-207: 
Wintermute, "Jubilees," 44; Berger, 295-6. 

' SDVanderKam, Textual and Historical Studies, 280-3; Collins, Apocalyptic I ~ i n a m  67. 

'wintermute, "Jubilees," 39-40. 

'53Collins, "Jewish Apocalypses," 28,32; Wintermute, "Jubilees," 37. Stegemann, 509 and 



an apocalypse. There are many similarities between Jubilees and 1 Enoch and it is generally 

agreed that Jubflees is dependent on parts of 1 ~noch.'" On the other hand. Jubilees has 

little apocalyptic imagery and lacks a preoccupation with apocalyptic eschatology, except in 

certain sections. Even though only ch. 23 and possibly 1-2 can formally be called apocalyps- 

es, Collins correctly notes that an apocalyptic worldview and eschatology are presupposed 

throughout the booklS 

2. The Corruption of Creation 

a. Consistent Operation of Nature 

Jubilees emphasizes that the cosmos follows consistent, divinely appointed cycles of 

time. History is divided into 49 jubilees of years from the creation to the giving of the Law. 

Each Jubilee consists of 7 "weeks" of 7 years each. God appointed these periods (1:29: 2:8-10; 

4:17-21) and established the exact number of years from creation to the new creation (1:29). 

The length of the year is written on heavenly tablets, suggesting its immutability and divine 

origin (6:29-38). The cycles of days, months and years follow precise, consistent patterns 

(4: 16-19). Jubilees affirms the tradition from the Enoch literature about Enoch's knowledge of 

John C. Endres, Biblical Interpretation in the Book of Jubilees, Catholic Biblical Quarterly 
Monograph Series, no. 18 (Washington, D.C.: Catholic Biblical Association of America, 1987). 
4.201, both stress that the revelatory method (by an angel to an honored person of the past) 
indicates that the book is apocalyptic, even though only 23: 18-32 is an actual apocalypse. 
Davenport, 74-5. sees apocalyptic eschatology in the orjginal document and apocalyptic 
hermeneutic and eschatology in the sections produced by the two redactors he believes revised 
the book. 

'"~ilik, Enoch shows that Jubilees depended on the Astronomical Book (p. 1 I), Book of 
Watchers (p. 24) and the Book of Dreams (p. 45). Milik believes that the Epistle of Enoch 
depended on Jubilees (p. 255). But James C. VanderKam, "Enoch Traditions in Jubflees and 
Other Second-Century Sources," in Society ofBibIlcal Literature 1978 Sernfnur Papers (Mis- 
soula, Mont.: Society of Biblical Literature, 1978). 229-51, shows that Jubilees draws on 
1 Enoch even there. 

'SCollins, "Jewish Apocalypses," 32, although elsewhere he calls Jubilees a 'borderline 
case for the apocalyptic genre" (Collins, ApocaZgptlc Zmagtnatton, 63): cf. Barr, "Jewish 
Apocalyptic," 17. 



these cosmic patterns (4: 16-19). The proper day for various festivals and holy days are 

determined by these cycles and it is a serious sin to follow any other calendar (6:32-38). Adam 

passed down to his descendants the knowledge of the proper calendar (6: 18; 7:38; 10: 14). 

This was rediscovered by Abraham in the books of Enoch and Noah (21: 10) and was revealed 

to Moses on Mt. Sinai (1:4, 26).lS The covenant God made with Noah after the Flood also 

stresses the continuity of the cosmic cycles and the patterns of nature (6:4). These cosmic 

cycles are unaffected by the Fall of Adam and Eve. other human sins and the wicked actions of 

Satan and demons. 

The natural world is under the direction and control of God. God sends the rain and 

dew at the proper times and uses them for blessings (12:4. 18; 20:9; 26:23; 26:23). He 

appointed the movements of the stars, sun and moon (12:17). God created certain angels to 

manage the operation of the weather (fire, winds, clouds, darkness, snow, hail, frost. thunder. 

lightning, cold, and heat) and the seasons (winter, spring, autumn, and summer; 2:2). These 

teachings affirm that the natural world is largely functioning as  God intends. 

b. The Effects of Sin on the Natural World 

Jubilees nevertheless refers to a variety of effects of sin on the natural world. Three 

types of sins have physical consequences: (1) the Fall; (2) ongoing human sins; and (3) the sins 

of fallen angels. 

The Fall of Adam and Eve affected the natural world. Most of these results are taken 

from Gen. 3: 16-19: (1) Women experience great pain in childbearing (3:24). (21 The ground is 

cursed, requiring hard labor to grow crops (3:25: 4:28). (3) Humans die as a result of the Fall 

(43). Jubilees interprets the promise that Adam would die in the day he sinned pl-fmariry in 

terms of physical death, rather than spiritual death. Since a thousand years are as one day in 

'?For an extensive discussion of the calendar in Jubilees, see J. Van Goudoever, Biblical 
Calendars, 2nd ed. (Leiden: Brill, 1961). 62-70. 
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the eyes of God. when Adam died 70 years short of 1000 years of age, he effectively died in the 

same "day" in which he sinned (4:30). 

Jubilees also says that anlmals lost the ability to speak after the Fall of humanity 

(328). Prior to the Fall. all animals and humans spoke a common language (3:28), apparently 

Hebrew (12:25-26).'" 

Jubilees does not make a clear connection between the Fall and the sinfulness of 

humanity. Although one of the most important themes of the book is human sin, Jubilees 

does not stress that humanity has a sinful inner nature (contrast 4 Ezra 3:20-25; 4:4; 7:48, 

92; Ap. Mos. 13:s). Although the evil of humanity is great (e.g. 10:7-8, 18; 2 1:2 1). this is not 

due to an inherited weahess resulting from original sin.''' After the Mood, God gave 

humanity a righteous new nature (5: 12) that overcame the effects of the human Fall and the 

pre-Flood corrupting influence of the watchers.lsg This new nature gives people the poten- 

tial for righteousness. although many will choose wickedness (5: 12- 14). Satan and demons 

lead people. particularly the Gentiles (1 5:3 1-32: 48% 12). astray into sin (7:27: LO: 1-5: 11:4-5, 

7-8; 15:3 1-32; 48:g- 12, 15- 18). Although people have a tendency toward wickedness, Jubilees 

is not pessimistic about the ability of people to follow the righteous path, particularly among 

the Jewish people (contrast 4 Ezra). The greatest pessimism is about the Gentiles, who are 

viewed as basically evil, under the influence of demons and not to be emulated (15:31-32; 

22:12-18; 21:21-24). Sin is largely a consequence of an individual's choices and many people 

lS7Cf. Josephus, Antiquities, 1.1.4, 50; Philo Quaestfones et Solutiones in Genestn 1.32. Ap. 
Mos. 10-12 still has animals speaking later in Adam's life. W. R Morfill, The Books of the 
Secrets of Enock ed. R. H. Charles (Oxford: Clarendon, 1896). 73-4, shows that many Greek 
writers ascribed rational thought to animals. Ancient Jewish writers generally believed the 
language of creation to be Hebrew (e.g. Targum on Gen. 11: 1; Ber. Rabba 18. 31; Cedrenus 
1:22). Cf. Charles, Book of JubfZees. 28. 

'SBDavenport, 35, notes that the author is not interested in arguing for or against original 
sin. Cf. Endres, 53. 

lsg~pparently evil began anew after the Flood, without any influence from what occurred 
prior to the Flood. Thompson, Responsibflity. 1 1, 40. 



are very righteous, particularly patriarchs such as Abraham (1 1: 17; 17: 17- 18; 18: 16; 19:3-4, 

8-9). Enoch ( 10: 17) and Noah (5: 19; 10: 1 1). There are times in history when sin is great (such 

as prior to the Flood) and times when it is much less (such as the time of Joseph). When a 

person sins, the sin pollutes that person as  well as other people, leading to further sin (e.g. 

"Conuption" in Jewish apocalyptic literature has both a moral and a physical compo- 

nent.16' In Jubilees, however, corruption primarily refers to moral failure and disobedience 

to the Law (e.g. 5:2. 10; 10:5. 8; 25: 10). Corruption deffles both the individual who sins and 

other people, leading to further corruption (e.g. 33: 10, 13). The term is not used to refer to 

death and the inevitability of death and decay, as in some other apocalyptic writings (e.g. 4 

Ezra, 2 Baruch. 2 Enoch). Nevertheless, corruption tends to spread and defiles the earth, 

shorten the human lifespan and leads to a wide range of saering, disease and sorrow (e.g. 

23: 12- 151. In the last days, the widespread evil will corrupt the land, resulting in reduced crop 

productivity (23: 18). Thus wen though corruption is primarily moral failure, it has physical 

consequences. 

A recurrent theme is that sin pollutes and defiles the earth itself (4:2-3, 26: 5:3; 6:2; 

7:33; 16:5-6; 20: 19; 23: 16-21; 50:5). In Noah's day. the earth was corrupted due to the evil of 

humans and the Watchers (5:3). The land of Sodom and Gomorrah was burned and destroyed 

because of the polluting efTects of the sins of the inhabitants [16:5-6). The land is defiled by 

murder and cannot be cleansed except by the execution of the murderer (7:33; 21: 19). Thus 

the earth cried out to heaven when Abel was killed by Cain (4:2-3; cf. Gen. 4: 10). The concept 

that the earth is deflled by murder and other sins is probably derived from Lev. 18:26-28 and 

Num. 35:33-34."' After the Flood. Noah offered a sacrifice to make atonement for the land. 

'%oral corruption: 4 Ez. 7:48. 11 1 - 113; 9: 19; 2 Bar. 2 1: 19; 44:9. Death and decay: 1 En. 
10:7: 69:28; 2 En. 8:5, 9; 65:8-10; 4 Ez. 7:15, 48, 61-63, 96, 115; 2 Bar. 42:7; 432; 44:9. 

lGICharles. Book of Jubilees. 49. 
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because it had been polluted by the sins of humanity and the Watchers (6:2: cf. 5:3). In the 

time of eschatological trials, the damage to the natural world because of human sin will 

become acute: 'The land will be corrupted on account of all their deeds" [23:18).lsa As a 

result even the productivity of crops will be reduced: 'There will be no seed of the vlne, and 

there will be no oil because their works are entirely faithless" (23: 18). 

Jub. 23: 18 refers to the destruction of animals, birds and fish on account of human 

sins (23: 18). Charles translates 23: 18 "the earth will be destroyed on account of all their 

works." On the surface this appears to suggest that the earth will be destroyed in the last 

days prior to the new creation. But this does not fit the context and is not comlstent with the 

rest of the book, which places the new age on the present earth. Endres believes this alludes 

to the Flood as a primordial example of the effects of sin. la The immediate context, how- 

ever. deals with the damage to the earth due to eschatological sin. not the Flood. The context 

suggests that the "destruction" of the earth refers to the extensive damage to the crops and the 

widespread death of 'beast, cattle, birds, and all of the fish of the sea" (v. 18) due to the great 

sin of people in the last days. 

Just as sin deffles the land, the land itself benefits when people are righteous. Plants 

become more productive when people follow the rules of growing crops and offering a sacrifice 

of their fruit, wine and oil (7:34-37, v. 37, 'you shall be righteous and all that you plant will 

prospef' [Charles)). In the new creation, sin will be removed and the earth will be cleansed 

and sanctified from the poktion of sin (4:26: 50:5). 

This strong connection between human sin and the defilement of the land points to a 

solidarity between humanity and the natural world. This solidarity also implies that when 

humanity is living as God intends, the land itself benefits. 

Sin also has negative physical effects on human life. Because of human sin, this Me is 

'62~uotations are taken from Wintermute, unless otheMrise specifled. 

la~ndres, 54. 
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marked by affliction (23: 12-15). The suffering includes plagues, physical injuries, sickness, 

unpleasant weather (e.g. sleet, hail, hail, frost), fevers, chills, stupor and famine. There is a 

clear connection between sin and physical affliction: "All of this will come in the evil generation 

which sins in the land (v. 14). This suffering appears to be a general characteristic of the age 

from the time of Abraham until the Final Judgment. due to the general sinfulness of that era 

(23: 1 1). Sin and the resulting afflictions. however, will increase in the time of eschatological 

trials (23: 14- 16). 

Another consequence of sin is that people now live shorter lives. This is related to 

death, which is the punishment for sin. The earliest people lived just short of 1000 years (4:9; 

23:9). A s  sin took a greater hold on humanity, this lifespan was shortened. Due to the 

widespread evil of humanity in Noah's day, God limited the lifespan of all who llve after the 

Flood to no more than 110 years (5:8). This shortened lifespan is clearly connected with evil 

(523; 23:9) and is a divine judgment for sin (5:8). It is also associated with the great suffering 

of Me in this age (23:9). The increase in sin in the last days will result in a drastically reduced 

lifespan. In the time of eschatological trials, even children will appear to be aged (23:25). The 

damage to the human lifespan will be reversed in the eschatological golden age, when people 

will again h e  nearly a thousand years. much like the earliest people (29:27-29). 

An individual's personal moral behavior can affect this general tendency for people to 

live shorter lives due to sin. People who are particularly wicked, such as the Amorites, live 

short lives as a divine judgment (29: 11). A long life and a long line of descendants is promised 

as a reward for righteousness (e.g. 32: 18-19; 35:20; 36:6, 8). Only a few particularly righteous 

- - 

''??he transition from the suffering of the whole age to the time of eschatological trials is 
not clear and there appears to be some overlap in the description. Vv. 1 1- 13 clearly refers to 
the whole age (cf. VanderKam. "Book of Jubilees." 132; Davenport, 33). Vv. 16-2 1 clearly refer 
to the eschatological generation, probably the time of the origin of the Hasldim (Charles, Book 
ofJubilees. 146). It is less clear to which period w. 14- 15 refers or if they apply to both. 
Davenport, 41, believes that these verses refer to the "perennial condition of man." But the 
reference to the "evil generation" suggests that they apply to an eschatological period. 



people achieve a longer life. For example, Abraham lived 175 years (23:8, 10). Yet even 

Abraham did not live as long as the pre-Flood patriarchs, due to the general sinfulness of 

people in his day (23: 10). Thus, the overall sinfulness of humanity has resulted in a shortened 

lifespan. An individual's personal righteousness can only partially overcome this damaging 

effect of sin on the human race. 

The punishment for sin is death, which Jubilees generally interprets in a literal 

physical and temporal sense and only rarely in the sense of etemal judgment. Death as the 

punishment for sin is interpreted in several ways, often in the same passage: (1) divine 

destruction and death, often in an unspecified manner (7:28; 21:22; 22:2 1-22; 29: 1 1; 31: 17, 

20; 33: 19: 35: 14; 3633-9; 49:9; 50: 13 (?)); (2) execution by a human judge, particularly for 

more serious sins such as murder. adultery, incest and rape (30:6-9; 33: 10-14. 17; 41:25-26; 

50: 13 (?)); (3) a shortened Ufespan, without a necessarily tragic end (5:8; 23:g- 10; 29: 11); 

(4) destruction of a wicked race by the Israelite army as an instrument of divine judgment 

(24:28-32; cf. 23:30);16' (5) removal from the land of promise, generally by being destroyed 

(26:34; 30:22, "rooted out of the land; 36:9); (6) the end of the family line of the sinner by the 

destruction of all his descendants (21:22; 22:21; 24:30; 35: 14: 36:9, "his seed will be destroyed 

from under heaven"); (7) less frequently, etemal torment for the sinner and removal of his 

name from the book of life (7:29; 30:22; 22:22; 36: In each category except the last, 

the punishment is physical death. often described a s  being "uprooted." Endres shows that the 

stress is on a Deuteronomistic pattern of retributive justice: brevity of life and future disaster 

'Vestuz. 170- 1. argues that 24:29 refers to the eschatological battle. By contrast. v. 28 
refers to a general curse on the Philistines throughout history. 

'66kan~ois Martin, "Le Livre des JubilCs: but et procCdCs de l'autew-ses doctrines," RB 
n.s. 8 (191 1): 523-4 and Testuz, 170, argue that in 9:15 the reference to "fire" refers to eternal 
torment. The verse says God will judge them with a sword and with fire. The sword refers to 
death. perhaps in an eschatological battle. If the fire is judgment fire, the concept is simply 
assumed and not developed. Testuz overemphasizes the importance of eternal torment and 
misses the significant role of death and temporal punishment. 



result directly from a failure to obey the terms of the covenant.ls7 Yet even when eternal 

punishment is mentioned, temporal punishment is also usually included (e.g. 30:22; 3639). 

When a person's name is removed from the heavenly tablets, he will be uprooted from the 

earth at the day of judgment (24:33). In this case, the punishment is still physical death, even 

though it is deferred until the day of judgment. 

c. Cosmic Consequences of the Sins of the Watchers 

The tirne just prior to the Flood was a tirne of widespread evil and injustice on the earth 

(5: 1-4). The Flood was a divine punishment for the sin of the fallen Watchers (7:21), humans 

(7:22-25. 29.31-33) and even animals (5:2-3, cf. 20). The primary sin of the Watchers was 

mating with human women (5: 1; 7:21). The Watchers corrupted both humans and animals 

and brought about widespread human evil and injustice (5:2). The human sins included 

widespread injustice (5:2: 7:23), murder (7:22-25; cf. 29, 31-33), cannibalism (5:2; 7:28) and 

evil and vain thoughts (7:24). People also "sinned against beasts, and birds and everything 

which moves or walked on the earth'' (7:24). This reference is very similar to 1 En. 7:5, which 

says the Giants (offspring of the union of the Watchers and human women) 'began to sin 

against birds, wild beasts, reptiles. and fish. "lss 1 En. 7:5 refers to an excessive and violent 

assault against the animals, since the Giants were eating everything in sight and could not be 

satisfied. The context of Jub. 7:24 supports a similar interpretation. since it says "they poured 

out much blood upon the earth." Jubilees extends this violence to include humans as well as 

the Giants (cf. v. 23). It is also possible that this refers to eating the blood of the animals. 

which was a sin under the Law and an offense against animals (cf. v. 32; 6:7-14).le9 

'%hristoffersson. 63-4, believes Jub. 7:24 is based on 1 En. 75 .  The Flood and Watcher 
stories in Jub. 5-7 are derived from Gen. 6-8 and 1 Enoch 6-10, although the stories are 
reworked and the Genesis version dominates. 

16'Cf. Black's interpretation of 1 En. 7:5. Black, Book ofEnock 126. 
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The sins of the Watchers even led to the corruption of animals (5:2): "AU flesh compted 

its way." "All flesh is interpreted to refer to "man and cattle and beasts and birds and 

everything, which walks on the earth'' (32). The passage says the animals "corrupted their 

way and their ordinances," which suggests that their natural way of life was perverted. The 

exact change in the animals is not clear. Charles believes that they began to mate between 

species.170 The passage also says that "they began to eat one another" (5:2). This refers not 

only to human cannibalism, but also to animals eating others of their own species or possibly 

to animals becoming carnivorous. Regardless of the exact reference, it is clear that there was 

a profound change in the animal world as a result of the sin of the Watchers. Since animals 

sinned, God wiped out the animals along with the humans and Giants in the Flood (5:4,20). 

After the Flood, God gave the animals a new nature, so they could behave as God 

intended (5: 12). In this verse, "all his works refers not only to humans but also to animals. 

The corrupting damage of the Watchers (5: 1-3) was reversed. Unlike humans who often 

choose to sin despite this new nature (5:13-19). apparently animals did not return to the 

corrupted ways caused by the Watchers. To some extent they can stffl be influenced and used 

by demons (e.g. 11: 1-12), although they have never been corrupted as thoroughly as they were 

before the Flood. 

Jubilees emphasizes the sin of the fallen angels and their profound influence on 

humanity. Originally the Watchers came to earth to teach humans, and perform righteous 

deeds (4: 15).171 The Watchers sinned by fornicating with human women (4:22: 5: 1) and 

teaching people about astrology (8:38). The sin of the Watchers corrupted humanity and led to 

widespread sin, so that God sent the Flood to destroy the wicked (5:l-3). In addition to the 

teachings about the impact of the Watchers, Jubilees has a strong emphasis on Satan (often 

170Charles, Book of Jubilees, 43. 

171This contrasts with 1 En. 6: 86: 1 and 2 En. 7: 18; 31:3-7, which say that the Watchers 
came to earth in rebellion against God. 



called Masterna) and the demons whom he leads. Numerous passages stress that they lead 

people astray and influence them to sin (l0:l-5; 11:4-5, 7-8; 15:31-32; 48:9-12, 15-18). This 

is particularly true of the Gentiles who are seen as strongly under demonic influence. The 

eschatological hope is for a time when there will be no influence from Satan or demons (23:29; 

505). Although Jubilees has little to say about the impact that the Fall of Adam and Eve had 

on the human tendency to sin, it has much to say about the influence of Satan and demons. 

The sin of the Watchers and the corrupting influence of demons also have a negative 

impact on the natural world. The sin of the Watchers led to the widespread corruption of 

animals and even the earth itself (5: 1-31. Demons cause physical fflness (10: 11-12). Satan 

sends birds to eat the seed that people plant so they have a reduced crop (1 1:lO-12). In part 

this reflects the curse on the earth, but it also shows the influence of the evil demonic powers 

on nature.ln By contrast Abraham is so righteous, that the birds flee the fields in his pres- 

ence, reversing the impact of the evil spirits on nature, at least temporarily (1 1:18-21). Both 

sin and righteousness influence the natural world. 

d. Eschatological Cosmic Effects of Sin 

In the important apocalyptic section in chapter 23, Jubilees describes a t h e  of 

eschatological trials (23: 16-25). The period of suffering is similar to that found in many other 

apocalyptic works.173 It is not precisely correct, however, to call this the period of "Messianic 

woes" as Charles does. since the following age of blessing is not associated with a Messi- 

&.In AU of the damaging effects of sin will climax in this time of eschatological trials. This 

lTL~or a discussion of the demonic influence of nature, see Thompson, Responsibility, 40-2. 

ln~ .g .  2 Bar. 25-27; 28:31-37; 48:31-37; 120:2-10; 4 Ez. 4:52-5:13; 6:14-18.21-24; 1 En. 
80; Sib. Or. 3:632-650. 796-807; cf. Mt. 24:6-29 and synoptic parallels. 

'74~harles, Book of Jubilees, 146-7. 

17'Cf. Davenport, 37, n. 1. 



is a time of greatly increasing evil. injustice and abandonment of the law (23: 16-23).1m As a 

result of this increase in evil, the natural world will suffer exterisive damage: (1) The land will 

be corrupted "on account of all their deeds" (23: 18). (2) Crops d l  become less productive 

'because their works are entirely faithless" (23: 18). (3) Numerous animals, birds and fish will 

be destroyed "on account of the sons of man" (23: 18). (4) The physical condition of people will 

deteriorate: People will have reduced stature (23:24). Children will have grey hair and appear 

as old men and people will die young (23:24).ln (5) There will be a great $ague as a divine 

judgment on those sinners (23:22). These physical difficulties are spec~cally associated with 

the increasing eschatological sin and will only be reversed when people return to the Law 

(23: 26-3 1). 

3. The Redemption of Creation 

a. The Renewal of Creation 

Even though Jubilees stresses a nationalistic eschatology that benefits the righteous of 

Israel, its hope for the future has important cosmic dimensions. When the people of Israel 

return to obedience to the Law, the whole earth will be aected positively. 

Jubilees looks forward to a new creation (1:29; 426). This new creation was planned 

from the beginning and there are a divinely ordered number of years between the original 

creation and the new creation (1:29. "full number of j~bilees''). '~~ As wiU be shown, the "new 

l79t probably refers to the mid-second century era of Jewish Hellenization, which led to the 
rise of the Chasidim (Charles, Book of Jubilees. 146, n. 16). 

in Davenport, 37-8. suggests that this is a description of massive starvation, resulting in 
baldness, wrinkled skin and muscle deterioration. 

17'Michael Stone, "Apocryphal Notes and Readings." Israel Oriental Studies 1 (197 1): 125, 
proposes a solution to the text of this verse that makes sense of a puzzling reading. The text 
reads "throughout the full number of jubilees. from the day of the new creation." Stone 
suggests that the original text was "throughout the full number of jubilees, from [the day of 
creation until] the day of the new creation." The brackets indicate a section skipped by 
homoeoteleuton, where the scribe's eye skipped from the first ''the day" to the second, omitting 
part of the sentence. 



creation" is not the creation of a new heavens and earth, but a renewal. perfection and 

sanctification of the exlstfng creation (4:26). 

The comprehensive renewal of creation will include both spiritual and material 

dimensions, animate and inanimate objects. The spiritual renewal is fundamental. All sin will 

be removed and people will walk in righteousness in obedience to the Law (1: 15-18; 23:26: 

50:5). A new temple will be built on Mt. Zion. '" God himself will dwell among the righteous 

and rule on earth from His sanctuary forever (1: 17- 18.26-27, 29). Even though there is a 

spiritual hope that the righteous will dwell wi th  God. it is not simply a hope that the righteous 

will dwell in heaven, but that God will dwell on earth. Demons and Satan will be banished 

from earth so that they can no longer tempt and mislead people (23:29; 50:5). 

"Heaven and earth and all of their creatures shall be renewed (1:29). The sun, moon 

and stars (heavenly "lights") will be renewed (1:29; 19:25). They will be changed in some 

manner that will produce blessing for the elect of Israel, including healing and peace (1:29). 

Not only humans but also other creatures will be renewed. The renewal includes "heaven and 

earth and all their creatures" (1:29), which suggests that creatures dwelling in both heaven 

and earth will be transformed. On earth, this would include animals as well as human beings. 

There are at least two ways to understand the changes to creatures in heaven: (1) The 

heavenly bodies are transformed. It specifically says in 1:29 that 'Yhe lights will be renewed 

(cf. 19:25). (2) It might suggest some kind of change in the angels. While Jubilees does not 

refer to any renewal of good angels. it does say that Satan and demons will no longer be on 

earth to tempt and lead people astray (23:29; 50:5). This is a profound change in the 

operation of the cosmos, since demons frequently lead people into sin in this age. Although 

this sort of change does not benefit the demons. the point of 1:29 is that the renewal of 

creation is for the benefit of the righteous of Israel: The renewal is "for healing and peace and 

'%e present temple has been defiled by sin (e.g. 23:21). Davenport, 29-31. 
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blessing for all the elect of Israel." 

The earth itself will be renewed and purified (1:29: 4:26: 50:5). The earth will be 

sanctified from all sin, and the pollution and damage that sin caused to the land will be 

removed (4:26; 50:5). The renewal of the earth will be eternal (4:26, "throughout all genera- 

tions": 1:27-29: cf. 23:30). There are four sacred places on earth: Eden, Mt. Sinai, Mt. Zion 

(4:25-26: 8:19) and "the mountain of the east" (4:26 only).'@' These are sacred because on 

each of these mountains people came face to face with ~od. '"  Mt. Zion is particularly 

important, since God Himself will reign on earth from Won and the sanctuary of the Lord will 

be there in the new age (1:26, 29). When Mt. Zion is sanctified, the whole earth will benefit 

and be sanctified as well (4:26). 

The renewal of heaven and earth will be "according to powers of heaven" (1:29). This 

indicates that the transformation will be by divine power. not human effort. The renewal will 

also be "according to the whole nature of earth" (1:29). This implies a comprehensive 

transformation of the world and suggests a physical dimension to the changes. It also implies 

that the type of changes of each object will be in accordance with its basic nature. Thus the 

transformation of the earth will be different than the transformation of the stars, yet all things 

- - 

'%intermute. "Jubilees," 63, suggests the "mountain of the east" is Mt. Qater. where 
Enoch offered incense to God. This is supported by the previous verse [4:25). The Syriac uses 
Qater in 4:26 instead of "east." A less likely solution is offered by Hermann rii)nsch. Das Buch 
der Jubfliien oder die kleine Genesis (Leipzig: Fues, 1874: reprint. Amsterdam: Rodopi. 1970). 
505-6. He believes it refers to Mt. Lubar. a mountain in Ararat, on which Noah sacrificed after 
the ark came to rest. This associates the four holy mountains with Adam, Noah, Moses and 
David. See Charles, Book of Jubtlees, 39, n. 26 and Wintermute, "Jubilees." 63, n. n for other 
suggestions. 

lBICharles notes that three of these are connected with decisive turning points in history: 
Eden was the first dwelling place of human beings, Mt. Sinai is where the Law was given and 
Zion is the center of the Theocracy (Charles. Book of Jubilees, 39. n. 26). A better explanation 
is that these are places where a human met God face to face: Adam and Eve walked with God 
in Eden (cf. 8: 19, "the dwelling of God"), Moses met God on Mt. Sinai and God will dwell on Mt. 
Zion in the new age. 1:26. 291. If "the mountain of the east" is associated with Enoch (Mt. 
Qater), it also fits the idea that a person met God on each holy mountain. since Enoch was 
known as  one who "walked with God." 



will undergo profound renewal. 

b. An Eternal Golden Age on Earth 

The transformation of heaven and earth institutes an eternal golden age for humanity 

on earth. There will be perfect righteousness and obedience to the Law (1:15-18; 23:26). 

Satan and demons will no longer tempt and lead people astray (23:29; 50:5). The righteous 

will dwell in the land of Israel (50:5). All the enemies of Israel will be judged (23:30). The 

righteous will enjoy abundant peace, joy and blessings (1: 15-18. 22-25; 23:26). 

This is an eternal age of blessing on earth. 'Time" is measured in a fixed number of 

Jubilees of years from the original creation until the new creation (1:29). From then on there 

is an eternal age that will last "all the days of the earth" (1:29; cf. 4:26: "throughout eternal 

generations"; 50:5: "from that time and forever"). lBa 

The eschatological hope for the righteous is almost entirely focused on earthly blessings 

in the land of promise, rather than on a transcendental existence in heaven. The presence of 

God will come to earth, rather than the righteous going to heaven (1:26-29). God will rule on 

the earth from his sanctuary on Mt. Zion (1:28-29; cf. 4:26; 8: 19). A possible exception is in 

23:3 1: "their bones will rest in the earth, and their spirits will increase joy." Collins believes 

this to be an allusion to an afterlife for the disembodied spirits of the rfghteous.lBg Winter- 

mute's suggestion is more likely. He believes it to be poetic hyperbole indicating that the 

righteous will have assurance that their enemies will be destroyed and that God will vindicate 

182Charles incorrectly assumes that the kingdom would be a temporary messianic kingdom 
(R H. Charles, Eschatology. The DoctrEne of a Future Ufe in Israel, Juchism and Christianity, 
2nd ed. (1913; reprint, New York: Schocken Books, 19631.237-8: Charles, Book ofJubflees. 
150). Since the kingdom will come gradually he assumes that the Flnal Judgment could not 
be fit in prior to the kingdom. He concludes. therefore, that the judgment must come after the 
kingdom and the kingdom must be temporary. This, however. contradicts the explicit 
statements that the kingdom is eternal (1:27-29; 4:26; 23:30). It is more likely that the author 
simply did not concern himself with these details of eschatological chronology. 

lBgCollins, "Jewish Apocalypses," 32: cf. Charles, Book of Jubilees, 151. 



the rghteous. 

Since the future dwelling of the righteous will be on earth. there are numerous physical 

benefits for the righteous in the golden age. All will be healed and henceforth enjoy perfect 

health (1:25; 23:30). The human lifespan will grow longer and approach the perfect ideal of 

1000 years (23:27). Even the elderly will appear youthful (23:28).Ia5 The land itself will be 

purified from the damage caused by sin (50:5). These physical benefits are the result of the 

spiritual transformation of God's people. 

Although the spiritual and physical blessings in the eschatological golden age resemble 

those found in other apocalyptic works, no Messiah will bring about the changes or reign in 

the golden age.'= Instead of a Messiah, God himself will reign directly on earth (1:26-29). 

The enemies of Israel will be judged and destroyed in a great eschatological battle fought by 

the Israelites (23:30). '* 

c. A Progressive Renewal of Creation 

The new creation and the eschatological golden age come about through a gradual 

process (23:26-28; 50:5). By contrast, in most other Jewish apocalyptic writings, the new 

creation comes instantaneously and climactically after the Judgment (e.g. 4 Ez. 7:3 1-33, 75, 

113; 2 Bar. 32: 1-6; 57:2: 1 En. 10: 16-1 1:2: 45:4-6; 69:26-29; 72: 1; 91: 16: 2 En. 33; 65:6- 10; 

cf. 2 Pet. 3: 13; Rev. 20: 1). In those apocalyptic writings that refer to a golden age on earth, the 

' 8 4 ~ i n t e ~ u t e ,  "Jubilees." 102, says that either interpretation is possible. Davenport, 40, 
says that the faithful are not promised immortality, but that justice will come. even if after 
their death. The stress is not on the rejoicing of the dead, but on what they celebrate. 

lB5~ndres. 59. believes this is based on Is. 65:20. 

'=Charles says there is a messianic reference to a son of Judah in 31:18-19 Charles 
Eschatology. 237. No role. however, is assigned to this figure in the establishment and rule of 
the earthly eschatological kingdom (l:29; 23:26-30). The Maccabean princes are mentioned in 
the blessing of Levi in 3 1 : 15 (Charles, Book of Jubilees, 187). 

lS71t is not clear if 29:30 refers to a single baffle or the defeat of the enemies over a period of 
time (cf. Charles. Book ofclubilees. 151). 
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golden age is usually instituted after Israel's enemies are defeated in the final battle of history, 

led either by the Messiah (e.g. 2 Bar. 29:3-8; 39:7-40:3: 48:37b-41: 70:9; 72-74: 4 Ez. 7:26-28: 

13:26-40) or by God himself (e.g. 1 En. 90: 12- 18). In Jubilees, however, the righteousness 

that is required of Israel to bring about the eschatological golden age will come about gradual- 

ly: "Jubilees will pass until Israel is purified from all the sin of fornication, and deflement, and 

uncleanness, and sin and error" (50:51. The transformation does not even happen rapidly in 

the last days; it will require "jubilees" of years. After people return to the Law, the lifespan of 

people will gradually grow longer, until it approaches the ideal of 1000 years (23:26). The 

lifespan will ?begin to increase and grow longer . . . generation by generation." 

On the surface, the "new creation" referred to in 1:29 could appear to come about by an 

instantaneous event. Yet a more consistent interpretation is that the "new creation" refers to 

the culmination of the process described in more detail in other passages (426: 23:26-28: 

50: 5) m e  language of 1:29, in fact, accommodates this gradual renewal: lBg "Heaven 

and earth and all of their creatures shall be renewed . . . until the sanctuary of the Lord is 

created in Jerusalem." This suggests that the renewal of creation is a process that will 

continue until the temple is rebuilt.lQO The creation of the new temple marks the start of the 

new creation, which will last "all the days of the earth." This agrees with 23:27-30, which 

describes a gradual increase in the typical human Uespan as people begin to return to the 

Law (v. 26). This renewal process culminates in 23:29 where the people live in peace and 

blessing and there are no more attacks from Satan or demons.lgl 

'@Russell, Method and Message, 280; Charles, Book ofJubUees, 9. 

'Vf .  Charles Eschatolqgy. 236. 

'9avenport. 30, n. 1. says that the author of 1:29 expected the establishment of the new 
temple to follow the eschatological events of 23:14-31. 

lglThe defeat of Israel's enemies in v. 30 may be one of the final stages of the renewal 
process that begins with the return of the Israelites to the Law. Presumably the establishment 
of the temple (1:27. 29) would follow the military victory. If this is so. v. 30 may be out of 



Jubilees lists several stages in the progressive renewal of creation through history:lga 

(1) In the Flood. God destroyed all that was corrupt and gave to all creatures a new and 

righteous nature" (5: 1 1 - 12). Much of humanity quickly returned to sinful ways, but apparent- 

ly the animals never again had a period of such comption as they did under the influence of 

the fallen Watchers (5: 1-3). Charles believes that this text Is  corrupt and refers to the final 

judgment and new creation. rather than to the post-Flood period.'= Other Jewish apocalyp- 

tic materials, however. use the Flood as a type of the Final Judgment (e.g. BW: 1 En. 10: 16- 

1 1:2; BP: 1 En. 54:l-3. 7-10; 55:3; Ep. En.: 1 En. 91:5-9, 15; 2 En. 70: 10). Thus it is not 

surprising to see a discussion of the Flood and Final Judgment in the same passage. Other 

apocalyptic writings indicate that humanity had a fresh start after the Flood (e.g. BW: 1 En. 

10:7, 17-18, 22; 11: 1-2; BP: 1 En. 67:7-10; Ep. En.: 1 En 91:5; Book of Noah: 1 En. 106:17). 

(2) The second phase of the redemption of creation occurred with the establishment of the 

Jewish people (19:25). The descendants of Jacob were to "establish heaven and strengthen the 

earth and to renew all of the lights which are above the firmament" (19:25). Thus the 

righteousness of the people of God was to have a positive effect on heaven, earth, the heavenly 

luminaries and all of creation. (3) The final renewal of creation will take place at the end of 

time, at "the new creation when heaven and earth and all of their creatures shall be renewed" 

(1:29). At that time, the earth will be sanctified from all sin (4:26) and a glorious, eternal age 

of blessing will begin on earth (23:26-31). The other phases of the renewal of creation are only 

chronological sequence, since the age of blessing is already established in v. 29. Davenport, 
33 says w. 30-31 expand the description of 24-29 and may have come from a Merent source 
(cf. p. 39). The various elements occur at roughly the same time, rather than sequentially. A 
similar solution is suggested by Paul Volz. Me Eschatobgie der jiidischen Gemefnde fm 
neutestamentlichen ZeMter nach den Q u e h  der rabbischen apokalyptlschen md apokryphen 
Uteratur (Tiibingen: J.C.B. Mohr. 1934). 29, although he does not suggest that the passages 
came from different sources. However. Charles. Book of Jubfkes, 15 1, believes the defeat of 
the enemies will occur over a period of time. 

'*Charles, Book of Jubilees, 19. 



anticipatory of and pale in comparison to this final great transformation of creation. The 

potential of righteousness given to humanity following the Flood (5: 12) and the potential for 

renewing creation through the righteous obedience of the Israelites (19:25) is finally brought to 

completion at this time. 

The renewal of the physical universe in Jubilees is always associated with the spiritual 

renewal of humanity, particularly Israel. As each Israelite lives a righteous life, heaven and 

earth are strengthened. and the stars, sun and moon are renewed (19:25). When people 

return to the Law in the last days, the human lifespan will lengthen. and a golden age of 

blessing, health and peace will come (23:26-28). After Israel is purified of all sin they will 

dwell in the land in confidence and the land itself will be purified from the damage caused by 

sin (50:5). Even as sin causes damage to creation, righteousness has a healing effect on 

creation. 

Eden is only mentioned in a few places (4:23, 25; 8: 19-21) and the references contrib- 

ute little to an understanding of the future state of the righteous. Eden is a blessed place on 

earth (8:21). The righteous will be able to go there, but it is simply part of the larger earthly 

territory that Israel is to inherit (8:2 1). Although God dwells in Eden (8: 19), there is no 

spiritualization of Eden as a heavenly Paradise. Enoch went to Eden (4:23; cf. 1 En. 70: 1-3) 

and he is apparently there now, recording the evil deeds of humanity in preparation for the 

Judgment (4:23; cf. 10: 17; 2 En. 67:2). The references to Eden fit the emphasis on an earthly 

future for the righteous. 

The Final Judgment is frequently mentioned (e.g. 4:24; 5: 13-16; 9: 15; 10: 13- 16, 22; 

16:9; 23: 11; 24:33), although there is no undisputed reference to a universal Resurrec- 

tion.lM At the Final Judgment, God will judge every creature in heaven and earth (10: 13- 

'*Charles, Book of Jubiless, 150, believes that "they will rise up" in 23:30 does not refer to 
the Resurrection, but means that God will heal his sewants. This avoids the difllculty that 
since the kingdom arrives gradually, there is no place for a Resurrection in this gradual 
process. However, even i€ 23:30 does refer to the Resurrection, it is possible that the verse is 



14). The evil Watchers and fallen angels will face eternal punishment. bound in the depths of 

the earth (10:5.8-11; cf. 20:5). As was shown earlier. the primary punishment for sinful 

humans is destruction and removal from the land (2 1:22; 22:2 1-22; 29: 11; 31: 17, 20: 33: 19; 

35: 14; 3623-9; 49:9; 50: 13; 26:34; 30:22; 36:9).lg5 even as  the primary reward for the righ- 

teous is a long life of peace and blessing in a future golden age on earth. In a few passages 

eternal punishment of the wicked is mentioned (36: 10; 22:22; cf. 30:22). In the most explicit 

passage describing eternal punishment (36: 101, there is a strong emphasis on physical 

discomfort, such as torment, plagues and disease. Even as the righteous will dwell in the land 

in blessing and health, the wicked will be cast out of the land and suffer curses. torment, 

disease and plagues. 

The relationship between the Final Judgment and the golden age is unclear.lgs Since 

the golden age is eternal (1:27-29; 4:26; 23:30), the judgment could not occur after the golden 

age. But since the golden age evolves slowly, it is hard to flt such a chac t i c  event as the 

Judgment into a gradually improving new world. Several solutions have been proposed: 

(1) Charles believes that the kingdom is temporary and the Judgment occurs after the 

kingdom. No passage. however. explicitly says that the judgment wil l  occur after the kingdom 

and, in fact, several passages state directly that the golden age will be etemal.Iw (2) Daven- 

not in chronological sequence. Nickelsburg argues that this is part of the Deuteronomistic 
retribution pattern, rather than a reference to the Resurrection (George W. E. Nickelsburg. 
Resurrectfon Irnmomty, and Eternal Ufe in Intertestamental Judafsrn, Harvard Theological 
Studies, no. 26 (Cambridge, Mass.: Harvard University Press, 1972). 22). VanderKam, "Book 
of Jubilees," 135, believes it may refer to the Israelite army being raised up to defeat their 
enemies. 

'%e emphasis is on a Deuteronomistic pattern of retributive justice: brevity of life and 
disasters due to a failure to obey the terms of the covenant (Endres, 231-3). 

'wartin,  "Le Livre des Jubfles," 529. 

lg7Charles, Book of Jubilees, 150. says that the gradual transformation of the world does 
not allow the Judgment to occur prior to the kingdom. He observes, however, that if 23: 11 is 
taken literally, the Judgment must occur before the kingdom, since people live short lives until 
the Judgment but in the kingdom they live up to 1000 years. Even though Charles' solution is 



port says that the "day" of judgment is actually a period of time in which the unrighteous are 

defeated and destroyed.lge This is partially true, since Jubilees sees the death of the wicked 

as a divine judgment for their sin. (3) A better solution is that the final Judgment occurs after 

the golden age has partially de~eloped. '~ The "new creation" (1:29) may also come about at 

this time, after a sufncient change has occurred in the world to view it as a fundamentally cew 

order. One of the pivotal events that marks the transition to the new creation is the establish- 

ment of the new temple (1:29). The Judgment could occur at approximately this time. Of 

course, Jubilees makes no attempt to work out a precise chronoIogy of events, since it is more 

concerned with the type of transformation that wiU take place.2w 

4. The Personiftcation of Creation 

Jubilees has very little personification of the natural world. The major exception is that 

after Cain murders Abel, the blood of Abel cries out from the ground, complaining to God 

about the murder (4:3). This is largely taken from Gen. 4: 10. Jubilees also says that prior to 

the Fall. all animals spoke a common language I3:28), which suggests a fair degree of rational 

consciousness in animals. 

Angels work behind the scenes to control the operation of natural phenomena. 

particularly various aspects of the weather.201 There are angels of fire, winds, clouds, dark- 

logical, it requires the rejection of several clear statements in the book (including 23: 11). 

'wartin,  "Le Livre des JubilCs." 529. 

200Davenport. 3-5. believes these ditnculties are best explained by multiple levels of 
redaction. Even if this is true, it does not explain why the final redactor was comfortable 
leaving these apparently contradictory ideas in place. It is not unusual in apocalyptic for 
details like these not to be fully integrated. 

201~pparently these angels are inferior to the angels of the presence and the angels of 
sanctification. The Talmud says that the angels that control nature are inferior to righteous 
Israelites (Sanh. 93a; cf. Ber. Rabba 8; Tanch. 14. Cf. Charles, Book ofJubUees, 12). 



ness, snow, hail, frost, thunder, lightning, cold, heat, winter, spring, autumn, and summer 

(2:2). The Enoch apocalypses also refer to this concept (BP: 1 En. 60: 12-2 1; AB: 1 En. 75; 80; 

82:7-20; 2 En. 19:l-4; cf. Rev. 14: 18).202 While the theology of nature in these passages is 

similar, the presentation of the angelic operation of nature is quite different in Jubilees than in 

the Enoch literature. In 1 and 2 Enoch, the angelic workings are "hidden things" (1 En. 

60: 11). which Enoch sees in his heavenly journeys. In Jubilees, however. angels are discussed 

in the context of the creation story, when the angels that operate natural phenomena were 

created on the first day along with the earth and the waters.2QS The existence of angels who 

control nature is simply taken for granted. This knowledge is not part of the hidden secrets of 

the universe, even though it is revealed to Moses by an angel (2: 1). 

5. Summary of Jubilees 

Jubilees emphasizes that history and the cosmos follow divinely appointed cycles of 

time. The cosmic cycles and calendar are not affected by the sins of people or fallen angels. 

God controls the operation of the natural world and angels ensure its regularity. Nevertheless, 

sin has other physical consequences. The curse of the Fall included pain in childbearing, a 

curse on the ground, and physical death. Human lifespans have gradually become shorter 

due to sin. Sin defiles the earth, but when people are righteous, even the land bendts. Prior 

to the Flood the sin of the Watchers led to widespread human evil and even the sin of animals. 

These sins resulted in the corruption of the earth. In the time of eschatological trials there will 

be an increase in the physical deterioration of creation due to human sin: Crops will become 

less productive. people will age very quickly, there will be plagues and many animals will die. 

k o m  the beginning, God planned for a new creation and appointed the time when it 

2021 En. 17 takes a more mechanistic view of nature. The Bible tends to attribute such 
natural phenomena directly to the work of God. rather than angels (e.g. Ps. 77: 18; 104:4, 7; 
Job 37:4). 

2QS~n Jerusalem Targum Gen. 1. 26, the angels are created on the second day. 



would come. Even though Jubilees refers to a "new" creation, the changes actually involve the 

transformation of the existing creation, rather than the destruction and recreation of the 

universe. The renewal of creation will include both spiritual and material dimensions. animate 

and inanimate objects. Heavenly luminaries will be transformed, the earth will be purified, 

and even animals will be renewed. There will be an eternal golden age on earth, wlth a longer 

human lifespan. perfect health. and both spiritual and physical blessings. The eschatological 

reward for the righteous focuses on this renewed earth. The renewal comes through a gradual 

process through history, rather than as a climactic event at the end of time. Once people 

return to the Law. the human lifespan will gradually grow longer through many generations, 

until it approaches the human ideal of 1000 years. The renewal of the material world is 

always dependant upon human righteousness. 

There is little personification of nature, except that the blood of the murdered Abel cries 

out to God from the ground. Angels work behind the scenes to regulate the operation of the 

material world. 

The following chart summarizes the key points concerning the corruption and redernp- 

tion of creation in Jubilees: 

Table 18: Summary of Jubilees 

Corruption of Mature 

1. History and the cosmos are governed by regular, 
divinely appointed cydes. 
2. The fall resulted in death, pain in childbearing, and 
a curse on the ground. 
3. Sin defiles the earth. 
4. Human lifespan gradually grows shorter due to sin. 
5. Sins of Watchers, humans and even animals cor- 
rupted the earth prior to the flood. 
6. In the time of eschatological trials, the physical 
deterioration of creation will increase. 

Redemption of Nature 

1. The 'new creationm is a transformation of 
the existing world. 
2. The renewal is a gradual procsss, once 
people return to the Law. 
3. The heavenly luminaties, the earth and 
even animals will be changed. 
4. An eternal earthly golden age of righteous- 
ness will include a longer lifespan, health and 
other physical blessings. 
5. The future reward of the righteous focuses 
on the renewed earth. 

Personification of Nature 

Angels operate the physical 
universe. 



CHAPTER 4: 

2 ENOCH (SLAVONIC ENOCH) 

k Date, Provenance and Recensions of 2 Enoch 

2 Enoch (Slavonic Enoch) is one of the most important extant Jewish apocalypses from 

the Diaspora. It is more difficult to date than many apocalyptic works. since there is little 

indication that the book is a response to a particular historical crisis and it deals with general 

human sinfulness, idolatry and injustice (e.g. 33-35]' Proposed dates range from pre-Chris- 

tian times to the late Middle Ages! Maunder argues that it is a Bogornil creation from the 12th 

to 15th centuries.' Milik believes that it is a Christian work, with the longer recension dating 

from the seventh century and the shorter recension dating from the ninth or tenth centuries.' 

Nevertheless, a majority of scholars believe that at least the core is a Jewish work 

dating from between the first century B.C. to the first century AD.. although the extant MSS 

include some medieval glo~ses.~ The dualism is quite different than Bogoxnil dualis~n.~ The 

'~ollins, Apocalyptic Imagination, 197. 

2 ~ .  S. D. Maunder, 'The Date and Place of Writing of the Slavonic Book of Enoch," The 
Obsemtory 41 (1918): 309- 16. Her most significant evidences are: (1) the use of the Julian 
calendar, with lunar epacts and a 532 day solar cycle; (2) dualism. including mention of 
"Satanil." Some accept her arguments, but argue for a seventh century date: J. K. Fathering- 
ham, 'The Date and Place of Writfng of the Slavonic Enoch." JZS 20 (1919): 252 and 'The 
Easter Calendar and the Slavonic Enoch," JlS 23 (1922): 49, 54-5; K. Lake, 'The Date of the 
Slavonic Enoch," HTR 16 (1923): 398; A. Vaillant, Le Uure Des Secrets D'H&noch, 2nd ed., 
Textes Publies Par L'Institut ~ ' ~ t u d e s  Slaves (Paris: Institut d%tudes Slaves, 1976). viii-xiii. 

4~ H. Charles, 'The Date and Place of Writing of the Slavonic Enoch," JIS 22 (192 1): 
161-4. refutes the arguments of Maunder and Fotheringham. He dates it between AD. 1-50. 
with parts from 1-2 C. B.C. (Nevi11 Forbes and R H. Charles, "2 Enoch. or the Books of the 
Secrets of Enoch." in Pseudepigrapha, ed. R H. Charles, APOTTestament (Oxford: Clarendon, 
19 13). 2:429). Cf. James H. Charlesworth. The Pserviepfgmpha and M o d e m  Research. With a 



shorter recension defends a solar calendar, which is typical of Second Temple Judaism and 

contrary to medieval dualism.' Odeberg and Alexander have shown a pattern of development 

in Jewish mysticism from 1 Enoch to the Markabah texts, which places 2 Enoch around the 

first or second century B.C. on the trajectory.' There is some evidence that 2 Enoch was 

written while the Jerusalem temple was standing,8 although some of the sacrtflcial practices 

ditrer from the levitical practices? The evidence leans toward a first century date. but it Is 

difficult to be dogmatic in light of the textual uncertainties.1° 

The question of provenance is closely related to the date. Vaillant believes that 

2 Enoch is a Christian revision of 1 ~noch," but there is too llttle in common between the 

Supplement. Society of Biblical Literature Septuagint and Cognate Studies, ed. Hany M. 
Orlinsky (Chico, Ca.: Scholars Press, 1981). 104 (decades prior to destruction of the temple); 
Jonas C. Greenfleld. "Prolegomenon," in 3 E m h  or the Hebrew Book of Enoch. ed. Hugo 
Odeberg (New York: Ktav, 1973). xi (1 C. AD.) Hugo Odeberg, 3 Enoch or the Hebrew Book of 
Enoch (New York: Ktav. 1973). 60-3 (1-2 C. B.C.). Origen probably refers to 2 Enoch in De 
Principiis 1.3.2. 

m e  Bogomils attributed the creation of Gen. 1 to the work of Satan, but 2 Enoch says 
everything was created by God. They also said Moses and the Law were from Satan. For 
further differences, see Charles, "Date and Place," 162-3; George Giacumakis, Jr.. "Bogomiles," 
NIDCC, J. D. Douglas, ed. (Grand Rapids: Zondervan, 1974). 162-3; James H. Charlesworth, 
The Old Testament Pseudepigrapha and the New Testament Prolegomena for the Study of 
Chrtstlan Origins, SNT3 Monograph Series, no. 54 (Cambridge: Cambridge University Press, 
1985). 32-5. 150-1 n. 14. 

'Charlesworth, OT Pseudepigrapha and the NT, 34, follows Meshchersky's Russian writings. 
A solar calendar is also found in 1 Enoch and Jubilees. 

'Odeberg, 60-3; P. Alexander. "3 (Hebrew Apocalypse of) Enoch," in OTP, ed. James H. 
Charlesworth (Garden City, NY: Doubleday, 1983). 1:247-8. 

'E.g. 51:4 says it is good to go to "the Lord's temple." 

'l3.g. the requirement to tie the legs of a sacrificial animal. A. Rubinstein, "Observations on 
the Slavonic Book of Enoch," JJS 13 (1962): 13-4. 

'OCharlesworth wisely cautions that biblical scholars will require more expertise in Slavonic 
and medieval dualism before many of these issues will be resolved satisfactorily. Furthermore, 
some of the best research is only available in Russian. Charlesworth, OTPseudep@apha and 
the NT. 32-5 



two works to support this theory. 2 Enoch has nothing that is distinctively Christian. other 

than some easily separated medieval glosses. There is no Christian savior or scheme of 

salvation and Enoch is exalted as God's chosen.12 Scholem argues that nothing in 2 Enoch 

could not have been written by a first century ~ew." Some believe the emphasis on 

Melchizedek supports a Christian compo~ition.'~ These sections, however, do not draw any 

messianic parallels to Melchizedek, and there are fundamental dHerences between this 

portrait of Melchfiedek and the one in ~ebrews." Most scholars now believe that 2 Enoch 

was a product of Diaspora Judaism. It was most Wsely composed in Egypt, in view of the 

allusions to Egyptian mythology and the similarities to Philo's theology.16 The general ethical 

nature of the work shows it probably is not the product of a conventicle or closed circle.17 

''See the critique of Vaillant by F. I. Anderson, "2 (Slavonic Apocalypse of) Enoch," in OTP. 
ed. James H. Charlesworth (Garden City, NY: Doubleday. 1983). 1:96. 

''G. Scholem, 'Die Lehre vom 'Gerechten' in der Jiidischen Mystik," ErJb 27 (1958): 251. 

'waillant, xi; Rubinstein, 14-5. 

''I3.g. in 2 Enoch Melchizedek has a mother, which contradicts the central point of the 
messianic type in Hebrews 7:3. See Anderson, "2 Enoch," 105. Sappington suggests that the 
Melchizedek sections could be a polemic against Hebrews (l'%omas J. Sappington, Revelation 
and Redemption At Colossae, Journal for the Study of the New Testament Supplement, no. 53 
(Shemeld: Shemeld Academic Press, 1991). 36, n. 5). The Qumran literature shows that 
Melchizedek was important in some Jewish circles. 

'GForbes and Charles, 425-6; M. Philonenko. "La cosmologie du Livre des Secrets &Hen- 
och," in Religions en ~gypte HeUtYtistique et RornaiRe. CoUoque de Strasbourg 16-18 Mai 1967 
(Paris: Presses Universitaires de France, 1969). 109- 16; Martha Himmelfarb, Ascent to Heaven 
in Jewish and Christian ApocaZypses (New York Oxford University Press, 1993). 87: Collins, 
Apocalyptic Imagination 195; Nickelsburg. Jewish Liferahre. Ulrich Fischer, Eschatologie und 
Jenseitsenoartung im hellenistischen Diasporajudenium, Zeitschrift fiir die neutestamentliche 
Wissenschaft und die Kunde der dteren Kirche, no. 44 (Berlin: de Gruyter, 1978). 57-8, shows 
how Philonic and Platonic ideas about the visible and noetic worlds influenced 2 Enoch's 
eschatology. Cf. Himmelfarb, 85-6. N. Schmidt, 'The Two Recensions of Slavonic Enoch," 
JAOS 41 (1921): 107-12, believes there is some evidence that the shorter recension is 
Palestinian. 

17~ollins, Apalyptfc Imagination 198. However, Van Goudoever, 1 15, believes the 
calendar in the short recension is "sectarian," due to the position of the feast of weeks. The 
long recension harmonized it with official Judaism. 



The primary practice unique to a special group is the requirement to tie the legs of a sacrificial 

animal before slaughtering it, a practice that was common in Egypt, though it is contrary to 

the ~ i s h n a h . ' ~  

2 Enoch is only extant in Slavonic. with no manuscripts earlier than the 14th century. 

Most scholars believe it was originally written in Greek.'' Broadly speaking there are two 

recensions: a longer and a shorter. Earlier scholars tended to agree with Charles that the 

longer recension is closer to the original and the shorter is an incomplete Yet even 

Charles acknowledges that the longer recension is sometimes compt and has interpola- 

t i o n ~ . ~ ~  This has led many recent scholars to argue that the shorter text is superior, since it 

lacks these later expansions and Christian  interpolation^.^^ Anderson correctly notes that 

this two-fold division is too simple. The "longer" and "shorter" classifications are based on the 

character of the text. since many MSS are fragmentary and both recensions have been 

reworked by later scribes.23 Even MSS that are in the same family frequently have different 

-- - - -  - -  

18Collins, Apocalyptic Imagination. 198. 

'mere  are traces of Greek words and expressions. Rubinstein, 1-21; Anderson, "2 Enoch," 
94; Collins, Apucalyptic Imagination 195. The Russian scholars Sokolov and Meshchersky 
have argued that it was composed in a Semitic language. See the summary in Anderson, "2 
Enoch," 94. Maunder's claim that 2 Enoch is a late medieval work composed in Slavonic is 
unlikely (Maunder, 309- 16). 

20~orfill, xv-xvi (introduction by Charles); Forbes and Charles, 425; G. N. Bonwetsch, Me 
Biicher der Ceheimnisse H e m h s :  Das sogenannte slauische Henochbuch, Texte und Unter- 
suchungen, no. 44 (Leipzig: J.C. Hinnlchs. 1922). xiii. 

21Charles introduction to Morflll. xv. 

"N. Schmidt, ' m o  Recensions," 307- 12; Vaillant, iv-vifi; Milik, Enoch, 107-8; Rubinstein, 
1; Van Goudoever, 1 12; Collins, Apocalyptic Imagination, 195; Nickelsburg, Jewish Literature. 
185. 

23~nderson. "2 Enoch." 93-4: cf. Charlesworth, OT Pseudeptgrapha and the NT, 104, for a 
summary of Anderson's presentation at the 1977 SNTS Pseudepigrapha Seminar. The last 5 
chapters (69-73) deal with Enoch's descendants, particularly Methuselah and Melchlzedek. 
Morfill, Bonwetsch and Vaillant see this section as a distinct work and include them in an 
appendix. Charles dropped it from APOT. However. there is no MS evidence that it is a 
distinct work (Anderson, "2 Enoch," 196, n. 69a.). In addition, the changes in the cycles of 



readings. Many readings only found in the longer MSS are probably original. The longer 

recension preserves ancient mythologies, such as  the "phoenixes" and "khalkedras," not found 

in the shorter recension. In some cases, such as  the section on creation (ch. 24-33), Anderson 

says "the shorter account is so incomplete and so disjointed that it seems more like the debris 

left after drastic revision than an original succinct ac~ount.'"~ Some important MSS have 

only been published recently and the textual criticism of 2 Enoch is at an elementary stage of 

development. Fortunately, the themes that are important for this study are generally found in 

both the longer and shorter recen~ions .~~ 

B. The Corruption of Creation 

1. The Consistent Operation of the Natural World 

2 Enoch stresses that creation operates in an orderly manner as designed by God. In 

Enoch's heavenly journey. he sees the secrets behind the operation of the natural world (ch. 3- 

7: 1 1- 17: 24-32). He learns about the movements of the stars, sun and moon, and he discov- 

ers how the clouds. snow, ice, rain and dew operate. 

The overall picture is that the natural world operates very consistently, according to the 

precise design of God (e.g. 11- 17: 40:3: 47:3-8: 48:7). Each cycle of the sun and moon follows 

an exact pattern for a specific number of days (ch. 13- 16; 48 L) according to "the most precise 

measurement of the hours" (48:4 L; cf. 65:3 L: "measured exactly"). The stars, sun and moon 

move in a "peaceful order" (19: 1 S). 'The sun comes out according to the appointment of the 

seasons and according to the phases of the moon" (13: 1 Lj. These patterns are fixed and un- 

nature in this section only make sense against the background of the regularity of nature 
presented in the rest of the book. 

2 5 ~ ~ r  simplicity, the terms "long" and "short" are used here. "Long" refers to J and "short" 
to A. except as noted. Verse numbering and quotations are taken from Anderson. References 
apply to both recensions, except where long ("L") or short ("S') is specifled. 



changeable (48: 1, 4 L). The celestial cycles are divinely appointed according to God's wisdom 

(33:3; 48: 1, 4 L). God keeps everything stable (33:4 S) and without God's care, everything 

would perish (33:4). God commands how the universe should function, and everything obeys 

and submits itself to God's rule (33: 7, 12; 12:2 L; 15: 1). Every creature. visible and invisible, 

works to bring glory to God (51:5 L). 

Angels work behind the scenes to guide the movement of the celestial bodies, the 

changing of the seasons, and the operation of the dew, clouds, snow and ice (e.g. ch. 3-6; 11- 

17; 19:2). If there is the slightest deviation from the divinely-appointed pattern, angels make 

the necessary adjustments to restore the proper cosmic order (19:2-3).~~ 

The orderliness of the operation of the natural world is a consequence of the fact that 

God created everything (ch. 24-32). He planned and created everything according to His 

wisdom (33:3), established the orderly patterns of the celestial bodies and seasons (48:4-5 L), 

and brought everything to perfection (24:2). Since the universe operates according to God's 

design, its operation is perfect and consistent. Even after the Fall of Adam and Eve, God 

blessed all His creatures, visible and invisible (32: 1 L). 

There is a moral function to calculating these cycles of nature. Collins observes, 

"Cosmology and eschatology are complementary factors which support the ethical message of 

the The longer recension says that God established the regularity of the seasons, 

hours and days to encourage people to think about their own Me and death, including their 

good and bad deeds. The regularity of the cycles of the natural world should remind people 

that their life will come to an end in its nonnal cycle and that they will be accountable for their 

deeds when they face the Judgment (654 L). 

2'% 19:3, the context (v.2) suggests "any evil activity' refers to a movement of the celestial 
objects that are not according to their divinely appointed order. 

27C011ins, Apocalyptic Imagination, 197. 
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2. Aspects of the Corruption of Creation 

There are a few exceptions to this positive view of the present state of the world in 

2 Enoch. The author refers to "this vain world" (42: 10 L, "the path of change" in S). This is 

not, however, a pessimistic statement about the futility of life in this age as is found in 4 Ezra. 

The verse refers to the vanity of following the path of sin, in the context of a series of moral 

beatitudes and curses (42:5-14). By contrast to a person who follows vanity, whoever "walks 

in the right paths" will inherit eternal life (42: 10 L). 'Vanity'' is used in a similar way in 70: 1, 

where the moral choice to follow 'kanity'' is equivalent to turning away from the Lord. 

2 Enoch also has a few references to the suffering and darkness of this present age 

(65:9-10; 66:6-8; 68:4). Every person experiences "the darkness of this present Me" (68:4, "a 

dark existence," Morfill). The current age is called "this age of suffering," in which the 

righteous experience afniction, distress and weakness (66:6). This is contrasted to the "never- 

end% age" in which the righteous will enjoy magnitled blessings (66:6-8 L). In this age, 

people experience weariness, sickness, affliction. debilitation and darkness (65:9-10). 

2 Enoch, however, never makes an explicit connection between the suffering of this age and 

the human Fall or the fall of the Watchers. Suffering is part of the lot of the righteous in this 

age, which they are to bear with dignity so that they may inherit the future age of blessing 

(66: 6L). 

2 Enoch has a few references to the corruption of this age (65:8-10; cf. 8:5). In the new 

age, "everything corruptible will pass away, and the incorruptible will come into being" (65: 10). 

The context suggests that "corruptible" refers to weariness, sickness. amiction, wony and 

debilitation (v. 91. Corruption also is contrasted to "eternal Me," suggesting that corruption 

involves decay and death (65: 10, Forbes and Charles). This world can be referred to as "the 

corruptible" (8:9), probably because corruptibility characterizes life here." Corruption is not 

'?Paradise lies "between the corruptible and the incorruptible" (8: 5). This probably refers to 
the fact that Paradise has two parts: a part on earth "in the east" and a part in the third 
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interpreted in moral terms as  much as the suffering and death in this age. 

Despite these few references to suffering and conuption in this age, the overall picture 

is that the natural world works as God designed it and has not been corrupted by the sin of 

humans or fallen angels. 

There is little in 2 Enoch that would suggest that either human or angelic sin caused 

damage to creation. The longer recension explicitly says that God did not curse the creation 

due to the Fall of Adam and Eve: "Neither mankind I cursed, nor the earth. nor any other 

creature, but only mankind's evil fruitbearing" (31:7 L). The Fall did not result in a curse on 

the earth, in contrast to Gen. 3: 17- 19. It also did not result in a curse on the animals.29 

This verse fits the mechanistic view of the cosmos in 2 Enoch. which says that the cosmos is 

currently as God designed, despite the Fall of humanity. After the Fall, God 'blessed all my 

creatures, visible and invisible" (32: 1 L). Apparently God only cursed the devil for rebelling 

and leading Adam and Eve astray (31:3-7):' 

The human race is not cursed due to the Fall. Only the sin and ignorance of humanity 

are cursed (31:7 L)." The Fall did not corrupt humanity as a whole or result in an irrevers- 

ible inherited depravity. In 2 Enoch, some people are righteous and some are wicked, depend- 

ing on their deeds (e.g. 42-47: 52). 'The works of mankind - some are good but some are evil" 

(42: 14). There are even some times in history (such as the time of Methuselah) when all 

people lived in obedience to God (70: While this was a temporary period. it shows that 

heaven (w. 5-6). This is discussed further below. 

'%is sharply contrasts with Ap. Mos. 10:2-3: 11:2-3; 24:4: 26:l-4 and Jub. 3:28, which 
refer to a profound change in the animals due to the Fall. 

'OC~. Morflll, 45, who translates v. 7a, ,but I cursed him for his ignorance," which he 
interprets as a reference to Satan (see note 7). This is more consistent than Anderson's 
translation "I cursed them." which contradicts the last half of the verse, "mankind I did not 
curse" (Anderson. "2 Enoch," 154). 

31~orbes and Charles, 45 1. 

3 2 ~ ~ ~ o r d i n g  to the long recension, "there was not found one single person turning himself 



2 Enoch does not assume that the Fall led to the inherent sinfulness of all humans. 

An apparent exception is ch. 41. In the longer recension, Enoch weeps over the sin of 

Adam. human depravity and the "incapacity" of Enoch's ancestors (41: 1 L). In the shorter 

recension, however, he only weeps for the impious (41: 1 S). "Blessed is the person who has 

not been born, or who having been born. has not sinned before the face of the Lord, so that he 

will not come into this place nor carry the yoke of this place" (41:2, both recensions). 'This 

place" probably refers to the place of punishment that Enoch has just visited (40: 13):' Yet 

even in this pessimistic outcry, the author allows for a person who "has not sinned before the 

face of the Lord." People will suffer forever even for small sins (42:2), but their judgment will 

be based purely on their personal lives, not on the fact that they are descended from Adam 

and Eve. Those who live lives that please God, will experience eternal blessing (42:5-14). 

3. The Cosmic Impact of Sin Prior to the Flood 

The fallen 'Watcher" tradition that is so important in 1 Enoch (6-16: 19: 86) only plays 

a minor role in 2 Enoch. The book refers to certain angels called "Grig~ri,'"~ who rebelled 

and sinned following the leadership of "Satanal" (7: 18: 31:3-7). They rebelled against God and 

married human women, giving birth to giants and monsters. They filled the earth with great 

evil and "the earth was defiled by their deeds" (18:4 L). Because of their sins, they were judged 

by God and are now imprisoned in darkness in the second and fifth heavens. In contrast to 

1 Enoch (e.g. 7:5-6: 9:2). 2 Enoch does not say that the earth or nature were corrupted or 

hanned by the sins of the watchers. The reference to the "defiling of the earth" (18:4 L) 

probably refers to the moral corruption of humanity (cf. v. 5) rather than any damage to the 

away in vanity from the Lord" (70: 1). In the shorter recension, when people turned away from 
the Lord. Methuselah corrected them and led them to repentance. 

"~p~arent ly the forebears of Enoch, including Adam and Eve, were in Hades. Cf. Morfffl, 
56-7. n. XLI. 1. XLII. 5. 

34~rigori is a Slavonic transliteration of byptivopor, the Greek word for 'Watchers." 



natural world. 

Sin had a profound effect on the natural world at the time prior to the Flood, when 

human sin increased uncontrollably. In 2 Enoch, the Flood was a judgment of God on the 

sins of humanity (34: 1-3; 70:4-6; 71:27-28). Although the sins of the Watchers (Grigori) are 

alluded to (7:3). 2 Enoch does not blame the evils of the world prior to the Flood on the 

~ a t c h e r s . ~ '  Enoch predicts that prior to the Flood, the regular cycles of nature would break 

down (70:i'). The precisely ordered seasons will change. which is a fundamental change in the 

divinely appointed operation of the natural world. The nature of trees and fruits will change. 

The precise change in the trees and fruits differs in various MSS: In R (a long MS), each fruit 

changes its "seed" I s m ,  but in the shorter MSS (such as  A), the fruit changes its time 

(~r~rnenal.~~ Both readings refer to profound changes in the natural world: Either the nature 

of plant life or the timing of the life cycles of plants will change. All MSS agree that these 

profound changes in nature "anticipate the time of destruction" (707). 

There is a close relationship between the moral deterioration of humanity prior to the 

Flood and the functional deterioration of the natural world. Both are described as a "very 

great breakdown on the ear th (70:5) that will precede the judgment of the Flood. The 

"change" to the earth and the human race are parallel: "the earth will change its order" and 

"the nations will change on the earth" (70:7 S). Although there is no explicit cause-effect 

relationship between increasing sin and the cosmic breakdown. both are related elements of 

the collapse of the world prior to the Flood. 

2 Enoch draws a parallel between the conditions of the world prior to the Flood and the 

350ne verse refers to the work of the devil in connection with the evils of the pre-Flood era: 
"the adversary will make himself great and will be delighted with his deeds" (70:6). However, 
this appears to refer to the devil's encouragement of the evil deeds of humanity (w. 4-6). not 
the deeds of the Watchers. 

36~nderson, "2 Enoch," 201. n. k. The whole clause about the trees is missing in J, an 
important long MS. 



conditions of the world prior to the end of the world and final Judgment (70: 10). In both cases 

there will be a radical increase in human sin prior to the end. The explicit parallel to the 

changes in the natural world is not drawn. Yet the fact that the time of the Flood is a pattern 

for the end of the world suggests that the changes in nature that accompanied the moral 

breakdown prior to the Flood may also be expected to be recur at the time of the end. 

4. Accountability for Treatment of Nature 

In a few places, humans are held accountable for their treatment of the natural world 

(58:3-6; 59: 1, 4-5; 52:5-61. The clearest passage is 58:3-59:5. God made human beings to be 

lord over the material creation (58:3). A s  a result, human beings are accountable for their 

treatment of nature. At the final Judgment, God will judge people according to how they have 

treated animals (58:4, 6). The souls of animals will accuse the people who have mistreated 

them (58:6). Inadequately feeding an animal (59:4) and improperly preparing an animal before 

killing it for sacrifice (58:6)37 both incur God's judgment (5934). Even harm done to an  

animal in secret will be judged (59:51. Morfill suggests that this secret sin against an animal 

refers to be~tiality.~' Sin against an animal does harm to a person's soul (59: 1, 4-51. even as 

harming or murdering a human does (60: 1). Anyone who "despises any of the Lord's crea- 

tures" is cursed (52:6 L, shorter has "insults"). 

C. The Redemption of Creation 

1. The Coming New Age 

2 Enoch teaches that this world and this age will come to an end and a new age will 

come. At the end of the age, heaven and earth will come to an end (18:7). 'The whole of 

creation, visible and invisible, which the Lord has created, shall come to an e n d  (65:6]. Even 

37~orbes and Charles, 465. n. 1, suggests this refers to strangling the animal. 

38~orfill. 75. followed by Anderson. "2 Enoch." 184-5. n. 59a. 
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time itself will come to an end and the regular cosmic cycles will cease (65:7). The present 

"age of suffering" (66:6) will end (47:2) and a glorious new age will come (32; 33; 50:2, 5; 51:2: 

65:8- 10: 66:6). 

The sequence of eschatological events is clearly described in 65:6-10: (1) the end of 

creation and this age (v. 6); (2) the h a l  Judgment (w. 6, 8); (3) time will end (v. 7); (4) the 

etemal new age will begin (w. 7-81: (5) all that is corruptible will pass away (w. 9-10); and 

(6) the righteous will experience eternal blessings in Paradise (w. 9-10). Although this 

sequence is generally consistent with other Jewish apocalyptic writings, 2 Enoch has no clear 

reference to the resurrection of the body.3B The final Judgment is frequently mentioned as 

the transition to the new age. Judgment is based purely on an individual's ethical behavior in 

this life and detenntnes whether the person will experience either eternal blessing or suffering 

(e.g. 39:5: 445: 46:3: 48:8-9: 50:2: 51:3; 52:15: 53: 58:3-6; 65:4-8; 66:3-7). 

The "coming age" (50:2 L; 32 title L) is also called the "final age" (33: 1 1; 50:2; 51:2), the 

"never-ending age" (66:6 L), the "endless age" (50:2 S) and the "final endless age" (50:2 L). AU 

of these terms indicate that the new age is eternal (cf. 6523. 10). Time will come to an end and 

there will be no reckoning of times and seasons (33 title L; 33:2; 65:7-8). This is in sharp 

contrast to the precisely calculated times and cycles of nature in the present age (e.g. 65:3). 

The new age is called the "great age" (58:5: 61:2; 65:8). because of the greatness of the 

blessings the righteous will enjoy. The righteous will dwell in "blessed dwellings" (61:2-3: cf. 

65:lOl and will enjoy great treasures and rewards (50:5; 51:2; 61:2). All sufTerlng will come to 

an end for the righteous (66:6 L). Every good thing in the present age will be magnified in the 

age to come (66:7-8 L). The righteous will shine seven times as bright as the sun (66:7). 

Light, food. enjoyment and the pleasures of Paradise will be multiplied sevenfold (66:8). 

"Sevenfold symbolizes the perfection of these blessings. Paradise will be a place of incredible 

joy and riches (42:3-5). By contrast, the sderings of the wicked will be multiplied sevenfold in 

'Vorbes and Charles, 467. 
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the new age (66:8). They will experience magnified darkness, misery and physical tortures, 

such as fire and frost. The wicked will experience endless punishment and suffering in hell 

(40: 13; 41:2; 42:2). 

The righteous will enjoy many physical blessings in the new age. There will be no 

sickness. weariness or amictions (658-101. There will be "a great indestructible light" and no 

darlmess (66:9- 10). Everything corruptible will pass away (65: 10). "Corruptible" here 

primarily refers to things that are subject to decay and destruction. Everything the righteous 

will experience in the new age will be indestructible: "great indestructible light." incorruptible 

Paradise and eternal dwellings (65: 10). Since 2 Enoch does not stress the corruption of this 

age or the damage of original sin, the end of corruption is not a major theme. 

2. Characteristics of Paradise 

The righteous will dwell for eternity in Paradise (66: 10). There are two aspects to 

Paradise: the earthly Paradise in Eden4' (31: 1 L; 42:3-51, and the heavenly Paradise in the 

third heaven (8-9). The heavenly Paradise is located in the third of seven heavens (8-9). The 

earthly Paradise is a garden in Eden (31: 11, in an ambiguous location "in the East" (31: 1 L; 

42:3). Even though it is earthly. it is closed off from the rest of "this world" (42:3). This idea is 

derived from Gen. 3:23-24, which describes the banishment of Adam and Eve from Eden. 

Both Paradises are already in existence, awaiting the righteous who will go there after 

the Judgment. In 2 Enoch. the sharp division between the present world and the transcen- 

dental world is largely spatial. Although the temporal division is less pronounced than in 

some apocalyptic writings, it is still present in 2 Enoch, since it says the righteous will not 

enter this other world until after the ~udgrnent.~' There is no need, however, for a radical 

restructuring of a damaged creation, since this perfect world already exists, ready for the 

402 Enoch consistent uses "Edem." 

41~011ins, Apocalyptic Irnagfnation. 198. 
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righteous to inhabit it. 

The longer recension says there is an open link between the earthly Paradise and the 

heavenly Paradise (8:4-6 L; 31: 1-2 L; 42:3 L; 7 l:28 L). There is an exit from the heavenly 

Paradise to the earthly Paradise of Eden (8:4 L). Although the tree of Life is in the Paradise in 

the third heaven, its root is at this exit to the earth (8:4 L). The streams in the heavenly 

Paradise flow out into the Paradise of Eden (8:6 L). Similarly, the earthly Paradise is open to 

heaven (42:3 L; 71:28). When Adam and Eve were in Eden. they could see angels since 

Paradise was open to heaven (31:l-2 L). The statement that "Paradise Is in between the 

corruptible and the incorruptible" (8:5 L) may suggest this dual nature of Paradise. Several 

interpretations have been proposed for this verse: (1) Anderson suggests that the Paradise in 

the third heaven lies between the regions of change (first and second heavens) and the 

changeless fourth through seventh heavens.42 (2) Morflll makes the unlikely suggestion that 

Paradise is a place of probation that might result in either corruptibility or in~orruptibility.~~ 

This would only apply, however, while Adam and Eve were in Paradise, not in the new age. 

(3) Forbes and Charles believe it means that Paradise is at the earth's end (cf. 1 En. 33: 1 1 . ~ ~  

(4) A fuller explanation is that Paradise consists of two parts: an  earthly part and a heavenly 

part. The heavenly part is in the incorruptible heavens. but the earthly part is associated with 

the corruptible earth. yet is in some sense distinct from the earth. This interpretation is 

supported by 8:6, which says that the streams of Paradise run %between the corruptible and 

the incorruptible." The streams start in the heavenly Paradise (v. 5). go through the exit to the 

earth (v. 5) and "come out into the Paradise of Eden" (v. 6). Thus 2 Enoch merges the two 

earlier conceptions of Paradise into one:45 Paradise is both heavenly and earthly, with an 

42Anderson, "2 Enoch," 116, n. 1. 

43Morfill, 8. 

44~orbes and Charles. 434. Morfill. 8, suggests this as an alternate possibility. 

45Cf. Forbes and Charles, 434. The earthly Paradise is found in Gen. 2:8-17; 1 En. 32:3-6; 
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open connection between the two sections. 

There is some ambiguity whether the future dwelling place of the righteous will be 

heavenly or earthly. Although the righteous will dwell in Paradise (8-9: 42:3), the location of 

the *'blessed dwellings" of the righteous is sometimes ambiguous (61:5).46 In some instances 

the righteous are promised the Paradise of Eden (e.g. 42:3), while in others they are promised 

the Paradise in the third heaven (e.g. 8-9). The solution lies in the dual nature of Paradise and 

the close link between the earthly Eden and the heavenly Paradise. Since the earthly and 

heavenly Paradises are linked together. in some sense they constitute a single Paradise, with 

earthly and heavenly dimensions. The righteous are allowed free access to both the heavenly 

and earthly Paradise. 

3. Nature in the New Age 

Both the earthly and heavenly Paradises have material dimensions and aspects of 

nature. This is expected of the earthly Paradise, since Eden is called a "garden" (31: 1). 

suggesting an abundance of beautiful plant life. The concept that Paradise is a garden is also 

extended to the Paradise in the third heaven (8). The description of the heavenly Paradise b 

highly sensual. Pleasant fragrances fill the air (8:2-3). Nature is not merely present in 

Paradise. it reaches its full perfection and fertility there. Every plant is abundantly fruitful, far 

beyond anything in this world. Every tree is in flower, every fruit is ripe, every plant produces 

fruit profusely (8:2. 7). Every kind of good edible plant grows in the garden (8:3 S). It has the 

Tree of Life. which is more beautiful than any other plant and has an indescribably pleasant 

fragrance (8:3-4). There are four rivers flowing with gentle movement (8:2 S). Two streams 

flow with honey and milk and others produce oil and wine (8:5). This suggests an abundant 

provision for every physical need of the righteous. God's interest in the natural world is 

76:3. The heavenly Paradise is found in 1 En. 60:8; 61:12; 70:3. 

46~nderson, "2 Enoch," 186. n. f. 
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affhned by the fact that God frequently47 takes a rest in this garden in Paradise (8:3).48 

Not only will there be perfected plant life in the new age, but there is a strong indica- 

tion that animals will be there as well. Animals have souls (58:4-6) and antmals will appear at 

the final Judgment (58:6). Although animals will not be judged (cf. 58:4 L), they will testify 

against humans who have mistreated them (58:6, cf. v. 4). The longer recension is ambiguous 

about whether animals will remain alive after the Judgment or whether they are simply 

preserved until the Judgment to give testimony against wicked humans.4e The shorter 

recension clearly indicates that animals will have a special place in the new age: "For all the 

souls of the beasts there is in the great age a single place and a single paddock and a single 

pasture" (585 S). The "pasture" indicates that animals will have their needs met in eternity. 

The reference to "paddock" may indicate that only domesticated animals are in view or it may 

indicate that there is a special place reserved for all animals in eternity.% 

In general. the future hope in 2 Enoch is for a restoration of the pre-Fall conditions, 

rather than a new heavens and earth or a renovation of the existing world. Since the present 

creation was not corrupted by sin, there is no need for a radical renovation of creation. The 

righteous will once again live in Eden (42:3). The concept of Paradise, however. is extended to 

include not only the original earthly Eden, but also the heavenly Paradise, which is linked to 

the earthly Paradise. 

4 8 ~ f .  Gen. 3:s. Ez. 28: 13 and Gen. 13: 10 refer to Eden as "the garden of God." 

49Morfill. 73, believes animals will only live long enough in the new age to bring an 
indictment against humans who mistreated them. Some MSS in the longer recension could be 
interpreted this way, but the shorter recension says animals will live in the new age (585). 

%some of these ideas are similar to those found in Zoroastrianism: E.g. A person who 
murders a dog will be severely punished and the soul of a dog will live after death (Zend-Avesta 
Vendidad Fargard 13). Cf. Midrash Koheleth 329.1 which refers to the judgment of wolves and 
unfruitful trees. Morflll, 73-4, refers to other writings that refer to the future life of animals. 



D. The Personification of Creation 

Although the personification of the natural world is not common in 2 Enoch, it 

functions to stress the regularity of the operation of the cosmos. 

In most cases, inanimate objects in nature are not personified as rational beings. 

Instead angels are said to control their operation (4-6: 11: 19). There are angels that govern 

the stars, sun, moon. snow, ice, clouds, dew, rivers, ocean, fruits of the earth, grass and 

various other aspects of nature. These angels "harmonize all existence, heavenly and earthly" 

(19:3 L). They ensure "the well-being of the cosmos" [19:2 L) and cause the natural world to 

function in an orderly manner according to God's will. When they see any evil activity" (i.e. 

something not functioning as God intended), 'Yhey put the commandments and instructions in 

order" (19:3 L). 

There is one important instance where an inanimate object is described as a mythologi- 

cal animate being. In the longer recension, the solar elements are called "phoenixes"51 and 

"khalke~lras"~~ (12: 1-2 L; 15: 1 L).~' These are a type of huge celestial bird, described as 

"flying spirits"" with the form of a lion and the head of a crocodile. They are multicolored 

like a rainbow and have 12 wings, similar to an angel's wings (12: 1-2 L).~~ They run with the 

51This is the only known place where the phoenk is not one of a kind (Anderson, "2 Enoch," 
122, n. c; Morfill, 12). 

52Khalkedras are normally brass serpents, so these may be some type of flylng, heavenly 
serpent. Morphil believes they may be Seraphim (Morfill. 13). Anderson. "2 Enoch," 122, 
suggests that in these passages "phoenixes" and "khalkedras" may refer to the same creatures, 
since they share the same description and function. 

%ere is considerable variation between MSS. In the shorter recension, angels pull the 
chariots of the sun and carry the heat and dew (1 l:4- 12:21. Even the long MSS differ: R says 
that the solar elements are like these mythological creatures, but J and P identifjl them with 
these creatures. See Anderson. "2 Enoch," 122, n. 12a. 

"1n 19:6 the phoenixes are associated with angels. In 1 En. 20:7, the khalkedras are 
classed with the Cherubim. 

55The description of these creatures does not parallel other ancient literature. Morfffl, 12-4, 
has an extensive survey of other ancient legends about these creatures. Anderson, "2 Enoch," 



sun, carrying heat and dew to the earth (12:3 L). They sing with joy as they produce the light 

of the sun and transport its heat to earth (151 L). They are completely obedient to God, doing 

whatever He commands (12:3 L). 

All types of creatures praise and glorify God. The longer recension says that "every 

kind of spirit glorifies him and every kind of creature. visible and invisible, praises him" (51:5 

L; cf. Ps. 150:6).% The creation rejoices at the proper operation of the natural world. Birds 

flap their wings and sing with joy at the sight of the sun (15: 1-2 L). The birds show emotion 

(joy) and have some language ability, a s  shown in the meaning of their morning song (v. 2).57 

Even the inanimate creation expresses emotions. When the sun comes close to the earth in 

summer. "the earth is merry and makes its fruit grow" (48:3). By contrast, the earth laments 

when the sun moves away from the earth in winter, an the trees do not produce fruit (48:3). 

God commands various parts of nature, which obey Him. He commands the seasons 

(33: 12 L), the sun (12:2 L) and the birds (15: 1). All creation is obedient to God (33:7). The 

obedience of these aspects of nature shows a degree of intelligence and a moral will that 

submits to God. 

Animals have some degree of rational intelligence, consciousness and speaking 

ability.58 They have souls I58:4-6) and the shorter recension says they will live in the new 

age (585 S). Animals will appear at the Judgment to give testimony against those who mis- 

122, n. f, suggests that the author may only have been familiar with the names. 

%Only P has "praises him," which is the strongest personification. All long MSS have the 
rest of the verse. which indicates that all of God's creatures glorify God. 

57Morffll. 17 believes this song was sung by the phoenixes and khalkedras rather than 
earthly birds. The song of the birds, however, is distinguished from the song of the phoenixes 
and khalkedras (Forbes and Charles, 437). The birds rejoice at the "giver of Ught," which 
refers to "the solar elements, called phoenixes and khalkedras" (1 5: 1). Himmelfarb notes that 
the earthly birds echo the song of the heavenly %i.rds" in praise of God (Hirnrnelfarb, 83). 

%f. Jub. 3:25; Josephus Ant i. 1.4, which suggest that animals had spoken before the fall 
and thus had some rationality. See Morfill, 73-4, for a discussion of the rationality of animals 
in ancient Greek and Jewish literature. 



treated them (58:6). There is no indication, however, that animals will be judged concerning 

their moral beha~ior.~' 

E. Summary of 2 Enoch 

There is little in 2 Enoch to suggest that creation has been corrupted by the Fall of 

humanity or the sin of the Watchers. The natural world operates very consistently, according 

to the precise design of God. An exception occurs just prior to the Flood, when the normal 

cycles of nature are disrupted. The disruption of nature is closely connected with the radical 

increase of human sin at that time. A few passages refer to the suffering, darkness and 

corruption of this present age. in which people experience weariness. disease, afflictions and 

wony. This suffering, however, is not said to be a consequence of the Fall or the deterioration 

of the world. God did not curse the earth or animals due to the Fall of Adam and Eve. The 

human race is not cursed due to the Fall, but individuals are cursed for their own sins, 

including the mistreatment of animals. 

This world and all of creation will come to an end and an eternal new age will come. 

The blessings of the righteous in the coming age will include physical benefits such as the end 

of sickness. weariness and affliction. All corruption will cease. The new age involves a 

restoration of the pre-Fall conditions so that the righteous again dwell in Paradise. Paradise 

includes both earthly and heavenly components, which are closely linked. The righteous can 

freely travel between the earthly Eden and the Paradise in the third heaven. Both the earthly 

and heavenly Paradise will include a perfected natural world, with abundantly fruitful plants. 

Animals will live in the new age and will testify in the judgment about the humans who abused 

them. 

The personification of the natural world stresses the regularity of the cosmos. Angels 

'%is contrasts with the Mishnah, which has rules for the trial of accused animals (Sanh 
ch. 1). Gen. 9:5; Ex. 21:28-32 also established the accountability of animals for their crimes, 
at least in this life. Cf. Anderson, "2 Enoch," 184, n. c. 



ensure the orderly operation of nature. All creation, including animals, the seasons and the 

sun, praise and glorify God and obey God's commands. Even inanimate creatures express 

emotions, such as the joy of the earth and the singing of the birds when the sun comes out. 

Animals have a least a degree of rational intelligence. since they will testify at the Judgment. 

The following table summarizes the key points concerning the corruption and redemp- 

tion of creation in 2 Enoch: 

Table 19: Summary of 2 Enoch 

Corruption of Nature 

1. The Fall did not disrupt the orderly operation of 
the natural world. Neither the world nor animals 
were cursed because of Adam and Eve's sin. 
2. The cosmos and the cycles of nature operate 
predictably according to God's design. 
3. The regular cycles of nature were disrupted whe~ 
human sin radically inueased prior to the Flood. 
4. This age is one of darkness and corruption, al- 
though each person is responsible for his own sin. 
5. People who mistreat animals will be judged. 

Redemption of Nature 

1. This world and age will come to an end. 
2. A new age is coming with a restoration of 
the preFall conditions, in which the righteous 
will dwell in Paradise. 
3. The righteous will be greatly blessed, with 
no sickness, weariness or affliction. 
4. All conuption will cease. 
5. Paradise has earthly and heavenly dimen- 
sions, which are closely linked. Both include 
perfected nature, such as super fruitful plants. 
5. Animals will live in the new aae. 

Personification of Nature 

1. Personification stresses the regu- 
larity of nature. 
2. All creation obeys God's com- 
mands and praises God. 
3 .  Animals and the earth have emo- 
tions such as joy. 
4. Animals have some rationality, 
since they will testify in the Judg- 
ment about humans who abused 
them. 



CHAFTER 5: 

JEWISH APOCALYPTIC LITERATURE 
FROM THE FIRST CENTURY AD. 

The corruption and redemption of creation are important themes in many Jewish 

apocalyptic writings from the first century A.D. 4 Ezra and 2 Baruch were written shortly after 

the destruction of Jerusalem. The date of the Book of Parables (1 Enoch Book 2) is less 

certain. but the work also probably comes from the fbst century. Although the form of 

Apocalypse of Moses is strictly speaking either a testament or a midrash on Gen. 1-4, the work 

has numerous characteristics in form and content that are similar to the Jewish apocalypses. 

k 1 Enoch Book 2 (ch. 37-71): The Book of Parables 

1. Date and Provenance of the Book of Parables 

The Book of Parables (BP) in 1 Enoch consists of three "parables" or "revelatory 

discourses"' (ch. 38-44; 45-57: 58-69), plus an introduction (ch. 37) and double epilogue 

about Enoch's ascension (ch. 70-71). The themes emphasized include the Final Judgment by 

the Son of Man or Elect One, the Flood, which is a type of the Final Judgment, and Enoch's 

journeys to see heaven. the place of punishment and the secrets of natural phenomena. 

The date of this material is highly disputed. Milik argues that BP is a Christian work of 

ca. A.D. 270: though few have accepted his  argument^.^ The current consensus is that it is 

'Cf. Nickelsburg, Jewish Weratwe, 2 14. 

2~i l ik ,  Enoch, 89-98. Milik's major arguments have found little acceptance: (1) The fact 
that BP is missing from Qumran proves little, since the library did not include all works from 
the period. Furthennore, BP may have been unacceptable because the sun and moon are of 
nearly equal importance in ch. 4 1, instead of the sun being superior (Jonas C. Greenfield and 
Michael E. Stone. 'The Enochic Pentateuch and the Date of the Similitudes," HTR 70 (1977): 
5 1-6, 63). (2) Millk's claim that a Book of Giants was originally part of the Enoch pentateuch 



a first century AD. Jewish work.4 While Knibb believes the section was written in the late 

first century and Hindley the early second century? most modem scholars believe that it was 

written before AD. 70? due principally to the absence of allusions to the destruction of 

~erusa lem.~ The original language was probably Aramaic or possibly Hebrew, wen though 

has no manuscript evidence. (3) Milik claims that 1 En. 56:5-7 refers to the mid-third century 
wars between the Parthians and the Romans. However, the dating of such historical refer- 
ences is uncertain. It may well refer to the Parthian threat to Jerusalem in B.C. 40 (Erik 
SjGberg, Der Menschensohn im tithiopischen Henoschbuch (Lund: Gleerup, 1946). 38-9; Black, 
Book of Enoch 183, 221-2). David Winston Suter, 'Weighed in the Balance: The Similitudes of 
Enoch in Recent Discussion," RelSReu 7 (1981): 218. notes that this may simply be apocalyptic 
symbolism, rather than an historical reference. (4) M W s  observed similarities to the Sibylline 
Oracles are superficial. since the genre is different and the oracles lack the visionary element 
(George W. E. Nickelsburg, review of The Books of Enock Aramaic Ragments of Cave 4, b y  J. 
T. Milik, in CBQ 40 (1978): 418). The evidence for l i t e r q  dependence is also weak (Suter, 
'Weighed," 2 18). 

3~at thew Black, 'The 'Parables' of Enoch (1 En 37-71) and the 'Son of Man'." ExpTfm 88 
(1976): 5-8, earlier argued for the medieval origins of BP. He now believes the book to be from 
the early Roman period, probably prior to A.D. 70 (Black, Book of Enoch, 188). 

41n light of the emphasis of BP on the Son of Man, the lack of references to Jesus' death 
and resurrection make it unlikely to be a Christian work. By contrast, the Christian interpola- 
tions in the Testaments of the Twelve Patriarchs and the Ascension of Isaiah are clear. Cf. 
Michael A. Knibb, 'The Date of the Parables of Enoch: A Critical Review." NIS 25 (1979): 350. 
Suter, 'Weighed." 2 18, also notes that the "life world" of the parables is more Jewish than 
Christian. 

m b b ,  "Date of the Parables." 345-59. The parallels to 4 Ezra and 2 Baruch, however, are 
of little value for dating since the concerns of the books are so Werent from BP. J. C. 
Hindley. 'Toward a Date for the Similitudes of Enoch: An Historical Approach," NIS 14 
(1967- 1968): 55 1-65, dates BP around A.D. 1 15- 1 17. 

%lack, Book ofEnoch 188 (early Roman, prior to A.D. 70); Christopher L. Mearns. "Dating 
the Similitudes of Enoch," NIS 25 (19791: 360-69 [A.D. 40-50); Suter. Tradition and Composl- 
tion, 29, 32 (probably mid-first century); Collins, Apocalyptic Imagination, 143 (early or mid 
first century); Sjaberg, Menschensohn, 38; James C .  VanderKam, "Some Major Issues in the 
Contemporary Study of 1 Enoch: Reflections on J.T. M W s  The Books of Enock Aramafc 
magments of Qurnrc3.n Cave 4." M a a r m  3 (1982): 93; Nickelsburg, Jewish Uterature, 223 (prior 
to A.D. 70, "around the turn of the era"). James H. Charlesworth, 'The SNTS Pseudepigrapha 
Seminars At Tiibingen and Paris on the Books of Enoch," NIS 25 (1979): 320-23, reports that 
the consensus of the 1978 SNTS seminar at Paris was that the parables are a first century 
A.D. Jewish work In order for Jerusalem to be a hindrance to invading horsemen (1 En. 56:5- 
6). it must still be standing (SjGberg, Menschensohn, 38; Black, Book ofhzoch, 187,222). 

'SjGberg. Menschensohn 38; contra Knibb, "Date of the Parables," 358. 



the only extant MSS are in ~ th iopic .~  

2. First Parable (ch. 38-44) 

The first parable (ch. 38-44) begins with a description of the Final Judgment and the 

punishment of the wicked (ch. 38). Then Enoch is transported to heaven where he sees the 

final resting place of the righteous (ch. 39) and God's throne room (ch. 40). In ch. 41,43-44 

Enoch learns the secrets of the operation of the cosmos. This is interrupted by a brief wisdom 

poem (ch. 42) that parodies Sirach 24.' Since wisdom could not find a resting place on earth, 

it returned to heaven and dwells with the angels, while iniquity found a comfortable dwelling 

among humanity. 

a. The Corruption of Creation 

The first parable contains considerable material devoted to natural phenomena (41:3-8; 

43:l-2: 44). Enoch is shown the "secrets" (41:3) of the operation of the lightning. thunder. 

wind, clouds, dew, hail, sun and moon. Nature operates with perfect consistency, exactly as 

God designed. While the description is not a s  detailed as that in AB, the movements of the 

sun and moon are consistent and follow God's commands precisely (4157). 

In this first parable there is no suggestion that the natural order has been corrupted, 

either due to the sins of the Watchers or humans. Although there is an allusion to the fall of 

the Watchers (39: 1-2),1° it contains no reference to the effects of the sins of the Watchers (in 

- -- 

'N. Schmidt, 'The Original Language of the Parables of Enoch," in Old Testament and 
Semitic Studies fn Memory of William Ra- Harper (Chicago: University of Chicago Press. 
1980). 329-249; Knibb, Ethiopic Book of Enoch 38-42: Black, Book of Enoch, 187; Collins, 
Apocalyptic Imagination, 143. Milik, Gnoch 92, argues for a Greek original. Knibb, Ethiopic 
Book ojEnoch. 37-46 shows evidence in the Ethiopic of translation from a Semitic language. 

'John J. Collins. "Cosmos and Salvation: Jewish Wisdom and Apocalyptic in the Hellenistic 
Age," HR 17 (1977): 140. 

''Charles, Book ofEnock 74 and Martin, H&noch, 82, believe 39: 1-2 to be an interpolation, 
since it seems out of place in the context. However. Black, Book ofEnoch 196, argues that 
the passage is in the correct place. It could be a reference to a second descent of the Watchers 



contrast to BW 7-10). In BW the Watchers harmed the created order (7:5-6; 9:2; 10:7-8) and 

some "wandering stars" will be eternally punished because they failed in their purpose (18: 11- 

1 2 1 : 16. By contrast. the first parable says that "no angel hinders and no power is able to 

hinder" this perfect operation of nature. Not even the Watchers' sin, which will be judged (cf. 

4 l:9), is able to disrupt the perfect operation of creation." 

b. The Personification of Creation 

The author uses personification to describe this perfect operation of nature. even more 

than is used in ch. 2-5. Natural objects "obey" God's commandment (41:6: 43: 1). The sun 

and moon "give thanks and sing praises" to God (41:7). God has made a covenant with the 

natural world (41:5; cf. ch. 691, which abides by this covenant and "keeps faith (41:5-6; 

43:2).12 Thus the natural order glorifies God in its entire operation. 

In personifying nature, natural objects are described as individual personalities. This 

individualization of nature is stronger here in ch. 38-44 than in AB 5:2-3. God even calls the 

flashes of lightning and all the stars by name, and they respond to him (43: 1). Each part of 

the natural world is judged to verify its proper operation: Each star is "weighed in a righteous 

balance" to determine whether it moves in its assigned path at the assigned tirne and produces 

the proper amount of light (43:2; 61:8; cf. Job 31:6). Natural objects are held morally 

accountable and they are found to 'keep the faith" (43:2). 

The view of the moral accountability of nature is sfmllar to that found in AB 5:2-3. and 

BW 18:ll-16 and 21: 1-6. In 18:ll-16 and 21:l-6, however, parts of nature face eternal 

at the end tirne, when they will assume a Merent form and torment humans. Cf. 19: 1, which 
indicates that the spirits of the Watchers continue to assault humans until the Final Judg- 
ment, even while their bodies are imprisoned in the pit. 

l l~h i s  view makes 41:9 fit the context and ellminates the need to see it as an interpolation 
that fits after v. 2. as  claimed by Charles, Book of Enoch. 81 and Black, Book of Enock 203. 

"~arker. 77-90. See footnotes 24 and 28 for further discussion of the cosmic covenant 
that binds the natural order in 1 Enoch and other ancient literature. 



punishment for failing at their assigned duty. So nature is not a clockwork that God set in 

motion, but a collection of individual conscious personalities with the power of choice1' who 

obey the Lord perfectly and operate in complete harmony with each other. It is also implied 

that angels are assigned to each aspect of nature to ensure that it operates properly (43:2; cf. 

BP 60:12-21; AB 75:1, 3; 80:l; 82:7-20).l4 

The perfect operation of nature depicted in ch. 38-44 serves as an ideal symbol of the 

holy people of God on earth (43:3-4). Like the stars, they are obedient to God's will and he 

knows them individually by name.15 

c. The Redemption of Creation 

There is no mention in the first parable of a new heaven or earth, or of a transform- 

ation of creation, or of a glorified earthly existence for the righteous. The author consistently 

indicates that the eternal dwelling-place of the righteous will be in heaven (39:4-5; 41: 1-2), 

much like AW (91: 16) and the Epistle of Enoch (103:3-5; 104:2). He explicitly says that the 

righteous will have "dwellings with the angels" (39:5) and will enjoy the very presence of God, 

'beneath the wings of the Lord of spirits" (39:7).16 In contrast to BW (10: 16-1 1:2; 24-25: 30- 

32). there is no detailed description of their bliss in material terms or in the language of a 

super-productive renewed natural order. Rather, the emphasis is on the righteousness and 

''~t often seems that the language moves beyond metaphor to indicate that the stars are 
actual conscious beings with a conscience. Cf. Black, Book of Enoch, 203-4. Charles. Book of 
Enoch, 80, notes that in Persian religion stars were considered embodied existences divided 
into troops, each under it own leader (cf. 82:9-20). 

14Cf. Black. Book of Enoch, 204. 

'%is is the opposite of using the "wandering stars" (planets) as  an image of apostates (e.g. 
Jude 13; Rev. 1 :20; cf. Theophilus. Ad AutoZycum 2.15). 

16Charles, Book of Enock 75, says that this does not refer to heaven, since the history of 
humanity is not yet complete. This requires, however, a strict temporal sequence of events 
that is not always found in apocalyptic visions. Enoch was snatched up by a windstorm and 
set down at "the ends of heaven" to see this vision of the future heavenly resting-place of the 
righteous. 



glory of the elect and their continual worship of God. While the parable begins with a promise 

that sinners will be driven from the earth (38: 1). there is no corresponding promise that the 

righteous will inherit the earth. This is quite different than the second parable, which begins 

with a similar promise concerning the wicked and then says that the righteous will dwell on 

the transformed earth (45:2-6). 

3. Second Parable (ch. 48-57) 

Much of the second parable (ch. 45-57) is devoted to judgment executed by the Elect 

One and the punishment of the wicked. The Son of Man is enthroned as the judge (45-47). 

He is the Elect One in whom wisdom dwells and hence is suited to be the final judge (48-49). 

Enoch learns the destiny of the righteous and the wicked (45. 50-51). He also sees the places 

and methods of punishment, all of which are already prepared (53-57). 

a. The Corruption of Creation 

The second parable has no discussion of the effects of human or angelic sin on nature. 

On the other hand, it does not stress the perfect operation of nature as does the first parable. 

The fall of the Watchers is referred to (545-61.'' but the effects of their sins on animals and 

the earth is not mentioned (contra BW 7-10). The Watchers' punishment consists of two parts: 

(1) the Flood (54:7-10). and (2) being bound in a deep valley burning with fire (54: 1-3; 55:3). 

As in BW. the Flood serves as  a paradigm or type of the Final Judgment and is the first of a 

two-part judgment on the Watchers. Furthermore. the severity of God's judgment on the 

Watchers serves as a warning to the wicked about how seriously he takes sin and is a picture 

171n the second parable, the Watchers' sins were (1) becoming subject to Satan (cf. 407; 
53:3). and (2) leading human beings astray. This suggests that an evil spirit world pre-existed 
the Fall of the Watchers, a view not found in the rest of 1 Enoch. The Watchers' sins in BW, 
mating with human women and teaching forbidden knowledge to humans. are not mentioned. 
See Charles, Book ofEnoch 66, 78. 



of the judgment they are about to face themselves (55:3-4).le 

b. The Redemption of Creation 

Unlike the first parable, the second parable stresses the transformation of both heaven 

and earth. In 45:4b-5a the author says, "I will transform the heaven and make it an eternal 

blessing and light; and I will transform the earth and make it a blessing." (Black) There is no 

indication that the present earth will be destroyed. but rather that God will transform the 

present earth into a place of greater glory. Unlike the present earth on which the saints suffer 

greatly. the transformed earth will be a place of blessing and peace for the righteous (45:5-6). 

There are, however, no details of the changes in the operation of nature or elaborate descrip- 

tions of the super-productivity of the crops as found in 1 En. 10: 17-22 and such prophetic 

h t i n g s  as Is. ll:6- 10; 60: 65-66. The righteous will dwell on this transformed earth (455: 

5 1 :5) after the universal resurrection (5 1: 1)'' and the Final Judgment (51:2-3). The Messiah 

("the Elect One") will also dwell in the presence of the righteous. By contrast. sinners will be 

banished from both heaven and the renewed earth (45:2, 6; 46:4-7; 51:2; 532) and will suffer 

eternally (45:3; 51:3-5). The banning of sinners from the renewed earth is ironic since they are 

described as those who now "tread upon the earth and occupy it" (46:7; 4823; cf. 62:6; 63: 1, 

12, "possess the earth"). 

The righteous will also have access to heaven. In 45:6 the author says that God will 

"have caused them to dwell before me." It is possible that this means that the righteous will 

dwell in the presence of God. presumably in heaven (cf. flrst parable: 39:5, 7). It is more 

probable that the author means that God will dwell with the righteous on the renewed earth 

''~harles, Book ofEnock 98-9, refuses to accept that this verse teaches a universal 
Resurrection, since "the whole history of Jewish thought points in an opposite direction." 
However, 51:2 refutes this a pmrl argument. since it indicates that those who are resurrected 
are judged to separate the righteous and holy from the wicked (cf. 4 Ez. 7:32.37; T. Benj. 
10:6-8). Cf. Black. Book of Enoch 2 14. 



(cf. BD 90: 18-20). since the same verse continues to speak about dwelling on the earth (cf. 

45:6d). The difficult statement in 51:4 that "all wlll become angels in heaven" may also 

indicate that the righteous will become like angels both in glory and in their heavenly 

dwelling.20 But the dominant view in the second parable is that the righteous will primarily 

dwell on a transformed earth. although they will have access to God in a transformed heaven. 

The perspective here is different than in the first parable, which stresses the eternal heavenly 

dwelling of the righteous. 

c. The Personification of Creation 

While the personification of nature in the second parable (ch. 45-57) is usually not as 

pronounced as in the first parable (ch. 38-44?' there is an important exception to this 

pattern in 51:4-5. In these verses, the natural world is depicted as rejoicing when the Elect 

One comes to perform judgment and the rghteous dwell on the transformed earth: "In those 

days shall the mountains leap like rams, and the hills also shall skip like lambs satidled with 

milk" (cf. Ps. 114:4, 6) and "the earth shall rejoice." Here nature rejoices when it is trans- 

formed and restored to a righteous balance. when sin has been removed and judged. when the 

Messiah rules and when the righteous dwell in their proper place in the renewed earth.22 

Using anthropopathic language, this passage describes the restored balance of the whole 

creation in the eschaton. 

"Cf. Black, Scrolls, 139: Black, Book ojEnoch 214: Strack and Billerbeck, 1:891. A similar 
idea is found in 1QH 3: 19-23: 6: 13: Lk. 20:35. There is no need to see it as "wanting in sense" 
as Charles believed (Book of Enoch p. 10 1). 

''Since the mountains that "melt like wax" before the Elect One in ch. 52 are symbolic of 
the kingdoms of the world who submit to the Messiah (Black, Book ofEnoch, 215-6). they 
cannot be included as examples of the personification of nature. 

'2The biblical promise that the righteous shall inherit the land and dwell in it forever (e.g. 
Ps. 37:3, 9, 11, 29.34). is extended to the entire earth. Cf. Charles, Book ofEnoch 101. 
Black, Book ojEnock 214, believes that the phrase "the elect shall go and walk thereon" 
indicates that the righteous shall walk the length and breadth of the land as the Israelites did 
in the land of promise. 



4. Third Parable (ch. 88-71) 

The third parable (ch. 58-69. followed by an epilogue in ch. 70-71) begins and ends 

with the blessed destiny of the righteous (ch. 58; 69:26-29). Most of ch. 59-60 and 69: 16-21, 

25 are devoted to the secrets of the operation of the cosmos. Several chapters focus on the 

Elect One/Son of Man figure and the Final Judgment (59: 1-8: 61-64). A section of a Noah 

Apocalypse is adapted to the context as a paradigm of the Final Judgment (ch. 65-67). Then 

there is a long discussion of the judgment of the fallen angels. which serves as a warning of 

how seriously God will take the sins of unrighteous humans (ch. 68-69). The final two 

chapters are a double epilogue, which include Enoch's final assumption to heaven (ch. 70-71). 

a. The Comption of Creation 

(1) Consistent Operation of Nature: 

As in many other parts of 1 Enoch, Enoch here learns the secrets of the operation of 

the cosmos (59: 1-3; 60: 11-23). Like those other passages. these cosmic journeys show 

Enoch's howledge of secret heavenly wisdom gained through revelation and they stress the 

regularity of the operation of the universe (ch. 59-60). Enoch learns about the operation of 

lightning, thunder, stars. sun. moon, wind, storm clouds, rain, dew and the sea. God 

determines when the wind blows, thunder peals and lightning strikes (60: 12- 13, 15). 

Everything happens at "the appointed time" (60: 15) and "never fails" (60: 18). since the angels 

instantly obey God's commands. Even such natural events as thunder and lightning, which 

seem to be random from a human perspective, happen at the exact time determined by God. 

Thus the picture in ch. 59-60 is of a natural world that has not been corrupted by sin but 

operates completely according to God's design. 

The consistent operation of the cosmos is also discussed in 69: 16-25. The structure of 

w. 16-2 1, 25 is poetic with evident parallelism. and may have been incorporated by the author 



from an earlier poem on the divine creation oathz3 In content, the passage focuses on the 

oath or cosmic covenant that God pronounced when he created the universe. Through this 

oath, God created the heavens, the earth and the heavenly luminaries. The oath binds the sea 

within fixed boundaries, which it does not pass (w. 18-19). It keeps the sun, moon and stars 

on their courses, from which they do not deviate (w. 20-21). The waters, winds and spirits of 

the rest of nature are also bound by this same oath (w. 22.25). So this oath or cosmic 

covenant keeps all of creation operating for all time as God designed (v. 25; cf. 41:5-6).'~ The 

poem concludes with a promise that the operation of creation shall not be spoiled (v. 25). This 

poem is an apparent refutation of the Watcher tradition about the damage that the Watchers 

did to the created order. Yet this perspective does not fit very well in the immediate context in 

the third parable. which focuses on the sin of the Watchers. 

(2) The Cosmic Effects of the Watchers' Sins: 

A significant portion of the third parable is devoted to the Watchers and the Flood 

tradition, probably taken from a Noah Apocalypse (65: 1-69: Throughout most of this 

23~arker. 77-8; Black. Book ofEnoch, 248. However, Knibb. Ethtopic Eook of Enoch. 163, 
believes w. 15-25 to be a secondary addition. 

2 4 ~ f .  Job 38:8-10. 31 (God bound the sea and the stars in creation); Jer. 33:20 (an 
unbreakable cwenant for day and night): Prayer of Manasseh 2-3 (God confined the sea with a 
word of command using his "fearful and glorious name"). This concept of creation involves 
setting limits to the created bodies and binding the forces of chaos. Barker. 81-3. notes that 
in ancient mythology. the sea often represented chaos and the forces of evil, which threaten 
the order of creation (cf. 1 En. 60: 16). The cosmic covenant emphasizes that God set bounds 
to the sea (1 En. 69: 17-19: cf. Ps. 104:9; also God's control of Leviathan, the great sea 
monster, symbolizes binding the sea: 1 En. 60:7, 9; cf. Job 41). Barker, pp. 78, 81, argues 
that the oath that bound creation is based on the ancient concept of a royal covenant (cf. Ps. 
89. which includes the control of nature among dMne and kingly powers; Ps. 72, which link 
the king's justice to the fertility of the land). The prophets also refer to an eschatological 
covenant with creation, which will guarantee the perfect operation of the renewed creation: 
Hos. 2:18 (God will make a new cwenant in the last days with the animals to guarantee their 
safety and peace); Ez. 34:25 (a covenant of peace with the people, to ensure safety and 
fruitfulness of nature and eliminate harmful animals). 

''I'hese chapters ofien refer to Noah in the first person and Enoch as ' b y  great-grandfa- 
ther." Cf. Charles, Book of Enoch 129, but contrast Suter, Tt'adftion and Composition, 32-3, 



section, both human and Watcher sins are reasons for the judgment of the Flood. but in 65:6- 

10 the emphasis is on human sin alone. The perspective in the third parable is different from 

other Watcher passages, which emphasize the Watchers' sin in leading humans astray by 

teaching them forbidden knowledge (e.g. ch. 7-10). Here, however, humans are blamed 

because they "learned all the secrets of the angels" (656). Furthermore, the humans not only 

learned sorceries from the angels. they invented new ones of their own (v. This empha- 

sis on human accountability for sins, even if misled by the Watchers (cf. 67:6), better fits the 

emphasis on the judgment that is so important to BP. Only as an afterthought does the 

author of the third parable condemn the Watchers for teaching hidden knowledge to humanity 

[67: 11; although the Watchers' sin is discussed in more detail in ch. 69). 

In 69:l-15 the sins of the Watchers are discussed. In w. 1-2. the leader is Semyaza (as 

in one of the traditions behind BW): in w. 3ff. however, the leader is Yeqon, who led astray the 

other angels and convinced them to go down to earth and mate with human women (v. 4). 

Suter makes a good case that 69:4-12 is not based on ch. 6-1 1. but probably comes from an 

earlier independent version of the Watcher tradition.27 The passage names specific arch- 

angels and the sin that each one originated. For example, one taught people to murder and 

how to construct instruments of war (v. 61, while another taught skill in sophistry (v. 8: cf. Is. 

5:20). More significantly. however, one of the angels (Gadre'el] "led Eve astray" (v. 6), which 

125-56, who argues for the use of oral Noah traditions rather than a written Book of Noah as  a 
source. 

26The Ethiopic has "because of the months they have invented and learned," which makes 
little sense. It is probable that the Ethiopic translator misread P9P)71 to mean "months" 
instead of the more likely "sorceries." This confusion is possible in both Hebrew and Aramaic. 
Cf. Black, Book of Enoch, 186-7: Knibb, EWppfc Book of Enuch, 155: Charles, Book ofEnock 
130- 1. 

"Suter, Tradition and Cornposftion, 73-90. He argues that 1 En. 54:l-56:4 and 64: 1-68:l 
are based on a traditional interpretation of Is. 24: 17-23 that is not dependent on 1 En. 6-1 1 
(pp. 37, 45-61). 



suggests that the fall of the Watchers was considered to be much earlier than Enoch's time. in 

fact from the tirne of the original human couple. This is the only reference in 1 Enoch to the 

entrance of sin in the human race through the original couple. Although it occupies only an 

incidental place, it points to an important difference between the third parable and the primary 

Watcher traditions in 1 Enoch: In the third parable, the Watchers' sin extended throughout 

human history until the Flood, not from a later tirne when humans had already multiplied on 

earth. as in BW 6: 1-2 (cf. Gen 6: 1-21. 

In ch. 69 the sins of the Watchers profoundly cormpted creation. Originally human 

beings were created to live forever like the angels, but because they learned the Watchers' 

secrets and started sinning, death consumes them (v. 11). The Watchers' introduced demon 

possession. disease. miscarriages, birth defects and psychological disorders to the world (v. 

12). The overall picture is of a creation that has gone awry, cormpted by evil powers and no 

longer functioning as  God originally designed it. 

One of the Watchers even tricked the angel Michael into revealing the secret name of 

God. which God used in the oath by which he created the universe (w. 14-15). This very oath 

that God used to create the orderly universe was then abused by these evil angels to distort 

the fabric of creation. The poem of 69: 16-25, which shows that God created the universe with 

an oath that binds its operation into perfect order, seems somewhat in conflict with the overall 

picture in this parable that creation was damaged by the Watchers. The combined result, 

however. highlights the damage caused by the Watchers who broke the cosmic covenant.28 

28~arker, 84. notes the parallel to Is. 24:4-6, where the earth mourns. withers and is 
polluted because the inhabitants have broke the everlasting covenant. Then in Is. 2421-22 
the "hosts of heaven" are bound in prison and punished. a similar picture to the binding of the 
Watchers, so common in 1 Enoch (e.g. 10:4-5, 12- 13; 67:4-7). Barker, p. 78, draws a parallel 
between the cosmic covenant concept and ancient concepts of magic. Creation involved 
binding the forces of chaos. Breaking the cosmic covenant. which kept all things in harmony. 
would unleash forces that could destroy creation. Barker's arguments have merit for 1 En. 45 
and 69. She cites several biblical passages that show the relationship between sin and the 
corruption of nature (e.g. Joel 1: 17; 22; Is. 24:4-6; 337-9). However, many of these passages 
probably do not refer to the breaking of a cosmic covenant, but the law of Moses. 



The creation is subject to the disease, demon-possession, death and decay that the Watchers 

introduced. Yet the perfect created order is not completely destroyed. since the heavenly 

luminaries and the world's weather still operate according to God's command (cf. ch. 59- 

60).29 Despite the conuption of creation by the Watchers, God sU1 remains in control and 

the creation has not been completely destroyed by these evil angels. 

b. The Redemption of Creation 

(1) The F&od as a Qpe of the Nao Creation 

As in other Watcher passages (e.g. ch 10). so here in the third parable the Flood serves 

as a type of the Final Judgment. Af'ter describing the Flood and punishment of the Watchers 

(6734-7). the author switches to the Final Judgment of the wicked Mngs and mighty men of the 

earth (w. 8-13). The angel Michael explicitly says. 'This punishment wherewith the angels are 

punished is a warning for the kings and mighty who possess the earth" (v. 12). 

The Flood also serves as a picture of the rebirth of the world.30 Several phrases in 

67: 1-3 reflect the image of a new creation: God will place in the ark "the seed of life, and a 

transformation shall take place so that the earth will not be void of inhabitants." The Mood. 

therefore, is not simply a means of judgment, but it is also a way of transformtng the world, a 

re-creation of the cosmos. Several phrases echo the story of the original creation: The 

reference to 'koid" echoes Gen 1: 1, where the world was "formless and void after creation, 

before Cod brought life to the earth.'' God's blessing of Adam and Eve and his command to 

''be fruitful and multiply and fill the earth" (Gen 1:28) are also echoed here in his promise to 

2%is may explain why the redactor of BP inserted verses 23-24 in the middle of the 
creation oath poem: These verses are a synopsis of other parts of BP that remind the reader of 
the orderliness of the natural world and its continued obedience to God's command. 

'OC~. Suter, Tradition and Composttlon, 61, 183, n. 57. A similar concept is in 10:7 and Is. 
24: 17-23, a tradition that forms the background for 1 En. 54: 1-56:4 and 64: 1-69: 12 in Suter's 
view. 

3 1 ' ~ o i d  means devoid of inhabitants. Cf. Charles. Book ofEnoch, 133. 



Noah that his offspring "shall be blessed and multiply upon the earth" (67:3) and that he shall 

spread his offspring over the earth. So after the Flood there is a new creation, with a resultant 

transformation of the world (cf. 45:5, where God will "transform" the earth after the Final 

Judgment; 72: 1). Hence although the '"new heavens and earth" are not explicitly mentioned, 

the Flood typology in the third parable is compatible with such a view (as it is explicitly taught 

in the second parable). 

(2) The Eternal Dwelling Place of the righteous: 

The parable describes the blessed destiny of the righteous (ch 58; 62:13-16: 69:26-29): 

They wFU live eternally. in glory, righteousness, joy and peace. Unlike the other two parables, 

however, this parable does not explicitly state whether the righteous will dwell in heaven or on 

a transformed earth. There is no detailed description of a renewed earth (although 69:27-29 

alludes to it). While 62: 14 says that God and the Son of M a n  will abide with them, it does not 

say whether God will come to dwell on the earth with his people, as  in AA and the second 

parable (90:20.28-38; 45:4; cf. Is. 60: 19-20: Zeph. 3: 15- 17). or whether the righteous will 

dwell in the presence of God in heaven as  in the first parable (3935-7). There is a possible 

indication of a material existence for the righteous in 62: 14, since their life in eternity involves 

the rather mundane activities of eating and sleeping. Yet this may simply be a metaphor for 

security Icf. Zech. 3: 1 3 ) ~ ~  or for the fellowship that they will enjoy with God and the Son of 

Man. 

There are also several references to the "Garden of Life" or the "Garden of the righteous" 

in the third parable (60:8, 23; 61:12). Apparently. Eden was considered to be an actual 

physical location that has continued to exist since the beginning of creation. BW and AB also 

assume that Eden continues to exist (32:3; 77:3), but only this third parable says that the 

righteous dead already dwell in Paradise (60:8; 61:12; cf. 70:3-4). Although it is difncult to 

32Black, Book of huK:h 236. 



determine whether the author considered this Garden to be on earth (as in BW) or in heaven, 

there is some evidence that he considered it to be a heavenly ~aradise." For the reference to 

the Garden in 61: 12 is in the context of spiritual beings who dwell in heaven, which may imply 

that the Garden itself is also heavenly. The Garden also seems to be in some transcendent 

location in ch. 60, since the "storehouse" of the rains is located near it (w. 21-23) and Enoch 

ascended to this Paradise (v. 8; cf. 70:3-4). The references to the Garden suggest that there 

d l  be an earthly or earth-like eternal dwelling for the righteous, which the righteous dead 

have already begun to enjoy even before the Resurre~tion.~~ But unlike BW (ch. 25-27; 32; 

10: 17-22), there are no detailed descriptions of this environment in the third parable. 

(3) Eschatological Reversal of the Conuption of Creatiorc 

The conclusion of the third parable (69:26-29) promises that in the eschaton God will 

reverse the damage that the Watchers caused to creation. When the Son of Man appears, he 

will sit on his throne of glory and judge the human sinners and fallen Watchers (v. 27-28). 

They will be banished from earth and imprisoned, and so all evil will cease. Regar- the 

Watchers (''those who have led the world astray1')?* the author says "all their deeds shall 

vanish from the face of the earth and fiom henceforth there shall be nothing corruptible" (w. 

28c-29a). The corruption of creation caused by the Watchers, such as death, disease. demon- 

possession and the violation of the cosmic covenant. will all be brought to an end. 

This is a powerful description of the transformed earth, free from sin and the corrupt- 

ing effects of sin (cf. 45:3-5). It also resolves the ambiguity about the eventual location in 

33~harles, Book of Enoch 59. apparently believes the paradise in BW is earthly and the 
paradise in BP is heavenly. 

34~t is possible that this is a temporary paradise for the righteous dead and that the 
righteous will be transferred to the renewed earth after the Resurrection when the Son of Man 
comes (cf. 69:26-28). 

3 5 ~ l a ~ k ,  Book of h.ux:h 249. 



38~harles, Book of Gnock 140. 

which the righteous will dwell. For since the passage refers explicitly to the removal of 

sinners, the Watchers' damage and all corruption from the earth, the implication is that the 

Son of Man and the righteous (cf. v. 26) will dwell on a transformed earth. 

c. The Personification of Creation 

Enoch learns that angels or spirits work behind the scenes to make each aspect of 

nature operate (60:12-21). much as  in parts of AB (75:l. 3; 80:l; 82:7-20: cf. BP: 43:2). For 

example, a spirit makes the thunder peal at the appointed time and for the proper length of 

time (60: 15). These angels perform their tasks instantly. as God commands them (60: 13). 

Thus personlfication emphasizes that the natural world operates according to God's design. In 

contrast to many other parts of 1 Enoch, In the third parable the elements of nature are not 

generally personified or given the power of choice (the one exception is in ch. 69). Although 

there is a personal dimension to the natural world, it is only attributed to the angels that 

control the operation of nature. 

The major exception to the pattern of personlfication is the cosmic poem in 69: 16-2 1 

and 25, which personifies parts of creation in a fashion similar to other passages in 1 Enoch 

such as BP and AB. God calls the stars by name and they answer him (v. 21; cf. 43: 1-2). 

Furthermore, there is a hint that spirits operate behind each part of nature (w. 22; cf. BP: 

43:2; 60: 12-21; AB: 75: 1, 3; 80: 1; 82:7-20). The author of BP may have added w. 23-24 to 

this poem. since they break the poetic parallelism and they use language similar to ch. 41 and 

60.'~ These added verses further enhance the personification, since not simply the stars, but 

also thunder, lightning, hail, frost, storm-clouds, rain and dew are personified as  individual 

personalities. They all give thanks and praise to God and glorify him as they carry out their 

tasks (cf. 41:71. Furthermore, they will continue to worship God by fulfilling their divinely 

assigned purposes throughout all time (v. 25). 



5. Summary of the Book of Parables 

The three parables of 1 En. 38-69 agree at many points about the natural world, but 

they have slightly different views on some matters. The b t  parable (ch. 38-44) emphasizes 

the consistent operation of nature, which functions perfectly according to a cosmic covenant. 

Natural phenomena are personified as individual conscious beings that obey and worship God. 

The future dwelling place of the righteous is entirely heavenly, with neither a new or trans- 

formed earth mentioned. 

The second parable (ch. 45-57) does not refer to any effect of sin. either angelic or 

human, on nature. At the same time, it does not emphasize the perfection of creation as much 

as the first parable. What it stresses is the transformation of heaven and earth. The earth will 

become a place of blessing and glory, and the righteous will dwell on earth along with the 

Messiah ("Elect One"). Yet the righteous also will have access to a renewed heaven and the 

presence of God. Then the natural world will rejoice when the Elect One comes and the 

righteous dwell on the renewed earth. 

The third parable (ch. 58-69) has large sections describing the perfect operation of the 

cosmos. God has bound the creation with an oath that controls its operation. Angels operate 

various aspects of nature and obey God's commands. Various parts of nature are personifled 

as being obedient to God. Nevertheless, the sin of the Watchers has corrupted many parts of 

creation, thereby introducing disease. demon-possession, death and decay into the world. But 

when the Son of M a n  comes and sits on his throne. God will reverse the damage done by the 

Watchers to creation. AU corruption and sin will then be removed from the earth. This new 

creation is symbolized by the Flood of Noah, which anticipates a similar transformation of the 

world after the Final Judgment. 

The following table summarizes the key points concerning the corruption and redemp- 

tion of creation in BP: 



Table 20: Summary of the Book of Parables 

Par. 1 

Par. 2 
(4557) 

Par. 3 

Corruption of Nature 1 Redem~tion of Nature I Percronlflcatlon of Nature 

1. Natural objects are individual per- 
sonalties who obey God, sing 
praises and give him thanks. 
2. Angels operate aspects of nature. 

Nature operates consistently, as 
God designed in obedience to the 
cosmic covenant. 

1. No mention of new heavens or earth. 
2. Righteous will dwell in heaven. 

No discussion of the effect of human 
or Watcher sin on nature. 

1. Angels operate aspeds of nature. 
2. Various parts of nature obey God 
and praise him. 

1. God created the cosmos with an 
oath that binds it in perfed oper- 
ation. 
2. The sin of the Watchers corrupted 
creation introducing death, disease, 
decay and demonism. 

B. 4 Ezra 

1. Date, Provenance and Unity of 4 Ezra 

It is generally accepted that 4 Ezra 3-14~~ is a Jewish apocalypse originally written in 

~ebrew.~ '  The Hebrew original and a presupposed Greek translation are not extant. The 

most important extant version is in Latin, although Syriac. Ethiopic, Armenian and Arabic ver- 

sions are sometimes helpful. The consensus is that the book was written around AD. 100 in 

1. Heaven and earth will be transformed. 
2. The righteous will dwell on the transformed 
earth and have access to heaven. 

1. The dead righteous already dwell in a heavenly 
Garden of Life. 
2. God will reverse the damage caused by the 
Watchers to creation and eliminate all corruption. 
3. The righteous will enjoy a blessed life on the 
earth freed from corruption. 

s7The discussion here applies only to ch. 3-14, the portion generally accepted as Jewish. 
Ch. 1-2 and 15-16 are later Christian additions, which will not be discussed. 

- - 

The natural world will rejoice when 
the El& One comes and the right- 
eous dwell on the transformed earth. 

"~ichael E. Stone. A Commentary on the Book of Fourth Ezra, Hermeneia: A Critical and 
Historical Commentary on the Bible, ed. Frank Moore Cross (Minneapolis: Fortress Press, 
1990). 1 : Jacob M. Myers, I & 17 Esdms. The Anchor Bible (Garden City, NY: Doubleday. 1974). 
115-9; B. M. Metzger, 'The Fourth Book of Ezra." in OTP, ed. James H. Charlesworth (Garden 
City, NY: Doubleday & Co., 1983). 1529-20; J. Schreiner, eds., Jiidtsche ScMjten aus hellen- 
istisch-rlimischer Zeit. ed. W .  G. Kiimmel et al.. vol. 514, Dus 4. Buch Esra (Giitersloh: Mohn. 
1973). 294-5; Collins, Apocalyptic Irnagfnation, 156; G. H. Box, The Apocalypse ojEzra, 
Translations of Early Documents, Series 1 (London: Society for Promoting Christian Knowl- 
edge, 1917), xiv-xviii. Myers discussion of Hebrew idioms reflected in the Latin version is 
especially helpful for establishing a Hebrew original. A few scholars, such as Leon Gry, Les 
Dires proph&fiques &Esdras IN. Esdrasl (Paris: Guenthner, 1936). radii-lxxvi, argue for an 
Aramaic original. 



~alestine.~' Some factors pointing to this date include: (1) the preoccupation with the 

destruction of Jerusalem; (2) the claim in 3: 1 that the book was written 30 years after the 

destruction of ~ e r u s a l e m ; ~ ~  (3) the symbolic references to flrst century Roman emperors in 

the Eagle vision;41 and (4) the early adoption of the work into Christian circles. probably 

before the Bar Kochba rev01t.~' 

In 1889 Kabisch argued that 4 Ezra consisted of several souices. each with 

considerably merent eschatological views. This source theory was popularized and developed 

further by Box and Charles.43 Box distinguishes 5 sources that were woven together by a 

redactor who added his own material: (1) a Salathiel apocalypse, which includes most of ch. 3- 

10; (2) an Ezra apocalypse (4:52-5: 13a; 6: 13-29; 7:26-44; 853-9: 12); (3) the Eagle vision (ch. 

11- 12); (4) the vision of the man from the sea (ch. 13); and (5) another Ezra apocalypse 

containing most of ch 14. There is minimal literary evidence to separate these layerd4 The 

- 

3 9 ~ o s t  date it in the last decade of the first century (e.g. Stone, Fourth Ezm.  8-9; Collins, 
Apocalyptic Imagination, 156; W .  0. E. Oesterley. IZ Esdras fI'he Ezra Apocalypse) (London: 
Methuen, 1933). xliv-xlv), though a few date it AD. 100-120 (Box, Apocdgpse of Ezra, 552-3; 
Metzger, "4 Ezra," 520). Those who argue for a fragmented view of the book (Box. Apocdgpse 
ofEzra, 552-3; Oesterley. II Esdras, xliv-xlv), date the Eagle Vision slightly earlier, perhaps 
A.D. 69-79 (reign of Vespasianl or AD. 8 1-96 (reign of Domitian). Ch. 1-2 and 15- 16 were 
added in the second or third century (Metzger, "4 Ezra," 520; Oesterley, II Esdms,  xliv). See 
Schreiner, 5/4:502, for a survey of views on the provenance of the book. 

40rhe reference to Babylon in 3: 1 is part of the pseudonymous setting. 

41~yers ,  I & IZ Esdms.  299-302, has an excellent survey and evaluation of various attempt 
to identify the exact emperors symbolically described. The evidence strongly points to the 
reign of Domitian (A.D. 81-96). particularly late in his reign when his cruelty and oppression 
peaked (Stone, Fourth Ezra. 9- 10). 

42~etzger, "4 Ezra," 520, notes that it is unlikely that the book would have been adopted 
into Christian circles after the Bar-Kochba revolt, when the Church and Synagogue became 
hopelessly alienated. 4 E m  is cited in the late second century by Clement of Alexandria's 
S tromatds (Stone, Fourth Ezra. 9). 

4 s ~ i ~ h a r d  Kabisch, Das vlerte Buch Esra (G6ttingen: Vandenhoeck and Ruprecht. 1889), 
33 l:4Ol; Box, Apocalypse of Ezm, vii-viii; G. H. Box, "4 Ezra." in APOT, ed. R H. Charles 
(Oxford: Clarendon, 1913). 2549-52; R H. Charles. A Critical Hlstoy of the Doctrine of the 
Future U f e  (London: Black, 1899), 283-97. 

4"The main evidence is the reference to "I Salathiel, who am also Ezra" (3: 1). This cryptic 



primary argument is the supposed incompatibility of eschatological conceptions in various 

parts of the book. Passages with a national-earthly eschatology. which focuses on Israel and 

the messianic kingdom, come from a different source than passages with a universal-transcen- 

dental eschatology, which focuses on all of humanity and the future state of the righteous in 

heaven.45 Even Oesterley, however. who divides 4 Ezra into several sources, recognizes that 

apocalyptic writings frequently lack logical con~istency.~' Stone shows that both national 

and transcendental eschatology are frequently intimately interwoven, sometimes even in the 

same sentence. Only a presupposition of the incompatibility of these two views would require 

that they come from different sources.47 There is a recent trend to recognize the compo- 

sitional integrity of 4 Ezra 3- 14. even if oral or written sources were utilized.48 

reference. however, is weak evidence of a separate source. See Collins. Apocdyptic Imagfrz- 
ation, 157 for other explanations for the reference. 

4 5 ~ ~ .  ''4 Ezra." 550-1; Kabisch, Vierte Buch Esra, 67-70, 75.96; Joseph Keulers, Dte 
eschatologfsche Lehre des vkrtm Esrabuches (Berlin: Herder. 1922), 143. 

460esterley, II Esdras, xii. W. Sanday makes this critique of Box in his "Prefatory Note" to 
Box, Apocalypse ofEzra 6. Vielhauer, 594, lists "lack of uniformity" a s  a basic characteristic 
of apocalypses. 

47Cf. Michael E. Stone. Features of the Eschatology of rV Ezra, Haward Semitic Studies. no. 
35, ed. Frank Moore Cross (Atlanta: Scholars Wss ,  1989). 12-2 1, 136-8. 222-3, for a 
thorough critique of the eschatological arguments of Box and Kabisch. Stone. Fourth Ens, 
102-5, suggests alternative ways to view the apparent eschatological inconsistencies. 

48Stone, Features. 12-21; E. Breech, 'These Fragments I Have Shored Against My Ruins: 
The Form and Function of 4 Ezra," JBL 92 (1 973): 267-8; A P. Hayman, 'The Problem of 
Pseudonymity in the Ezra Apocalypse." JSJ 6 (1975): 48; Gry. 1:xciv-xcviii; Thompson, 
Responsibility, 10743; Hennann Gunkel, "Das Werte Buch Esra," in Me Apokryphen und 
Pseudepigraphen des Alten Testaments, ed. G. Kautzsch (Tiibingen: Gerd Mohr, 1900), 
2:335-48. Wolfgang Harnisch. "Der Prophet als Widerpart und Zeuge der Offenbarung: 
Erwagungen zur Interdependenz von Form und Sache im 4. Buch Esra." in Apodgpticfsrn in 
the Mediterranean World and the Near East, ed. D. Hellholm (Tiibingen: Mohr, 1983). 470. 
recognizes this trend, though he rejects it and argues that visions 5 and 6 were added later. 
Egon Brandenburger, Me Verborgenhett Cottes fm Weltgeschehen Das Ziterarlsche und 
theologische Problem &s 4. Esrabuches, Abhandlungen zur Theologie des Alten und Neuen 
Testaments, no. 68 (Ziirich: Theologischer Verlag, 198 1). 92- 104, successfully refutes 
Hamisch's claim. 



A closely related issue is whether the authois voice is to be found in the words of 

~ z r a ~ '  or Uriel the angel.50 Harnisch, who builds on Brandenburger and Mundle, argues 

that Ezra represents a skeptical, gnosticizing viewpoint. which the author refutes through the 

angel's Against this view. Hayman rightly objects that (1) the prophet Ezra is a poor 

representative for an heretical viewpoint; (2) there is much in common between the angel's and 

Ezra's views; (3) Ezra's view is perfectly orthodox; and (4) Ezra never repents of his ideas5' 

It is more likely that the central message flows from the dialog between Ezra and Uriel. 

One of the earliest proponents of this view was Gunkel. who argued that the dialog between 

Ezra and the angel represented the author's internal emotional and mental struggle.53 

Breech shows that the structure of 4 Ezra is built on a pattern of consolation, in which Ezra 

moves from distress to consolation in successive visions." Similarly, Stone shows that Ezra 

moves from doubt to acceptance of the ideas of the angel. He argues that Ezra's thinking 

begins to undergo changes even in the &st 3 visions. so that by vision 4 the change is 

complete and Ezra can comfort the womans While the eschatological revelation gives a 

49E.g. R H .  PfeifTer, Histoy ofNew Testament Tbnes. With an Introduction to the Apocrypha 
(New York: Harper and Row. 1949). 85-6. 

%.g. Egon Brandenburger, Adam wzd Christus: Exegettsch-religiongeschichtkhe Under- 
suchung zu R6m 5:12-21 (Neukurchen: Neuldrchener, 1962). 30. 

51~olfgang Harnisch, Verhiingnis und Verheissung der Geschichte. Untersuchungen zum 
Zeit- und Geschichtsverstiindfs im 4. Buch Esra und In der syr. Baruchapokalypse (GGttingen: 
Vandenhoeck and Ruprecht. 1969). 63-6, 87, 142-3; Hamisch, Der Prophet, 472-8. H a r - h  
builds on Wilhelm Mundle, "Das religiGse Problem des IV. Esrabuches," ZAW 6 (1929): 222-49, 
although Mundle believed both Ezra and the angel represented acceptable views within 
Judaism. 

%Gunkel, vlerte Buch Esra, 335-48. 

54 Breech, 269-71; cf. Hayman, 49, 55-6, who notes the traditional nature of Ezra's doubt 
and despair. 

%Stone, Fourth Ezra, 24-30, 32-7. Stone overstates the level of Ezra's acceptance of the 
divine view in visions 1-3. 



partial solution to Ezra's concerns, the main message of the book is in Ezra's emotional 

acceptance of the justice of God's ways, even though he does not receive full answers to his 

questionsw 

The book is structured in 7 sections, each with a vlsion and dialog between Ezra and 

the angelic mediator. It is a theodicy that struggles with the justice of God in light of the 

recent destruction of Jerusalem and the broader problem that most people will face divine 

punishment due to the depth of human sin. 

2. The Corruption of Creation 

a. Universal Human Sin 

4 Ezra frequently refers to the conuption of ~reation?~ particularly in the first three 

sections. which stress the sinfulness of humanity. 

A major recurrent theme is that all human beings sin. Starting with Adam's sin (3:7, 

%f. Collins, Apocalyptic Imagination, 160, 168; Breech, 270-1; Michael E. Stone, "Reac- 
tions to Destructions of the Second Temple. Theology. Perception and Conversion," Journal of 
SMks in Judaism 12 (19821: 203; Hayman, 49. 55-6; U. Luck, "Das Weltversthdnis In der 
jiidischen Apokalyptik, dargestellt am athiopischen Henoch und am 4 Esra," ZIX 73 (1976): 
283-305. Thompson also emphasizes the dynamic between the angel and Ezra. The angel 
represents a narrower, more unyielding position than Ezra. Even though Uriel's views 
eventually triumph. Ezra's questions are not fully answered. A rational theodicy eludes the 
author, but his experience stffl enables him to justify God (Thompson, ~esponsibilit~, 157-256, 
340). 

57~he  Latin creatwa can be used in several ways in 4 Ezra: (1) the material world (5:44. 45, 
55, 56; 7:75 (possibly creation as  a whole); 8:45; (2) an individual creature (e.g. 7:62; 11:6); (3) 
people: the people of God (8:47; 13:26), a baby (8:8); and (4) the verbal sense of act of creating 
(6:38). Other elliptical expressions such as "that which was made" (e.g. 7: 11) are also used to 
refer to the creation. The most common term for the material creation is %world," saecutum 
(3:9, 18, 34; 4:2, 11, 24; 5:24, 44, 49; 6:1, 25, 55; 7:11, 12, 13, 21.30, 31, 47, 50, 70, 74, 
112, 132, 137, 8:1, 2, 5. 41. 50; 9:2, 3. 5, 18, 19, 20, 10:8; 45; 11:32, 39, 40; 13:20; 14:17, 
20. 22). The fact that the *'world" is used as  a synonym for the material creation is shown by 
the parallelism with other terms such as  "that which was made" (e.g. 7: 1 1) and "earth" (e.g. 
9:20; 11:32,40). In these passages, "world generally refers to material creation or perhaps 
the whole created order. It is significant that the term "creation" is used in several of the 
instances that speak of the decay of this world (555, 56) and the future renewal of the world 
(7:75; 8:45). A s  will be shown later, the Latin saecdum sometimes has an ambiguity between 
the meanings "world and "age" (e.g. 7:47. 50). 



2 1). every nation has gone its own way and disobeyed God (3:8). After the Flood, which was a 

judgment on sin, the sin of all humanity multiplied even more (3: 12). The author frequently 

stresses that no one is exempt from sin (3:8, 12, 21-22 Adam and "all his  descendant^,^^" 26, 

35; 438; 7:46, 68: "sinner through and through," 72: "with conscious knowledge . . . the 

people of this world sinned; 8: 18, 31-35). This awareness of universal human sinfulness 

foxms a major component of the theodicy of 4 Ezra. It causes Ezra to despair that anyone will 

be saved and leads him to question the justice of God (e.g. 7:67-68, 120). 'What good is the 

promise of immortality to us, when we have committed mortal sins?" (7: 120) 

There are a few passages that seem to moderate this pessimistic view of humanity. 

"Almost all"59 sin (7:48) and "only a few" are righteous (7:51). The angel tells Ezra that he 

should not count himself among the sinners (6:32). Two perspectives even c o a t  in the same 

passage: (1) all are sinners: and (2) only a few will be saved (e.g. 7:46-48: 8:31-36). Branden- 

burger claims that the statements about universal sin are set in the mouth of Ezra in order to 

be refuted by the angel, who represents God's perspective (e.g. 7:76Lm But this approach 

forces the book to be more systematic than it is intended to be. The emphasis on human 

sinfulness or the few who will be saved depends on the purpose of each passage?' Ezra 

himself occasionally refers to the "few" who will be saved. The salvation of the few who 

attempt to please God and keep the Law is more due to God's mercy than their moral 

perfection (7:26-36, Thus Ezra pleads with God to overlook the offenses of his people 

S%kanslations of 4 Ezra are from the New English Bible, unless otherwise stated. 

5 ~ e  Latin and probably the Syriac read "almost all." while the other versions read "all." 
The reading "all" almost certainly is a modification of the text for theological reasons. 
Thompson, Responsibility, 3OO- 1, 309- 10, 344 n. 8. 

" ~ f .  Stone. Fourth Ezra, 233. 

6 2 ~ f .  Tom W. Willett, Eschatology in the Theodicles of 2 Baruch and 4 Ezra, Journal for the 
Study of the Pseudepigrapha Supplement Serles, no. 4 (Sheffield: JSOT Press, 1989). 75. 



who %ave served thee faithfully" (7:20), since even those who "feared thee from the heart" 

(7:28) and ''put unfailing trust in thy glory" (7:30) are "sinners, who have no just deeds to our 

credit" (7:32). 

4 Ezra frequently refers to the evil heart within each human a s  the source of sin (3:20- 

25; 4:4; 7:48,92). Adam himself "was burdened with a wicked heart" that was the source of 

his own disobedience against God's command (3:21). This evil heart continues to grow within 

humanity. It leads to sin. death and corruption, and estranges people from God (7:48).69 

Even the Jewish people have this evil heart (3:22, 25). It is an "evil root" (Metzger), which 

prevented the Law from achieving the good it was designed to accomplish (3:22), and which 

will lead to God's people eventually being judged at the hands of their enemies (3:25). Even 

those few who are able to adhere to God's ways have fought with these "inborn impulses to 

evil" all their lives (7:92). This view has much in common with the rabbinic doctrine of the evil 

yetzer (inward inclination or impulse).64 Thompson, however, has shown than many 

elements of rabbinic teaching are missing, such as  the good yetzer as a balance of the evil 

yetzer and the idea that the evil yetzer performs useful  function^.^' 

This emphasis on humanity's responsibility for its own sins is in sharp contrast with 

most of 1 Enoch, which blames the origin of sin on the fallen angels. Nowhere does 4 Ezra 

refer to the Watcher tradition or blame sin on anything other than the wicked human heart. 

Nevertheless. there is some confusion in 4 Ezra about the origin of sin in humanity. While 

Adam's first sin is frequently described as the origin of sin, the book also emphasizes the evil 

%ere is some ambiguity in 7:48 about whether the evil impulse is growing (Latin) or 
simply present (Syriac). Myers, I & IZ Esdras. 235. argues that the Latin increuit is more 
correct. which suggests the evil heart has increased or been augmented. 

'%tone, Fourth Ezra, 63, n. 18; Thompson, Responsibility, 2932-9 .  

%id., 300. 338-9; cf. Klaus Koch, "Ezras erste Vision: Weltzeiten und Weg des Hochstein," 
BZ 22 (1978): 60- 1. who says the "evil heart" of 4 Ezra is different than the "evil inclination" of 
the Rabbis. However, Stone, Fourth Ezra, 63. 18. says Koch's distinctions are forced. 



heart. which was apparently present in Adam even before the Fall. Thompson has shown that 

4 Ezra never completely reconciles these two traditions as explanations for the origin of human 

evil. While the book nowhere says that God created the evil heart, it comes close when Ezra 

complains that God has not removed it.@ 

b. Effects of the Fall on the Natural World 

The damaging effects of Adam's original sin were far-reaching, both for humanity and 

the rest of creation. As a result of the Fall, all humans became subject to death [3:7: cf. 7: 15). 

The disease of sin permanently infected the entire human race (3:21-22; 430-31; 7:118). Ezra 

cries in despair. "Oh Adam. what have you done? For though it was you who sinned, the fall 

was not yours alone. but ours also who are your descendants" (7: 1 18).s7 

Adam's sin profoundly corrupted al l  of creation. The most important passage is 7: 11- 

14: "It was for Israel that I made the world. and when Adam transgressed my decrees, the 

creation came under judgment" Iv. 11). When Adam sinned, the created world was judged. 

The creation in general (%hat had been made," Metzger) and not simply humanity was 

profoundly changed from the original good creation that God made." As a result this life is 

%ompson, Responsibility, 29:335-6. By contrast some rabbinic sources say that God 
created the evil inclination, but gave humans the ability to overcome it. See Stone, Fourth 
Ezra, 64; Moore, Judaism, 1:453,480-1. 

"The phraseology is similar to 2 Bar. 48: 12: "0 Adam, what did you do to all who were 
born after you?; cf. 2 Bar. 23:4. However, contrast 2 Bar. 54: 19, which denies that Adam's 
sin affected other people: "Adam is therefore not the cause, except only for himself, but each of 
us has become our own Adam." Stone. Fourth Ezra, 258. believes this may be an intentional 
critique of 4 Ezra. 

9 3 0 ~ .  "4 Ezra," 580, says "the world, after Adam's sin was not longer the good world as  it 
had been originally created by the hand of God." Cf. Oesterley. II Esdms, 65 ("the 
Creation, . . . the whole physical world); Stone, Fourth Bra, 198 ("a far-reaching change of all 
creation for the worse"). Contrast Myers, I & II Esdras. 252, who argues that it was not the 
world created by God that became cursed. but "another world brought about due to Adam's 
violations of God's commands. A s  a result salvation was removed from this world and 
transferred to the future coming age. 



full of hardship, suffering, sorrow and vain experiences (w. 12- 13; cf. v. 96) .69 This probably 

alludes to Gen. 3: 17-19, which describes the hardship of this life that was part of the curse for 

the   all.^' By contrast the future world will be safe and full of blessing (v. 13; cf. v. 96). The 

righteous can only attain the blessings of this future world if they pass through this present 

life of pain, suffering and vanity (v. 14). 

One reason that the created world suffers due to the Fall of Adam is that God created 

the world for the sake of humanity (7: 1 l), particularly Israel (6:55, 59).71 There is a close 

solidarity between humankind and the world. in part because human beings were created from 

the dust of the earth (7:62, 116; cf. 5:48) but also because of the dominion of humanity over 

the creation. Levison notes that human dominion covers not simply the animal world (6:53- 

54). as in Gen. 1, but even the heavenly bodies (6:45-46). When God created the sun, moon 

and stars, he commanded them "to serve man who was about to be formed (6:45-46). Adam 

was to be "ruler over all the world which you had made" (6:54).72 Thus when humanity fell 

into sin, the creation over which it was responsible suffered as well (7: 11). 

'World (Latin saeculum) is used two Merent ways in 7: 1 1 - 14: (1) the physical 

6?'he Latin and Syriac say in v. 12 that the "entrances" of this world have become narrow 
and painful (cf. v. 13 on the greater world). Most modem scholars prefer the Ethiopic text, 
which uses "ways." The verse does not mean that the entrance into this world is difficult but 
that the path of life in this world is full of sorrow. The Ethiopic and Syriac probably view this 
life as a path that must be traversed to enter the next Me. See Box, "4 Ezra," 580; Stone. 
Fourth Ezra, 198; contrast Myers, I & II Esdras, 23 1. 

'% J. Coggins and Michael A Knibb, The EYrst and Second Books of Esdras. The Cam- 
bridge Bible Commentary (Cambridge: Cambridge University Press, 1979), 162. 

"In Ezra's appeal to God, he assumes that the world was created for the sake of Israel, 
God's chosen people (6:54-55). In his response (7:ll). the angel agrees but also extends the 
responsibility for the world to the whole human race as represented by Adam. The concept 
that the world was created for Israel also occurs frequently in rabbinic literature (Louis 
Ginzberg, , vol. 5, The Legends of the Jews (Philadelphia: Jewish Publication Society of 
America, 1909-1938). 67-8; e.g. Batte Midrashot I, 44; Shir. 2.2; 7.3; Tan. B. IV, 5; Tehellirn 
109, 465; Makiri on Ps. 47, 262; cf. 2 Bar. 14, 17: Ass. Mos. 1:12). 

72John R Levison, Portraits of Adam in Early Judaism From Sirach b 2 Baruch (Sheffield: 
JSOT Press, 1988). 120- 1. 



creation, which God intended his people to inherit (7:ll; cf. 6:59; 7:9), but which was 

profoundly corrupted due to the Fall (7: 1 1): and (2) this world-age of suffering that will come to 

an end, in contrast to the future eternal world-age of blessing for the righteous (7: 12-13). The 

painful way of life in this age is a result of the Fall. Stone believes the Latin saeculum in this 

second sense is equivalent to the Hebrew b5W. The passage reflects a dualism of two 

contrasting world-ages.73 

c. Corruption of Creation Due to Ongoing Sins 

The corruption of the world is also due to the continuing sins of humanity. not only 

original sin. The evil heart within all people alienates them from God and leads to conuption 

and death (7:48). The earth is spoiled and in peril because of the wicked thoughts and actions 

of human beings: "So I considered my world, and behold, it was lost. and my earth, and 

behold it was in peril because of the devices of those who had come into it" (9:20). Since 

human minds are corrupted and limited by the corrupt world from which they sprang (7:62), 

they cannot comprehend the ways of the incorruptible God (4: 11). This is one reason the 

angel's answers to Ezra's questions about God's justice are limited and initially unsatisfying 

(cf. 4:2 1). 

The corruption of the world and humanity is a circular process. Original sin and 

human sins through history have corrupted the world and the corrupt world of which 

humanity is part continues to conupt humanity (4: 11: 7:62). No one can escape this vicious 

circle apart from divine mercy. This connection is due to the fact that human beings are a 

product of the earth (all people: 5:48; 7:62; Adam: 7: 116). This is based on the biblical 

concept that Adam was created from the dust of the earth (Gen. 2:7). Gven the human 

m ~ n d ~ ~  is the product of the earth (7:62). Thus it is corruptible and limited in its capacity to 

73~tone, Fourth Ezra, 198: Stone, Features. 167-7 1. See page 272f. below. 

7?I%ere is much debate over the exact meaning of the Latin sensus in 7:62. Most see it as 
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understand God's ways (4: 11). 

d. The Meaning of W~rruption~~ 

4 Ezra repeatedly says that this world and the present age are conupt and corruptible 

(e,g, 4:11; 6:28: 7:15. 31. 48. 61-63.96. 111. 113. 115: 9:19-20). The Latin adjective cormptus 

and the cognate nouns comrptio and cormptela occur frequently. The adjective probably 

translated 4 ~ a p t h 5 . ~ ~  The corruption of the world involves two major dimensions: 

(1) perishability and a low quality of life; and 12) moral deterioration. 

The most basic sense of the corruptibility of the world in 4 Ezra is that the world and 

everything in it is subject to death (7:15, 48, 61-63.96, 115). By contrast, heaven and the 

corning new world are incorruptible (4: 1 1; 7: 1 13-1 14) and d l  who live there will be immortal 

(7: 13). Similarly, life in this corruptible world invokes suffering, toil, hardship. sorrow and 

futility (7: 11-14, 96; 4:27) and a restricted ability to understand the ways of God (4: 11). 

The corruption of the world also includes a moral dimension (7:48. 11 1- 1 13; 9: 19). In 

this age, "corruption has increased and unrighteousness has multiplied (7: 1 1 1). This verse 

places corruption and unrighteousness in poetic para11elism,"j which suggests that they are 

closely related ideas. The corruption of this age is also associated with sMul indulgence and 

unbelief and is contrasted with righteousness and truth (7: 113). "An evil heart has grown up 

in us, which has alienated us  from God. and has brought us  into corruption and the ways of 

death, and has shown us the paths of perdition and removed us far from Me" (7:48). In this 

some variation of "mind." "understanding" or "intelligence." Stone, Fourth Ezra, 222, believes it 
is "consciousness" and notes it is created along with the material aspect of human beings and 
thus is not the soul. Oesterley, ZZ Esdras, 80, believes it is the "heart." based on the Hebrew 
concept that the heart is the seat of understanding. Harnfsch. Verhtingnfs. 157. 236. suggests 
it is the yetser, but v. 64 suggests that it is the part of a person that understands the fate that 
sin brings. 

75~tone, Fourth Ezra, 85-6. The Hebrew might have been 353, since the word is used in 
this sense in the DSS, but this is less certain. 



moral sense the "ways of death refer primarily to sin, which leads to spiritual death or 

perdition and alienation from God (cf. 7:92).n The corrupt ways of humanity have spoiled 

the good earth (9:19-20). The corruption of the world also leads to further moral corruption in 

human beings (4: 11; 7:62). Due to the sinful corruption of the world by humanity, the full 

glory that God intended for the world does not reside in the present world, but is resewed for 

the new world (7: 1 12). 

e. Causes of the Corruption of the World 

There are also two related causes for the present state of the world: (11 The main cause 

of the corruption of the earth is human sin. As has been shown. both Adam's sin (7:ll-14) 

and the ongoing sins of humanity through history (7:48, 118- 12 1: 9:20) have contributed to 

the corruption of the world. (2) The world also is deteriorating due to the advanced age of the 

earth. Since the end of the world is near, the creation is growing old and "losing its strength." 

The physical deterioration of creation results in human stature becoming reduced compared to 

earlier generations (5:54-55).78 The advanced age of the world also results in spiritual and 

moral deterioration (14:10, 16-18). The world becomes weaker as it ages and thus is less able 

to hold back the growing evil tendencies in the world. Evil increases among the inhabitants of 

the earth and especially will intensify in the period just before the end (w. 14: 17-18: cf. 5: 10- 

13). The increasing evils refer both to the woes at the end of the age (v. 16) and the 

multiplication of human sin (v. 17. the spread of falsehood). 

These two causes of the corruption of the world are intimately related in 14: 10- 17. The 

world-age (v. 10) and the physical world (v. 17) are growing old and evil is increasing in the 

78~n Jub. 23:25 human stature will be reduced in the eschatological tribulation; cf. Philo, 
De Optjkto Mundi 49. Stone believes the roots of the idea are in the biblical concept of the 
antediluvian Giants (Gen. 6:4; Num. 13:33). RabbMc literature also refers to a loss of human 
stature due to sin. Adam lost both stature and brightness of face when he sinned (e.g. Gen. R 
23:6-7: cf. Tanh, ed. Buber, I, 7a; Gen. R 12:6). Stone, Features, 146, 269-70, n. 392. 



world. Thus Ezra is exhorted to "renounce the life that is conuptible" (v. 13). i.e. the life of evil 

and mortality that is characteristic of this age.79 Keulers goes too far when he claims that 

the end of the earth in the eschaton is entirely due to human sinB0 While this is a major 

factor in the deterioration of the earth (e.g. 7: 11- 14, 1 18; 9: 19-20), 4 Ezra also stresses that 

the earth was appointed to last for a specific duration, based on the predestined length of this 

age and a predetermined time for judgment (e.g. 6:6; 7:70; 14: 10- 13). 4 Ezra holds these two 

factors in tension." 

The corruption of the world in 4 Ezra is not due to any inherent evil of The 

material world was created as a good creation of God, but it has been spoiled by the wicked- 

ness of human beings (9: 19-20). God grieves for the world that he created to produce 

abundantly, but has been damaged by human sins (9: 19-20). The earth will apparently exist 

in the new age (7:31-32). There is no indication that the earth is bad in itself or that the cause 

of evil is t h e  material nature of the world. 

f. Eschatological Cosmic Disasters 

4 Ezra frequently says that the world and the present age are quickly passing away 

(4:26-27. 44-50; 5:5-55; 6:20: 14: 10-18). The end of this age will be accompanied by the end 

of the world.* After the Judgment a new age is coming along with a new world. Since the 

''?'his is probably a reference to Ezra's imminent death (Stone, Fourth Ezra, 422; Coggins 
and Knibb, 275). 

BOKeulers, 145; cf. Harnisch, Verhtingnis, 118. 

'lCf. the critique of Keulers by Stone. Features. 182-3. 

821bid.; Stone. Fourth Ezra, 66. 232. 

of the difficulty in these verses is distinguishing between saeculum as "world-age" 
and "material world." The two uses are clearly closely related. Stone, Features, 147-84. 
discusses the terminology in detail. In v. 17, it is clearly the material world that is growing old 
and has become too weak to resist the increasing evil of the inhabitants of the earth (Stone. 
Fourth Ezra, 423). 



deterioration and passing of this world are so closely connected with the end of the age, the 

terms "world" and "age" are often used nearly interchangeably. The end is very near; there is 

much less time left than has passed in history already (44-4-50; 5:50-55; 14: 10-18). The 

creation is aged and about to pass away (5:50-55: 14:10, 17; cf. 2 Bar. 85:lO). 

The time just before the end will be accompanied by cosmic disasters and the collapse 

of the normal order of life (4:28-29: 5: 1- 12; 6:20-24; 9:2-6). The normal orderly operation of 

nature will fail. There will be widespread earthquakes; the stars will fall from the sky; the sun 

will shine at night; water will become poisonous; the sea will be full of dead fish; women will 

give birth to hideously deformed babies; there will be chaos and terror among birds and 

animals (5:4-9; 9:2-3). There will be a general increase in unrighteousness among humanity 

(e.g. 5: 10- 13: 14:17-18).~~ As the world comes to an end the corruption of creation will grow 

to alarming and all-encompassing proportions, which will only be resolved at the end of the 

world, when a new world and a new age of righteousness come. 

3. The Redemption of Creation 

a. The Future, Greater World 

4 Ezra shows a great interest in the future state of the world. God created the world to 

be a possession of his people Israel (6:55, 59; 7: 11). particularly the righteous (8: 1; 9: 13). 

Sometimes it says that God created all things for humankind, which was created in God's 

image (8:44: cf. 8: 18). Ezra is concerned that God's people have not yet taken possession of 

the world as God promised (6:59). Because of the sin of Adam and the rest of humanity, the 

world has come under judgment and the people of God do not yet possess the world. Thus the 

righteous must look ahead to the future world, where they will receive their full inheritance 

(7~13-14. 36. 75: 8:l). 

8 4 ~ f .  Myers' interpretation of 7:48 that the evil impulse is growing (Myers, I & ZZ Esdras, 
235). 
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God created two worlds (750; 8: 1). The present world is called the "flrst worldBS 

(6:55) and 'this world" (7:12: 8: 1). The "world to come" (8: 1, Metzger) is "the greater world 

(7: 13). because of the blessings and immortality its inhabitants will enjoy. The hope of the 

righteous revolves around the future world. rather than the present world of suffering. 

hardship and sin. Only a few will be allowed entrance into this greater world, since only a few 

are truly righteous (8: 1). 

Some passages imply that God has already created the future world. 'The Most High 

has created not one world but two" (750; cf. 8: 1). In particular, Paradise, the place of eternal 

blessing. already exists (4:7; 852) but is hidden (7:26.36) and will be revealed at the end of 

the age (7:26, 36, 1 2 3 ) . ~  God created Paradise even before the earth (3:6; cf. 6:2)." It is 

possible that the garden that Adam enjoyed is the same as  the eschatological Paradise. Both 

are called paradiseaB and have similar features such as the Tree of Life (7: 123; 854; cf. 7: 13). 

Box argues that after Adam's sin Paradise was removed from the earth and is now in heaven, 

awaiting the 4 Ezra. however, does not explicitly refer to a transfer of Eden to 

the heavenly realm, nor of its later descent from heaven. Stone argues that the garden of Eden 

is a type for the heavenly ~aradise.~' While it is not certain whether the eternal Paradise 

Bfin 6:55, the Latin has prImogenffum saeculum, "first born world" and Arabic 2 has "first 
world." Syriac, Ethiopic and Arabic 1 have "this world." 

w e  place of eternal blessing is sometimes symbolized by a city (the heavenly Jerusalem, 
7:26; 8:52; 10:27. 42. 44. 54; 13:36) and sometimes by a garden of fiuitful land or Paradise 
(6:3; 7:26, 36; 852). At times the two images are combined in one passage (7:26; 8:52; cf. 
2 Bar. 4: 1-3). The fact that they are two symbols of the same thing is shown by the parallel- 
ism in 7:26: "the city which now is not seen shall appear. and the land which now is hidden 
shall be disclosed (Metzger) . 

87This view is also found in later rabbinic literature (e.g. Pesachim 54a: Nedarim 39b). Box, 
"4 Ezra," 562, n. 6. 

aB~t  is called the garden of Eden in 3:6. 

%tone. Features. 204. 



should be identifled with Eden, it is clear that Paradise already exists and has similar 

characteristics to the earthly garden of Eden. 

b. Nature in the Future World 

The future world is described in material language that includes various aspects of 

nature. The term "Paradise" suggests a garden environmente1 reminiscent of the garden of 

Eden, even if the eschatological Paradise is not identical to Adam's original dwelling place. 

There are flowers (6:2), fruit (7: 123; cf. 7: 13) and the Tree of Life (8: 52). "Fruit of irnmortality" 

in 7: 13 refers to fruit that gives immortality and probably is on the Tree of ~ife." The bodies 

of the righteous will suffer no disease or death (8:53-54). 

The earth continues to exist in the new age (7:31-32). Several passages refer to the 

"land in the new age (7:26; 9:8). "My land" in 9:8 probably is a reference to the land of Israel, 

which God sanctified and to which he will bring salvation. 'The land which is now hidden" in 

7:26 refers to the land of the new earth. 

While these passages show that there will be a natural world in the new age, there are 

no details of the operation of nature, other than that death, decay and corruption will cease 

(6:25-28; 7: 13, 113-114; 8~53-54). 

Box and Keulers argue that the nature terminology is symbolic of a spiritual or 

transcendental reality.93 The context of these passages, however, does not suggest that the 

use of natural features is symbolic or metaphorical (except possibly 7: 13).'~ Box argues that 

'?he word "paradise" (8'1'IPI) is derived from the Persian paWd&za, which means "garden." 
Coggins and Knibb, 172. 

92~yers.  I & ll Esdras, 23 1 ; Stone. Fourth Ezra. 199. 

93~ox, Apocalypse of Ezra, 197; Keulers, 186. 

940ther passages use natural features symbolically, such as the visions of the Eagle (ch. 
11- 12) and the Man from the Sea (ch. 13). In these passages animals, mountains, the sea and 
other natural objects are used to teach spiritual truths metaphorically. 



since Paradise was created prior to the world, it is  transcendental and hea~enly.'~ The 

rabbinic writings, however, say that the original garden of Eden was pre-created. without 

implying that it was non-rnate~ial.~ Stone correctly notes. 

There is every reason to think that the apocalyptic authors attributed at least the same 
physical reality to the heavenly realm as they dld to the earthly. It may be more marvel- 
ous, but it is as  real." 

No information is given about the location of P a r a d i ~ e . ~  The situation, however, is similar to 

that of the new Jerusalem, which is heavenly and eventually will appear on earth. Thus it is 

not necessary to assume that "transcendent" means non-material or "heavenly" in contrast to 

"earthly.'* 

c. The New Age and the New Creation 

4 Ezra fkequently speaks of the end of the present age and the start of a new age (4:26. 

3 1-32; 6: 7, 10, 34; 7:95). The new age begins at the time of the Judgment (7:31-33, 1 13). It is 

the "last age" (6:34) and will last forever. The righteous will dwell in peace and blessing and 

enjoy glory forever (7:95). It is in this new age that the new world comes. At times it is 

difficult to distinguish between the new world and the new age, since they are so closely 

linked. Stone shows that the Latin word saeculwn is close to "world age." since the idea of a 

new world and a new age are intimately connected.'* 

- -- 

9 5 ~ o ~ .  Apocalypse of Ezra, 196. 

96Stone, Features, 20 1. 

%tone, however, argues that Paradise in 4 8  is heavenly, on the basis of usage in later 
rabbinic literature with a verb for enter [e.g. T.B. Hag. 14b). In this instance Paradise is 
distinct h m  Eden. Michael E. Stone. "Paradise in N Ezra Iv:8 and Vii:36, Viit53," &S 17 
(1966): 85. 

eeStone, Features. 203. 



The transition to the new age occurs broadly at the time of the Judgment (7: 1 13).1°' 

The clearest sequence of eschatological events is described in 7:26-44: (1) The hidden city 

(heavenly Jerusalem) and the hidden land (Paradise) will appear (v. 26-27). (2) The Messiah 

will come and institute a 400 year kingdom (v. 28). Although the kingdom is not described in 

detail, it apparently will be on earth. (3) The Messiah and all humans will die (v. 29). (4) The 

world will return to a primeval silence for 7 days (v. 30). (5) The world-age will be awakened 

and all that is corruptible will die (v. 31). This suggests the institution of a new, incorruptible 

world-age. (6) All human beings will be resurrected (v. 32). (7) Humanity will be judged by 

God (w. 33-34). (8) The righteous will go to their reward in Paradise and the wicked will face 

the torment of Gehenna (w. 35-43). 

The pattern of 7 days of silence followed by the reawaking of the world suggests a new 

creation motif (v. 30). Volkrnar believes the seven years of judgment (7:43) also correspond to 

the original 7 days of creation.lo2 The new creation recapitulates the original creation. 

except that there will be no sin or conuption in the new world (7:31,34). 

During the Judgment, there will be no operation of the normal cycles of nature, but 

only the unfading glory of God (7:39-42). This temporary suspension of the normal operation 

of nature causes all attention to be focused on God. The suspension of normal seasons 

alludes to Gen. 8:22: 'While earth rema.ins, seedtime and harvest, cold and heat, summer and 

winter. day and night, shall not cease." Zech. 14:6-7 also promises that at the coming of the 

Lord, the seasons and cycles of day and night will cease (cf. Sib. Or. 3:88-92).lW The cycles 

'''on the surface there appear to be two views of the transition between the ages in 7: 113 
and 7:26-44 (Stone, Features, 64). In 7: 1 13, the transition of the ages is viewed broadly as the 
time of judgement. In 7:26-44 the transition between the ages is described in more detail and 
the Judgment appears to be part of the new age. The difference. however. is largely due to the 
greater detail in the latter passage. 

'"Gustav Volkmar, Handbuch der Einleitung in dle Apokryphen, vol. 12, Das uierte Buch 
Esra (Tiibingen: Fues. 1934). 68. 

%tone. Fourth Ezra. 222. 



of nature will be suspended for 7 years (7:43, "a week of years"), then the new world will 

appear and the operation of nature will resume. 

d. The Two-Stage Redemption of the World 

God promises to redeem the creation that has been corrupted by sin. In part this is 

accomplished by the work of the Messiah. In the "Man from the Sea" vision, God promises 

that this messianic figure "will himself deliver his creation; and he will direct those who are 

left" (13:26, Metzger). While it is ultimately God who redeems the creation, the Messiah is the 

agent through whom God works (cf. 29).lo4 In the flrst phase of the redemption of creation, 

the Messiah will defeat the enemies of the people of God (13:29-40, 49) and institute a 

temporary messianic kingdom on earth (7:28; d. 13:26b). Although the messianic klngdom is 

clearly on earth. 4 Ezra does not include the detailed description of a transformed natural 

world found in 2 Bar. 29.1°5 The messianic kingdom is not as important in the redemption 

of creation or in the solution to theodicy as it is in 2 Baruch. Hence there is less detail about 

the messianic age in 4 Ezra than in 2 ~ a r ~ c h . ' ~  

After the 400 year messianic kingdom is complete (7:28-29). God will complete the 

redemption of the world by transforming and recreating the world and by instituting an eternal 

age of righteousness in the transformed creation (7:30-31). The earth itself will be transformed 

at the end of history (6: 14-16). Although the precise nature of this transformation is not 

spelled out, it will be a significant and fundamental change that will affect the earth to the 

"foundations" (v. 15). since the earth "trembles" when it hears about it. The transformation of 

creation will be accompanied by a cosmic turmoil that will disrupt the normal operation of 

lo4Stone. Features. 265. 

lo5Cf. Andrew J. Ferch, 'The Two Aeons and the Messiah in Pseudo-Phflo, 4 Ezra, and 2 
Baruch," AUSS 15 (1977): 145. 

'%Iichael E. Stone, 'The Concept of the Messiah in IV Ezra," in Religions in Antlqutty: 
Essays in Memory 0JE.R. Goodenough ed. J. Neusner (Leiden: Brill, 1968). 312. 
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nature (f321-24; 9:3). Infants will be able to talk; premature babies will dance; there will be 

earthquakes. massive crop failures and droughts (6:22-24; 9:3). The inhabitants of the world 

will be overcome by confusion and terror, and battle one another (6:23-24; 9:3-4). 

In the "new world all decay and corruption will be removed (6:27-28; 7:31, 113- 114; 

853) and the inhabitants will be full of righteousness and they will never be sick or die (6:25- 

28; 7: 13, 1 13- 114; 853-54). The new world is akin to a fresh creation (6:30-31) and will be 

eternal (7: 113). The future world will restore the conditions of Paradise and reverse the 

damage of the Fall (cf. 7:96, 123; 8:52; 1 En. 24:4-25:5; T. Lev. 18: 11). 

This cosmic transformation accompanies "the end of q world (6:25) and the institu- 

tion of a new world order. The "end (Latinfinis) refers to the end of this age (6: 16, 20) or what 

Stone calls "the decisive turning point of history."107 Stone shows that "the e n d  is a techni- 

cal term in 4 Ezra that can refer to (1) the final Judgment (7: 1 12- 113: 12:32-34). (2) the 

destruction of the evil heathen kingdom (1 1:39-46). or (3) the destruction of the evil kingdom 

and the start of the messianic kingdom (12:30-32: cf. 6:7-10).lo8 While sometimes the exact 

eschatological event is indeterminate (3:14; 4:26; 14:5), the term consistently refers to the 

crucial eschatological turning point of history.'@ The destruction of the material world is 

apparently not implied by the "end" of the world in 4 Ezra [contrast 2 Pet 3: 10-1 1). 

e. A New World or a Transformed World? 

4 Ezra has a tension between two views about the eschatological changes to the world: 

(1) this world will end and a new world will be created; and (2) the present creation will be 

transformed to become what God originally intended. Since the language is inconsistent and 

'?3one, Fourth Ezra, 169. 

'-or a discussion of the Esau-Jacob symbolism of 6:7- 10 as the change from the rule of 
Rome to the rule of Israel. see Stone. Features. 48-52. 

'%ichael E. Stone, "Coherence and Inconsistency in the Apocalypses: The Case of 'the 
End' in 4 Ezra," JBL 102 (1983): 236-9, 241; Stone, Features, 91-7. 



at times ambiguous. it is often difficult to determine which view is intended in a particular 

passage. Nevertheless, the outcome is always that the damaging effects of sin and corruption 

will be removed from the world. The result will be a perfect creation full of righteousness and 

free from corruption. 

Since the time of Kabisch, many scholars have resolved this ambiguity by claiming that 

4 Ezra contains two types of eschatology: (1) a national-earthly eschatology: and (2) a univer- 

sal-transcendental eschatology. The earthly eschatology focuses on the annihilation of Israel's 

enemies and the continued existence of the saved in Jerusalem in a messianic kingdom on the 

present earth. The transcendental eschatology looks forward to the damnation of the wicked 

and the resurrection of the righteous to a blessed life on the new earth or in heaven.'" 

Kabisch believes that these two views came from separate literary sources.''' The problem 

of the .sinfulness of humanity is addressed by universal-transcendental eschatology and the 

problem of Israel's suffering is addressed by a national-earthly eschatology.' l2 

Stone, however, shows that 4 Ezra does not consistently follow this pattern. Transcen- 

dental eschatology only occurs in one passage that focuses on the problem of all humanity 

(7: 112- 113). AU other eschatological passages deal with the fate and suffering of Israel, yet 

they may contain either an earthly or transcendental e~chatology.''~ The two types of escha- 

tology can also be combined into one eschatological pattern in the same passage. For 

example, in 7: 26-44, the clearest chronology of eschatological events, the following sequence 

occurs: (1) a 400 year earthly messianic kingdom: (21 the Judgment; (3) the transformation of 

"OKabisch, Vier& Buch Esra, 67-70, 75: Keulers, 6-10, 36, 143; H. H. Rowley, The 
Relevance of Apocalyptic, Revised ed. (London: Lutterworth Press, 1964), 116-8; Leon Vaganay, 
Le ProblMe eschataologique duns le N e  Uvre d'Esdras (Paris: Picard. lgO6), 82f. 

"'Kabisch. Vierte Buch Esra, 96f. 67-70. 75. 

H21bid.. 67-70. 75: Keulers. 143. 

'13stone, "Coherence and Inconsistency," 235-8. 



the earth; and (4) the final reward or punishment. Both types of eschatology also occur 

together in 6:26-29. 9:6- 12. 11:46 and 12:34. Although the author of 4 Ezra does not fully 

resolve the tension between the earthly and transcendental eschatologies. it is clear that he 

holds both views at the same time. l4 

One problem in determining whether the author of 4 Ezra expected a new world or a 

transformed world is distinguishmg when the word "world" means the physical earth and when 

it refers to a world-age (either present or future). General. "the end  refers to the end of the 

age (3: 14; 6:6). Yet in some instances it appears to refer to the end of the world (6: 15- 16,25; 

"my world suggests the physical earth as opposed to the present age; cf. v. 24, "earth"). The 

exact meaning in some passages is not easy to determine (e.g. 7: 113). 
Y 

Stone has done an extensive study of the meaning of the words for "earth," "world and 

"age."'15 He attempts to reconstruct the underlying Greek and Hebrew words that lie behind 

the Latin. Syriac and Armenian, by comparing how the words are translated in these versions 

of the Bible. He demonstrates that in the Biblical versions, the Latin terra (Syriac 'f') generally 

represents yfi, which usually translates Y?? (42 times) and or ?la7N (18 times).""is 

clearly suggests that verses using these words refer to the physical earth. The Latin orbis also 

clearly means earth and usually translates oimpkvq and hn. As has been shown, the 

numerous references to the earth in 4 Ezra show a concern both for the present and future 

physical creation. 

The more ambiguous word is the Latin saeculwn (Syriac 'lm), which usually translates 

aiQv (96 times) or occasionally aCc6vo~ (6 times) in the Vulgate. Stone shows that these words 

14stone. Features, 136-8,222-3: cf. Stone. "Coherence and Inconsistency." 229-43. 

ll5stone. Features, 147-87. 

ll%id.. 156-8. Due to the frequency of the words in the Bible, Stone M t e d  his study of 
this word to Gen. 1-6. 



consistently translate &W or 1 Y .' l7 The meaning "world is widespread in rabbinic 

~ebrew,"' but it is less clear how early this meaning is used. Jenni has shown that in 

biblical Hebrew. n h ~  is never used a s  an independent noun. With two exceptions, it is ahvays 

used adverbially or with a preposition to mean 'host distant time.""9 Jenni traces a devel- 

opment of the word in extra-biblical writings, perhaps due to the influence of the Greek &v, 

to mean "period of time," then "age," and eventually "world" by the late first or early second 

century A.D.lZ0 Jenni believes the earliest clear occurrence of the meaning "world is in a 

Palmyrene inscription of A.D. 134."' Stone, however, finds an earlier instance in Qumran 

(1QH iii:35).lZ The meaning in 1 Enoch 48:7 and 71:15 is also close to "world." but the date 

of BP is ~ n c e r t a i n . ' ~  

Stone argues that by the late first century. when 4 Ezra was written, the shift in 

meaning to "world was well under way. He shows that the meanings of saeculurn in 4 Ezra 

are divided between "world" and "world age," though in some cases the distinction is difRcult to 

make. When the tern means "age" in 4 Ezra, it is closer to %vorld age." Even the temporal 

usage has a spatial connotat i~n. '~~ Based on the context, the vast majority of occurrences 

ll7Ibid.. 167-71. Stone looked at all occurrences of the words in the OT. 

"'Jacob Levy, Neuhebrciisches und Chaldiiisches WWerbuch iiber die Talmudirn und 
Midraschim (Leipzig: Brockhaus, 1883). 3:665. 

H9E. Jenni, "Das Wort dlam im Alten Testament," Zeitschrijlfiir die alttestarnentlfche 
Wissenschaft 65 (1953): 246. 

12%. Jenni. "Das Wort o l m  im Alten Testament," ZAW 64 (1 952): 197-248; cf. H. Sasse. 
"Atdv." TDNT. 1:203-4. 

12'Jenni. Part I. 22 1. 

lZStone. Features, 35: 178. 

123~arnfsch. Verhtingnis, 289: cf. Frederick James Murphy, The Structure and Meaning of 
Second Baruch SBL Dissertation Series. no. 78 (Atlanta: Scholars Press. 1985). 32. 

124Stone. Features, 35: 178-80. 



in 4 Ezra refer to world. Stone h d s  only three places where it clearly means "age" (1 1:44; 

14: 10. 1 1). since in these places the word is connected with "times." In four other passages it 

is possible (4:36 (also related to "times"): 7: 12-13: 14:16).125 However, 7:12-13 continues the 

thought of 7: 11, which clearly refers to the creation of the world, so it would be better grouped 

with the references to "world." Perhaps 26 other verses refer to the world.lm In some 

passages it is associated with the earth by parallelism (9:20; 11:40). Stone rates several 

passages as  ambiguous.127 Contextual clues, however, show that some of Stone's "uncer- 

tain" verses refer to the physical 'SworId" (4:2: 6:25; 7: 137; 8:2; 9: 13: 14:20; possibly 8: I).'* 

These references show that 4 Ezra refers both to the present and future world, as well 

as the present and future ages. m e n  when "age" is primarily in view, there is a concern for 

the physical world, which justifies Stone's translation of saeculum as "world age." 

Several passages suggest the transformation of the present creation, rather than the 

creation of a new earth (7:30-32. 75: 9:2-8). God promises that salvation wlll be brought "to 

my land, the country I have marked out from eternity a s  my own" (9:8). After the cosmic 

disasters (9:2-6), God will bring salvation to the land of Israel. It is not simply the people of 

God who are important to God, but also the land that God has sanctified for them (cf. 5:24). 

In 7:75, Ezra asks what will happen between death and the time when God "will renew the 

'%tone, Features, pp. 179, 275, rates 5:49; 6:1, 59; 7:30, 70; 8:50; 9:20; 11:40; 13:20 as 
certainly "world"; 4:24, 26-27; 5:44; 7:34, 74; 8:41; 95 ,  18'; 11:39 as probably "world"; and 
4:ll; 7:11. 31. 122-123. 132; 9:2: 1422 as  possibly?vorld (though on p. 56 he says 7:31 
refers to "age"). A few of these are debatable, such as 7: 113. where the day of Judgment 
functions as a temporal delimiter of the end of the age. 

lZ74:22; 6:20, 25; 7:47, 50. 137; 8: 1-2; 9: 13 (twice): 10:45; 14:20. A few are closer to the 
biblical sense of "a most distant time" (9:8, 18, 31). Stone, Features, p. 275. 

'*1n 4:2, Ezra has failed in his understanding of the world, which is shown by his inability 
to understand some facts of nature (4:3-11). In 6:25, God refers to "my world," which suggests 
the created world as opposed to an age. In 7: 137: 14:20. there are references to the inhabit- 
ants of the world. In 8:2. earth and world are paralleled. Both 8: 1 and 9: 13 may refer to the 
possession of the future earth by the righteous. 



creation" (Metzger). Although the NEB translates this "create your new world." most commen- 

tators understand this to speak about the renewal of creation, as in Metzger's more literal 

tran~lation. '~~ While the ~rabic '  text refers to "a new creation," the Latin (creatumm 

renome) and Syriac both refer to the renovation of the creation. The Latin and Syriac verbs 

both mean "to restore" or 'Yo renovate." Stone believes that the Hebrew Pfin lies behind these 

words and has a similar meaning.lgo The Urzeit-Endzeit pattern. where the new creation 

returns to the conditions of the original creation, may be implied here, but it is not fully 

developed. 13' 

In 7:30, the angel predicts "the world shall return to its original silence for seven days 

as at the beginning of creation." After this 7 days of silence. the world is "awakened" (7:31), 

which sounds a s  if the world has slept rather than "died" or been destroyed. After it awakes, 

the same earth gives up the bodies of the dead at the resurrection (7:32). This passage does 

not suggest the creation of a new world as much as a resuscitation of the present world, with 

its nature transformed. Yet even here some of the imagery suggests a new creation motif. The 

concepts of 7 days and primordial silence parallel the original creation.'= The NEB suggests 

that 7:31 refers to the change of the ages: "After seven days the age which is not yet awake 

shall be roused and the age which is conuptible shall die." The change is not the creation of a 

new earth, but the beginning of a new age of righteousness and immortality and the end of the 

'Wetzger. "4 Em," 539; Stone. Fourth Ezra. 239; Oesterley. ZZ Esdras. 85; Box, "4 Ezra," 
587; Coggins and Knibb. 182. 

'%tone. Features, 35:78. 

'31Hermann Gunkel. Schiipfung und Chaos tn UrzeU und Endzeit (Gattingen: Vandenhoeck 
and Ruprecht, 1895), 377f. is the classic discussion of the Urzeit-Endzeff pattern. However, 
Stone, Features, 35:79. correctly notes that there are only traces of the concept in 4 Ezra (cf. 
7:29-31). As has been shown it is possible that the eschatological Paradise is the same as the 
garden of Eden, but this is not certain. 

'=~yers .  I & Esdras. 233; Stone. Fourth Ezra 217. A similar creation motif is in 6:30- 
31, where Ezra is commanded to fast for "7 days," before God will tell him about this trans- 
formation of creation. 



old age of comption. Thus it is not the corruptible world that is destroyed, but the compt- 

ible aspects of the world, which are part of the old age. The original creation is renewed and 

transformed into the perfect world God intended before the  all.'^ 

4. The Personification of Creation 

a. Personification of the Earth 

4 Ezra frequently personifies the earth. Several passages speak as if the earth has 

intellectual capacities. The earth has the ability to understand speech. When a loud, 

heavenly voice speaks of the final Judgment and the eschatological transformation of the 

world, the earth understands the message (6: 13-16). Uriel, Ezra's angelic guide, urges Ezra to 

ask the earth questions (7:55; 8:2; 10:9; cf. 7:621. These questions are more than rhetori- 

~ a l ; ' ~ ~  the angel expects the earth to answer ("ask the earth and she will tell you"). The 

personifled earth is capable of speech to answer Ezra's questions (7:55; 8:2; 10:9).135 4 Ezra 

focuses on the earth's knowledge of eschatological events. The earth knows that it will be 

transformed at the end of time and trembles at this knowledge (6: 16). It also knows of the 

judgment and fate of the vast number of people who will suffer eternal punishment (10:9-14). 

Several passages refer to the earth's knowledge of the relative amount of gold and other 

precious metals compared to clay and more common metals (7:55-56: 8:2-3). This illustrates 

the relative number and value of the few people who are saved compared to the multitudes 

133~eulers, 149; J. Jervell. Imago Dei (Giittingen: Vandenhoeck & Ruprecht, 1960). 44; 
Stone, Fourth Ezra. 2 18. Cf. Westermann's interpretation of the "new heavens and new earth'' 
as a miraculous transformation and renewal rather than the destruction of the present 
creation and a second creation ex nihilo (Claus Westermann. Isaiah 40-66, trans. David M. G. 
Stalker (London: SCM, 1969). 408). 

'%e possible exception is 7:62, in which Ezra addresses the earth as a rhetorical device. 
Stone, Fourth Ezra. 232, notes that it is an apostrophe, a rhetorical device in which a person 
or thing not present is addressed. Cf. E. W. Bullfnger, FIgwes of Speech Used in the BlbZe 
(London: Eyre and Spottiswoode, 1898: reprint. Grand Rapids, Mi.: Baker, 1968). 601-3. 

' W e  speaking trees and sea in 4:13-18 are not relevant since the passage is a parable. 



who will suffer perdition. 

The earth also has a wide range of emotions. The earth trembles and shakes with fear 

when it hears the heavenly announcement about the end of the age and the transformation of 

the world (6: 14-16). In the Eagle vision, the earth is "exceedingly t e d e d  (Metzger) when the 

"eagle" is destroyed by God at the end of the age [12:3). Stone notes that terror typically 

accompanies such cosmic events. "It is the earth that is terrified, just as it has been the earth 

that is the arena of action."lS The earth also feels relief when it is delivered from the viol- 

ence and oppression of the Eagle (1 1:46), which symbolizes the eschatological evil empire that 

will oppress the world (probably the Roman empire).13' The earth also looks forward with 

hope to the final Judgment. in which God will judge the wicked and show mercy to the 

righteous (1 1:46).lS8 Violence and evil bring harm to the earth. so the earth feels "refreshed 

and relieved (1 1:46, Metzger) when the evil is finally removed. The earth mourns for the vast 

number of people that will go to eternal punishment, like a mother that has lost her child 

'%tone, Fourth Ezra, 353. In 3: 18 and 10:26, the earth also shakes, but there is no 
personification of the earth. In 3: 18. God shakes the earth. In 10:26. the loud cry of the 
woman shakes the earth as she is transformed into a city in the vision. The shaking of the 
earth often accompanies theophanies (cf. 1 En. 1:6: 2 Sam. 22:8; Ps. 13: 13; 18:7; 68:8; Joel 
3: 16). 

137~hile  the exact emperor and period have been debated, most scholars agree that the 
Eagle refers to the Roman empire (e.g. E. Schiirer. . ed. G. Vennes and F. Millar, trans. J. 
Macpherson. S. Taylor and P. Christie. The Hfst.org of the Jewlsh People in the Age of Jesus 
Chrlst (1980: reprint. Edinburgh: T. & T. Clark. 1986). 3:241-3: Box, "4 Ezra." 119-20: Gunkel, 
vierte Buch Esra. 345: Keulers. 119-22: Oesterley, II Esdms, 144-7; Stone. Fourth Ezra, 348; 
Myers, I & II Esdras, 301). The symbol is taken from the image on the standard of the Roman 
legions (Stone, Fourth Ezra, p. 348). See the history of interpretation in Stone, Fourth Emz, 
299-302. 

lg81t is possible that the judgment refers to the judgment of the evil empire and the mercy 
alludes to the messianic kingdom the righteous will enjoy (cf. 12:33-34; Coggins arid Knibb, 
246; Box, "4 Ezra." 612; Stone, Fourth Ezra, 352). The verse, however. says that the earth 
looks forward to judgment and mercy after the destruction of the Eagle, even as it feels relief 
after the destruction of the Eagle. This sequential connection is shown by the conjunction at 
the start of v. 46 (cf. Metzger, "4 Ezra," 549, "so that"; NEB "then"). The destruction of the 
Eagle anticipates the final Judgment when all evil will be judged and destroyed. It provides 
hope to a suffering world that justice will finally prevail. 



(10:8-14). The earth is frequently personified a s  the mother of all humanity (7:62. 116: 10: 10- 

11. 14). This is related to the creation story in Gen. 2:4, which says that God created Adam 

and Eve from the dust of the earth. 

b. Function of Personification 

The references that person.@ creation primarily have an eschatological focus. The 

emotions of the earth focus on the h a l  transformation of the world, the final Judgment, the 

punishment of the wicked and the blessing of the righteous. The terror, hope and relief of the 

earth are most intense at the deliverance of the world by the "Lion." which represents the 

~essiah."' The knowledge of the earth emphasizes its awareness d its h a 1  transformation. 

Other aspects of the earth's knowledge are used as a teaching vehicle about human eternal 

punishment and redemption. 

While the personification of the earth in 4 Ezra resembles the personification of nature 

in 1 Enoch. there are same differences: 4 Ezra focuses on the personification of the earth, but 

1 Enoch personifies many other aspects of nature, such as  heavenly luminaries, weather 

patterns and mountains. In addition, 4 Ezra does not use personification to emphasize moral 

choice as in 1 Enoch, which often describes the power of natural objects to obey and worship 

God. and to choose whether to sin. 

5. Summary of 4 Ezra 

The cormption of creation is a major theme in 4 Ezra, due to the book's preoccupation 

with universal human sin. All creation came under God's judgment because of the Fall of 

Adam. Thus the present age is full of cormption, suffering. death and vanity. The cormption 

of the world results in further corruption of humanity. The low quality of life in this age is also 

due to the advanced state of the world, which is growing less able to hold back rising cormp- 

13'~tone. Fourth Ezra, 35 1. 



tion and sin. The present world and this age are passing away. Cosmic disasters and 

disruption of the orderly operation of nature will accompany the end of the age. 

A new age is coming in which God will reverse the damage done by the Fall and sin. 

The transformation of the world involves two stages: (1) the temporary messianic kingdom; and 

(2) a new world that will come after the resurrection and Judgment. The new world will bring 

blessing and immortality to the righteous and the end of conuption and sin. Nature will 

continue to operate in the new world, but there are few details about whether its future 

operation will M e r  from this age. While a few passages speak of the end of the world, most 

passages refer to the end of the present age. Generally the "end does not refer to the destruc- 

tion of this world. Rather it refers to the complex of eschatological events that enable the 

world to operate a new way, and brlng great blessing and the end of corruption. A few 

passages, nevertheless, refer to a new creation. Thus 4 Ezra retains a tension between the 

new creation and the transformation of creation views, although the transformation view 

dominates. 

The earth is frequently personified in 4 Ezra. It has both intellectual understanding 

and emotions such as  fear, relief, hope and mourning. The intellect and emotions of the earth 

focus on eschatological events around the change from the present age to the new age. 

The following table summarizes the key points concerning the corruption and redemp- 

tion of creation in 4 Ezra: 

Table 21 : Summary of 4 Ezra 

Corruption of Nature 

1. All creation is under judgment due to 
the Fall of Adam. 
2. Human sins also contribute to the cor- 
ruption of the world. 
3. The present age is full of corruption 
and decay and is subjed to futility. 
4. The advanced age of the earth 
increases moral decay and physical 
deterioration. 

Redem~tion of Nature 

1. The messianic kingdom is a temporary period of blessing for the 
righteous in Israel. 
2. Nature will temporarily cease operating during the Judgment. 
3. A new world will come after the Judgment. 
4. Nature operates in the new world, but is not described in detail. 
5. The 'end of the world' generally refers to the end of the present 
corrupt age, not the destrudion of the earlh. 
6. The new age includes the end of corruption, death and sin. 
7. Most passages describe the transformation of the present 
creation in the new age, but a few refer to a new creation. 

Personlflcatlon of Nature 
- - -- - - - 

InteUectual understanding 
and emotions are centered 
around eschatological 
events. 



C. 2 Baruch 

1. Date, Provenance and Unity of 2 Baruch 

The only complete copy of 2 Baruch is preserved in Syriac. The Syriac text is a 

translation from the Greek edition, which is preserved only in a fragment containing parts of 

ch. 12-14.'* Most scholars believe that the Greek is a translation of a Hebrew original141. 

Bogaert, however, argues that the evidence is inconclusive. though it slightly favors a Greek 

01-ginal.l~~ 

The scholarly consensus is that 2 Baruch was written sometime in the late first or early 

second century AD. It was written shortly after the destruction of Jerusalem in A.D. 70, since 

the book is a theological response to this disaster. It was probably written before the second 

Jewish revolt of AD. 132-135, since there is no allusion to this calamity.143 More precise 

dating is difficult due to the lack of unambiguous historical references in 2 Baruch and the 

lm~harles, APOT, 472; Pierre Bogaert. Apocalypse de Baruch Introduciion, traduction du 
Syriaque et conunentatre (Paris: ~ditions du Cerf, 19691, 1:353-80: Bruno Violet, Die Apoca- 
lypsen des Esra und des Baruch in deutscher Gestalt, Die Griechischen Christlichen Schrift- 
steller der ersten drei Jahrhunderte, no. 32 (Leipzig: J.C. Hinrichs, 19241, Ixil. The Syriac text 
itself claims to be a translation from Greek. 

141e.g. Charles, APOT, 474-474; Russell. Method and Message, 41 1; Collins. Apocalyptic 
Imagination, 170; Violet, 2:xiii. kdii. Zimmermann shows several instances where the Greek 
translator apparently misunderstands the Hebrew root. He claims several examples of 
wordplay only make sense if the original is in Hebrew (F. Zirnmennann, 'Textual Observations 
on the Apocalypse of Baruch," SIS 40 (1939): 15 1-6). 

143~ogaert, 1:270-95 (ca. 95); A. Frederik J. Klijn, "2 (Syriac Apocalypse of) Baruch," in OTP. 
ed. James H. Charlesworth (Garden City. NY: Doubleday & Co.. 19831, 1:617 (100-120): W. 0. 
E. Oesterley, Introduction to The Apocdgpse of Baruch ed. R H. Charles (London: Society for 
Promoting Christian Knowledge. 1929). xii-xiii (70-100); Gwendolyn B. Sayler, Haue  the 
Promises Faikd? A Wtwary Analysts of2 Baruch SBL Dissertation Series, no. 72 (Chico, CA: 
Scholars Press, 19841, 103- 18 (late 1st C.); Violet, 2:32:xcii (1 15- 116); Collins, Apocalyptic 
Imagination, 170 (ca. 95); Nickelsburg. Jewish Literature, 287 (end of 1st C.). 



lack of adequate information about the history of Palestine in the late first century.'44 

Although 2 Baruch and 4 Ezra have many literary and theological similarities. attempts to 

show the priority of either 2 Baruch or 4 Ezra are incon~lusive.'~~ 2 Baruch was probably 

written in ~alestine.'~' Many scholars have noted that the theological perspective has much 

in common with rabbinic Judaism at the end of the first although the theological 

diversity of this period makes it difficult to identify the group more specifically. By contrast. 

Sayler argues that the author's community was a sect that viewed itself as a faithful minority 

within the larger Jewish community and that viewed its leaders as  scribal/prophetic figures in 

the post-destruction years.'48 

Charles argued that 2 Baruch utilized at least major six sources. He distinguished 

these sources based on optimistic or pessimistic attitudes towards Israel's future, the presence 

or absence of a Messiah and the chronology of events surrounding the fall of ~ e m s a l e m . ' ~ ~  

Source theories like this largely have been abandoned by recent scholars who recognize that 

apocalyptic writings have less concern for logical consistency than such source theories 

1 4 ' ~ .  Frederik J Klijn, Die syrlsche Baruch-Apokdgpse, Jiidische Schriften aus hellenist- 
isch-riimischer Zeit, no. 5.2 (Giitersloher: Gerd Mohn. 1976). 113-4. The two works may be 
based on a common apocalyptic tradition. 

'46W.n. "2 Baruch," 617. 

147Collins, ApocaZgptic Imagination, 177-8; Bogaert, 1:438-48. Many ideas are similar to 
Joshua ben Hananiah (Bogaert. 1:443-4) and Akiba (F. Rosenthal, Vier apokryphlsche Biicher 
aus Zeit und S c W  R. Akibas (Leipzig: Schulze. 1885). 72-103). Charles oversimplifies the 
complex diversity of pre-Jamnia Judaism when he simply classifies 2 Baruch as "Pharisaic" 
(Charles. APOT, 4701. 

14'Charles, APOT, 474-6. Charles' source theory is based on Richard Kabisch, 'Die Quellen 
der Apokalypse Bamchs," Jahrbuchfiir protestanttsch Theo1ogt.e 18 (1892): 66- 107. While 
Hamisch believes 2 Baruch makes use of many traditions, he says the Gesamtkonzeption of 
the book must be looked at (Harnisch, Verhtingnis, 14). 



demand.15' Sayler shows that 2 Baruch is structured into literary blocks that tell how 

Baruch and his community move from grief to consolati~n.'~~ Furthermore. as will be 

shown below. some of these supposed contradictions are only superficial and the divergent 

concepts can be easily integrated into a larger theological whole.152 For example, it is not 

necessary to assume that passages that look forward to a temporary earthly messianic 

kingdom are contradictory to those that hope for a future new world or even a transcendental 

eternal existence for the righteous. Much lke  4 Ezra, 2 Baruch looks forward to two phases in 

the redemptive plan: one to take place on the present earth and another to take place &er the 

new world comes. While 2 Baruch probably draws on diverse traditional material. these 

materials are integrated into a larger perspective that transcends the viewpoints of the 

sources. 15' 

Like 4 Ezra. 2 Baruch is generally divided into seven sections, although the precise 

'So~ollins, Apocclryptic Imgtrza t ton ,  17 1-2; Bogaert, 1 :58-9 1; Sayler, 4-6, 154-5; Violet, 
2:kxiv. Even Oesterley, who wrote the introduction to Charles' 1917 commentary on 2 
Baruch. stresses the unity of the book (Oesterley, Introduction to Charles, Apocalypse of 
Baruch, x-xli). While Sayler convincingly shows the flaws in Charles' source theory, she argues 
that the Epistle of Baruch (ch. 78-87) was not part of the original book. based on similar 
arguments from contents and terminology (Sayler, 36-9, 98-101). Klijn argues that the author 
incorporates traditions with which he does not always agree. The dmerent ideas are not 
supposed to be contrasted with each other. since the author reads his own ideas into the 
material (A. kederik J. Klijn, 'The Sources and the Redaction of the Syriac Apocalypse of 
Baruch," Journal for the Study of Judalsm 1 (1970): 66, 76). 

lSISayler, 12-39. Sayler bases her approach on Breech's work on the structure of 4 Ezra, 
where there is a similar movement from distress to consolation (Breech, 267-74). The pattern 
is certainly present in 2 Baruch, though it is not as strong as in 4 Ezra. 

'Willett demonstrates that eschatology in 2 Baruch has an apologetic intent and serves 
the theodicy by showing that retribution will occur. The righteous individual is encouraged by 
the promise of Resurrection to eternal life and Paradise. The concerns of the conquered 
Jewish nation are answered by the messianic kingdom, when the enemies will be destroyed 
and Jerusalem will be restored (Wfflett. 112. 118-20). See Collins, Apocalyptic Zmagtnation, 
17 1-2. for a discussion of how 2 Baruch integrates several apparently contradictory perspec- 
tives are into a larger theological whole. 

153~ollins, Apocalyptic Imagination, 17 1 - 172; Klijn, "Sources," 65-76. 



boundaries are less clear than in 4 ~zra.'" The apocalypse proper (ch. 1-77) is followed by 

an "epistle" from Baruch to the dispersed people of Israel (ch. 78-87). Like 4 Ezra, 2 Baruch 

wrestles with the justice of God in light of the destruction of Jerusalem. 2 Baruch, however, is 

less pessimistic than 4 Ezra about the nature and h a l  fate of most of humanity. 

2. The Corruption of Creation 

a. The Consequences of the Fall 

The present age is polluted by human evils (449). The world is corrupted not on@ by 

the Fall but also by the ongoing sins of the human race (449; 73:3-5). 

The Fall had a profound effect on both the human race and the world. Adam's 

disobedience made humanlty subject to death. There appear to be two views of physical death 

represented within 2 Baruch: (1) The majority of passages indicate that all humans face death 

as a result of Adam's sin (l7:3: 19:8; 23:4; 54: 15). 'When Adam sinned . . . death was decreed 

against those who were to be born" (23:4).'55 (2) Other verses suggest that the Fall resulted 

in a shorter life for Adam's descendants (17:3; 56:6). In this view. physical death was always 

intended as part of life on earth. but sin shortened the lifespan of human beings. The problem 

is not physical death. per se, but premature death (56:6, "untimely death"; cf. 73:4). Charles 

argues that this apparent contradiction reflects two different sources with merent views of the 

effects of the Fall.lS6 AgaiflSt this view is the fact that both views are even found in the same 

sentence (17:3). Charles' attempt at separating sources assumes a greater theological 

consistency than is commonly found in the Jewish apocalyptic materials. 

154For a thorough study of the structure of 2 Baruch. see Murphy, 11-29. Murphy and 
Willett have helpful charts summarizing the diverse opinions of division of the sections 
(Murphy, 12; Willett. 82; cf. Sayler, 11-39: Hamisch. Verhiingnts, 14; Collins. Apocalyptfc 
Imagination, 170- 1). 

'%nless otherwise noted, translations are from Klijn, "2 Baruch." 

'SB~harles, APOT, 495. 
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Closely related to physical death is the spiritual death resulting from Adam's sin. As a 

result of the Fall. the places of eternal punishment and reward were established (23:4-5). God 

decreed death as a punishment for those who transgress his commandments (19:8). A great 

multitude d l  face corruption (48:42), which is the punishment of eternal fire (48:39-43). This 

partially explains why the author can say that both death and a shortened lifespan are results 

of the Fall. "Death encompasses both eternal punishment and the end of physical Me. 

The disobedience of Adam and Gve introduced sin into human nature. 2 Baruch, 

however, does not consider human depravity to be as deep as  4 Ezra does. The majority of 

people follow Adam in sin and darkness (48:42, "this whole multitude";157 42:43. "countless": 

18: 1-2; 19:3; 2 1: 1 1-12; 56:6). As a result they will face eternal corruption and punishment 

(e.g. 48:42-43; 54:14-15. 21-22). Although the Fall has predisposed humanity to sin, each 

person makes a choice whether to follow this path of darkness (19:3: 54: 15) and all are aware 

that they are acting unrighteously (48:401. "Adam is, therefore, not the cause, except only for 

himself, but each of us  has become his own Adam" (54:19).lS A few righteous people con- 

tinue in faith and obedience to the Law and thus enjoy eternal reward (18:2; 21:ll-12; 54:21- 

22). The Fall resulted in a strong internal influence leading people to sin, but it is not decisive. 

This view is in sharp contrast to the more pessimistic view of 4 Ezra. In 4 Ezra, humanity is 

subject to an evil influence that compels people to sin and destines them for eternal punish- 

ment, unless God shows mercy (e.g. 4 Ez. 3:20-22; 7: 1 18).lm 

157~n 48:42, "this whole multitude" refers to the unrighteous described in 48:37-41. 

lS~evlson says each person has a choice whether to sin. "Adam does not cause his 
'children' to sin - They become his children by imitating his disobedience" (Levison, 130, cf. p. 
143). 

l%arnisch, Verhihgnfs, 106- 19. Stone, Fourth Ezra 258, argues that 2 Baruch 54: 19 is 
an intentional critique of 4 Ezra. 



b. Aspects of the Corruption of Creation 

The effects of Adam's sin extend far beyond the human race and disrupted the order of 

creation. The Fall of hurnanity negatively affected the angels (56: 10- 15). Adam "was a danger 

to the angels" (v. 1 I). At the time Adam was created. the angels possessed fradom. After the 

Fall of humanity. however, some of the angels became tempted and "mingled themselves with 

women." As a result of this sin, these fallen angels and most humans were destroyed in the 

great Flood. This view is a profound reversal of the Watcher tradition, which plays a key role 

in 1 ~ n o c h . ' ~  In 1 Enoch, the Watchers originate sin and humanity is largely portrayed as 

a victim of the guile of the fallen angels. In 2 Baruch sin apparently originates with humanity. 

which leads many of the angels into temptation, resulting in their eventual destruction. Thus 

the cosmic effects of the human Fall extend to the world of spiritual beings. 

The Fall of humanity profoundly corrupted the natural world. As a result of Adam's 

sin. the creatures of this world are subject to disease (56:6) and premature death (56:6; 17:3; 

54: 15; 56:6). Death became insatiable and out of control (56: 6). Everything is in the process 

of dying (2 1:22; 449). Human life in this world became full of sorrow, affliction, pain, hard 

labor and pain in childbirth (56:5-6).16' Adam's sin explains all kinds of physical evil and 

 affliction^.'^ The overall picture is that creation is in disarray due to sin. The damage is 

too deep for the world to return to its primeval. undamaged state (3:7-8).16' 

' w e  Boer, 177-8. argues that the author of 2 Baruch knew of the Watcher tradition and 
explicitly rejected it (56: 11-15) in order to stress the human responsibility for the disruption of 
the cosmic order. 

'61~evison, 140- 1. claims that "amiction" is a general expression for anguish and "illness" 
refers to pain in childbirth (cf. Gen 3:16-17). He argues that "conception of children" (56:6) 
refers to the death of children. The word nsb' means "take away," which refers to death [p. 
140; cf. Bogaert, 2: 108). Several scholars believe that the phrase refers to the conception of 
children (Charles, APOT, 5 13, 'begetting"; Klijn, "2 Baruch," 641, "conception"; Harnisch, 
Verhiingnis, 112, "empfangen"), but Levison says there is little lexical support for this view. 

'%is is in direct contrast to 4 Ez. 7:30, which refers to an  extended period at the end of 



The corruption of the world is described in graphic terms. Life in this world is 

characterized by sorrow (2 1: 19). suffering, struggle and tribulation (15:8; 16: 1; 48:50; 5 1: 14; 

565-6; 73:3). Humans live for only a very brief time (16: 1; 19:2; 48:50: 56:6). In general, life 

in this world is vanity (44: 10; 83:5-22). Even the best things in this life are tainted with evil 

and subject to limitations that reduce their enjoyment (83:9-22). Everything is corruptible and 

ultimately everything will pass away (40:3; 44:9- 10; 48:2; 83:6, 10-23). Youthful energy fades 

with old age; good health is destroyed by illness; beauty is eventually replaced by ugliness; 

strength decays into weakness; times of happiness are quickly replaced with disappointment, 

sorrow, failure and humiliation. Wealth is futile since it is lost in death. The overall picture is 

that life is futile in this corruptible world. 

The tenn "corruption" frequently describes this world and life in this age (e.g. 2 1: 19; 

28: 5; 40:3; 42: 7; 43:2; 449- 15; 74:2; 85: 5). This world is called a "world of corruption" (4O:3). 

Everything in this world is "subject to corruption" (85:5: cf. 43:2). Humanity is corruptible in 

contrast to God who is incorruptible (28:5). 

Frequently, "corruption" refers to the fact that everything in this world is subject to 

death and decay and will soon come to an end (42:7; 43:2; 44:9].164 For example. in #:9. 

there is a poetic parallelism between the lines "everything will pass away which is corruptible" 

and "everything that dies will go away."16' 

There is also a moral dimension to the corruption of this world. Although this moral 

sense of corruption is not as  pronounced as in 4 Ezra (e.g. 7:48, 62. 11 1- 113; 9: 19-20), it is 

still present. The corruptible world is an environment that pollutes people and induces them 

the age. in which the world returns to its original silence. While  the Syriac word translated 
"world" in 3:7 means "ornament," the translator probably used a wrong sense of the Greek 
~kpq (Bogaert, 1 : 13; Charles, APOT, 482). 

'%f. Murphy, 52-3. 

'65Murphy. 56, notes a similar parallelism in 43:2. 



to sin (21: 19). Even in 44:9 the corruptible world is the world that is defiled with evil. Since 

sin leads to death and decay, corruption often has the two-fold meaning of (1) "subject to death 

and decay"; and (2) "characterized by evil." Corruption describes the overall state of a decaying 

and futile world saturated with evil. Although a given passage may emphasize one side of the 

term, the other is generally presumed. 

This corrupt world tends to lead to further wickedness by human beings (2 1: 191. There 

is a cycle of corruption that is unbroken in the world: The Fall led to the corruption of the 

world and a pressure towards sin within all people. The corrupt world "polIutes" people (21: 19) 

and exerts pressure on them to sin. As they sin, this leads to further conuption of the world. 

Until the new world comes, this ongoing cycle of corruption will be unbroken. 

This world will soon come to a n  end (4850; 54:21: 835-7, 23; 85:lO). This is a 

"transitory" world (48:50, Charles). The youth of the world has already passed away and the 

power of creation has become exhausted (85: 10). Although 4 Ezra also says that the world is 

aged (5:50-56: 14: 10, 171, there is a moral implication in 4 Ezra that is lacking in 2 Baruch. 

In 4 Ezra, since the world is old it has grown weak and cannot hold back sin and corruption. 

This is part of the explanation for the increasing sin in the world. By contrast in 2 Baruch, the 

age of the world is simply an indication that this world is about to come to an end and a new 

world is coming.166 

c. God is in Control of Creation 

Despite these strong statements of the corruption of creation, 2 Baruch indicates that 

God is still in control of his ~rea t i0n . l~~ God alone knows the deep secrets of the operation 

lScf. Stone, Features, 35: 184. 

lm2 Baruch does not have extended descriptions of the operation of nature as in 1 Enoch 
(e.g. Book I, ch. 17-36, and Book III, ch. 72-80). The passages which describe the operation of 
nature in greatest detail are allegorical or symbolic descriptions of human history (ch. 36-37, 
53, 82; cf. the Animal Apocalypse of 1 Enoch 85-90). 



of the universe (54: 1). although he has revealed some secrets to Moses (59:5-12).lga The God 

who created all things is still sovereign over his creation and sustains all things (2 l:4- 10). He 

determines the exact number of rain drops that will fall (2 123). He fixed the heavens in place 

(2 1:4) and he determines the exact position each heavenly body is to occupy (48:9). The 

heavenly spheres test@ to human sin, since they obey the laws of God even when people do 

not (19: 1. 3). When he gives a command to various parts of nature. they obey him (6:6- 

10, earth; 48:46, dust: 48:8, fire and wind; 48:9, heavenly bodies; 77:17-26, birds). The 

majority of angels also obey God and serve him in the duties to which they were assigned 

(48: 10; only a few were corrupted. 56:lO-15). The overall picture is that creation generally 

operates in an orderly manner and is obedient to God, much like BW 2-5. 

Thus whfle creation is corrupted due to the Fall of humanity and ongoing human sins, 

the depth of the corruption is not complete. Creation is still under God's control and in many 

aspects operates according to God's will. The depth of corruption is much deeper in 4 Ezra. 

which has a pessimistic picture of this corrupt world. 

d. Did the Fall Fundamentally Change Creation? 

Murphy argues that Adam's sin did not result in a fundamental change in creation, 

since the earth is essentially flawed. "From the beginning creation was as we now experience 

it - transitory and incapable of sustaining permanent happiness and goodnes~."'~~ 

Murphy's view sharply contrasts with the view of Harnisch, who says that 2 Baruch teaches 

that Adam brought death into the world. God's orlghal creation did not involve death or 

trouble. but the sin of Adam is the dividing h e  and the cause of the discontinuity between the 

16'1n the Enoch literature, Enoch rather than Moses learns the secrets of the operation of 
the natural world. 

lGeCharles, APOT, 492, says that this verse shows the Law is a part of the heavenly order. 

""Murphy. 62-63. cf. 47. 
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two ages.171 

Murphy correctly notes that Harnisch tends to read concepts from 4 E m  into 2 

~ a r ~ c h . ' ~ ~  In 4 Ezra the sin of Adam is much more important than in 2 Baruch and it has a 

much more radical effect on all of creation. Murphy is also correct that some passages suggest 

that untimely death was the primary result of Adam's sin (e.g. 56:6). Murphy. however. too 

easily dismisses passages that speak of Adam bringing death to his descendants (e.g. 23:4) 

when he says that in these verses the author "has used an idea current in his time in pas- 

sing."'" Murphy argues that since 54:15 says that each person has prepared himself for 

either eschatological glory or torment, "Adam is basically irrelevant to the human condition" 

and "each individual is ultimately responsible for his own fate."174 However, although it is 

true that the result of Adam's sin is "untimely death" for Adam's descendants. Murphy's view 

misses the fundamental changes that have taken place to the operation of the world since the 

Fall. The Fall does not only introduce "untimely death into the world. but also mourning, 

affliction. illness. painful labor, pride and a wide variety of other negative characteristics of this 

age (56:6). Even some of the angels were tempted and fell as a result (56: 11-14). In Baruch's 

vision the period from the Fall to the Flood is described symbolically as a period of "black 

waters" (56:5-16; cf. ch. 531. The overall picture is that the Fall brought fundamental changes 

to the created order. 

Murphy further claims that the world is in the condition that God originally created it, 

because Adam is not mentioned in many of the passages where the corruption of the world 



and human mortality are mentioned (e.g. 2 1:4-25).lm This argument from silence, however, 

ignores the many passages where the corruption of creation is s a d  to be due to Adam's sin. 

Furthennore, it misses the point of the theodicy of 21:4-25: Baruch acknowledges that God 

created and sustains the world. This heightens his struggle about how Israel can suffer at the 

hands of the wicked and how this age can be so characterized by corruption and evil. Part of 

God's answer is that he will bring justice when he judges the wicked and rewards the 

righteous (ch. 23-24). God prepared a place of judgment and reward when Adam sinned 

(23:4). There was a time at which death was decreed as a result of Adam's Fall. which 

suggests that death was not always part of the condition of the w0r1d.l'~ Thus Murphy's 

argument overlooks the fact that while Adam's sin is not mentioned in Baruch's lament about 

the evils of the present age, it is mentioned in God's answer as the cause of the present state 

of the world. 

e. Solidarity Between Humanity and the Natural World 

2 Baruch teaches that God created the world for humanity (14:18-19; 15:7; 21:24). 

Although in the flnal sense everything was created for God (21:7), God intended the human 

race to be the guardians of the world (14: 18-19]. More specifically, God created the world for 

the righteous (15:7; 21:24). Similarly God promised the world to come as the inheritance of 

the righteous (15:7). Although in one sense the world was created for all of humanity (14:18- 

19). this assumes that humanity would function as  God intended. Since most of the human 

race has fallen into sin, the inheritance of this world and the future perfect world is reserved 

for those people who live as  God designed. 

This close relationship between humanity and the world helps explain how the Fall and 

the ongoing sins of humanity have corrupted the world. Since God made the world for the 



sake of humanity, when human beings sin the material world suffers and is corrupted. There 

is an inescapable solidarity between humanity and nature. When humanity does not live as 

God intended, the natural world also suffers since humanity is custodian of the world. In a 

review of Israel's history, the author lists several times when the land itself was either blessed 

or cursed depending on the behavior of those who lived in and were stewards of the land. 

When Israel sinned in the tirne of Elisha, rain was withheld and there was a severe famine in 

the land (62:4-5). In the time of the exile, even though the land of Zion did not sin, it suffered 

and was conquered by Israel's enemies because of the sins of the Israelites [77:8- 10). 9, 

contrast, at the time of David and Solomon, "the land . . . received mercy. since its inhabitants 

did not sin" (61:7, Klijn). In each of these instances the spiritual state of the people affects the 

natural world. 

f. Ecological Sins 

In one important passage. God says that the Gentiles are guilty of sins committed 

against nature and will be judged for them (13: 11-12): 'But now, you nations and tribes, you 

are guilty. because you have trodden down the earth all this time, and because you have used 

creation unrighteously." The parallelism between "trodden down the earth" and "used creation 

unrighteously" suggests that these are related concepts. The expression "trodden down the 

earth" might appear to refer to the armies that are marching against Israel. However. "all this 

tlme" (Charles, "always") implies that this has been an ongoing problem and not simply a one- 

time event, such as the conquest of Israel. Verse 12 identifies the exact problem: "for I have 

always benefited you, and you have always denied the beneficence." God has given material 

benefits to the Gentiles to meet their physical needs.'" but they have been ungrateful 

(Charles, v. 12) and have denied that the blessings of the natural world came from God. 

lnCf. Mt. 5:45: "He makes his sun rise on the evil and on the good, and sends rain on the 
just and on the unjust." 



Although the Syriac word for "use" is not necessarily pejorative, it can be in some con- 

t e x t ~ . ' ~ ~  The Greek text uses m z a p b p t ,  which means "misuse" or "abuse" with the dative 

(as used here).17' Bogaert argues that "creation" (singular in the Syriac). should be under- 

stood as "creatures." in agreement with the Greek zoq EV ocwq ~lttap.[azr.'~~ Although this 

might appear to support the interpretation that the nations will be judged for attacking Israel, 

this is not conclusive since it does not fit with v. 12. The best interpretation is that the 

Gentiles are judged (in part) for their abuse of the material world and ungratefulness for God's 

material provision. Similar references to ecological sin are found in 1 Enoch 7:5-6; 9:2; 10:7- 

8; 106:17. 

3. The Redemption of Creation 

The overall sequence of eschatological events in 2 Baruch is similar to 4 Ezra: (1) There 

will be a period of worldwide tribulation, which is part of the cleansing of the world (26: 1-29:2; 

32:l-6; 39:l-6; 48:31-37a; 70:l-10). (2) The Messiah will come and defeat the wicked rulers 

and then establish his idyllic earthly kingdom (29:3-8; 39:7-40:3; 48:37b-41; 70:9). (3) The 

Messiah will return to glory (30: 1; cf. 4 Ez. 7:29 where he dies). (4) This world age will come to 

an end (54:21; 83:7). (5) All people will be resurrected and judged (30: 1-2; 54:21). (6) The new 

world will come (32: 1-61, (7) The righteous will receive their eternal blessing and the wicked 

will receive eternal punishment (30:3-5). 

a. Eschatological Cosmic Disasters 

The natural world also plays a part in the judgment and blessing of human beings. In 

"%iddell and Scott, 921. Only in the accusative can it mean "kill" or "destroy." 

'BOBogaert. 2:368. His conclusion is based on a speculative emendation of the Syriac text 
which changes the singular "creation" to the plural. since he claims the scribes often added or 
omitted the Syriac marks indicating plural. 



the end time. there will be a time of unprecedented horror and tribulation on the earth (25: 1- 

29: 1; 48:31.33-38; 70: 1-9). There will be an uncontrolled increase in human evil and violence 

(27: 1 1 - 15; 48:33-38; 70:3-7). There will be widespread natural disasters and the normal 

orderly operation of nature will be disrupted: There will be famine, drought, numerous earth- 

quakes and fire falling from heaven (27:6-10; 48:31, 37-38; 70:8). God will shake the entire 

creation (32: 1) and the suffering will be greater than at the destruction of Jerusalem (32:6). 

The cosmic disasters are signs of the end. the beginning stages of judgment (49:38-39) and a 

preparation for the coming of the Messiah, who will destroy the wicked and institute his 

righteous kingdom on earth (ch 72-74). When God "shakes" his creation, it is the beginning 

stages of the renewal of creation (32: 1.6). This process consists of two major aspects: (1) the 

eschatological destruction of Jerusalem cleanses Israel and prepares for the glorious new 

heavenly Jerusalem (32:3-4): and (2) the final cosmic turmoil prepares the way for the trans- 

formation of all creation. The cosmic disasters are both a part of the judgment of the wicked 

and a part of the transformation process that culminates in a renewal of creation. 

Only people who dwell in the land of Israel will be protected from these eschatological 

cosmic disasters (29:2: 40:2; 70: 1). The Messiah (40:2), God (29: 1) and the land itself (70: 1) all 

work to deliver the r;ighteous who dwell in the land. Although righteousness is essential for 

delivery from these disasters (32: 1). the close connection of the righteous with the holy land 

protects them in this final tribulation (29:2; 40:2; 70: 1).18' The land of Israel itself is said to 

"have mercy on" and "protect" its inhabitants (70: 1). By contrast it is the earth that "devours" 

its inhabitants who do not dwell in the land (70: 10). Thus the material world takes an active 

part in judging and protecting human beings. 

's'Charles, APOT, 497 believes that this is based on Joel 2:32, which says that a remnant 
will be found on Mt. Zion in the Day of the Lord. Cf. 4 Ez. 13:48-49 for a similar concept that 
those who are within the holy land will be saved. Sayler. 59, n. 39, claims that this idea is 
only found in 2 Baruch and 4 Ezra in intertestamental literature. 



b. Two Phases of the Redemption of Creation 

Many passages in 2 Baruch promise that God will redeem the material world. God 

promises that even in the time of terrible eschatological tribulation "the world will not be 

forgotten" (4: ld, Klijn). lE2 There are two phases to the eschatological redemption of creation: 

(1) the messianic kingdom. and (2) the new world. 

Afler a period of great eschatological tribulation. the Messiah and his kingdom will be 

revealed (29:3-8). The messianic kingdom will last for an unspecified, but W t e d  time. k o m  

one perspective, the kingdom is the final era of the present world (40:3). In the messianic age, 

the present world of conuption will be perfected, not destroyed. Parts of the original creation 

are retained in the messianic age. such as Behemoth and Leviathan (29:4).lm Although in 

one sense the messianic kingdom is part of the present world of corruption (40:3), it has many 

of the characteristics of the perfect new world (ch. 29; 73-74). Thus the messianic kingdom 

functions as a transitional period between the old world and the new world. 'That time is the 

end of that which is corruptible and the beginning of that which is incorruptible" (74:2). The 

messianic kingdom will be an earthly age of great peace and joy for all people, and a time 

without sin, violence or suffering (73: 1-5). 

In the messianic kingdom, the damage done to the material creation by the Fall will be 

largely reversed. The righteous will enjoy privileges that once belonged to Adam. 

There will no longer be untimely death (73:3), which was one of the primary effects of the Fall 

laCharles. APOT, 482, translates 4: Id as  "the world will not be given over to oblivion." The 
end result of this translation is the same, though the emphasis is different. The verse answers 
the question of 3:7 and shows that the eschatological tribulation will not mean the end of 
everything and a return to the primeval chaos. 

'%f. Sayler, 7 1: 'The travail which has characterized creation since Adam sinned wiU be 
reversed in the Messianic era." 



(56:6; Gen 3:3). There will be no pain in childbirth (73:7; cf. Gen. 3:16).lae There will be a 

substantial change in the operation of nature in the messianic kingdom. Nature will be at 

peace and harmony with humankind, so that wild animals will become tame and serve 

humanity (73:6). Even children will not be hurt by dragons and snakes (cf. Is. 6:6-9; 65:25; 

this may be a reversal of Gen. 3: 14-15). All people will enjoy excellent health and disease will 

vanish (73:2). There will be an end to natural disasters and tribulations (73:2-3). Nature will 

work together to provide for human needs (29:3-8). Crops will produce superabundantly, 

bearing fruit a thousand- or ten thousand-fold (29:3-8; 74: 1; cf. 1 Enoch 10: 19). As a result, 

no one will suffer from hunger (29:4. 7-8). This superproductMty of nature will reverse the 

curse of the Fall, which resulted in the land only producing crops through great human labor 

(Gen. 3: 17). Since crops will grow effortlessly through divine provision (29:7; 74: 1). farmers 

will not grow weary. God will even provide manna from on high to feed people supernaturally 

(29:8). Painful labor will no longer be required in order to grow and harvest crops (74: 1). The 

transformation of nature will affect both plants and animals. The transformed world in the 

messianic kingdom is described in much greater detail in 2 Baruch than in 4 Ezra and resem- 

bles the description of the messianic kingdom in BW 10 and the new earth in Is. 65: 17-25. 

The second phase of the redemption of creation will be the creation of a new world. 

Numerous passages reflect the confidence that a new world is corning, which will be full of 

righteousness, blessing and joy (e.g. 14:13; 15:7-8; 4412. 15; 46:5-6; 4850; 51:3, 7-15; 

59: 12; 83:5-9; 85:141. Even though only God knows exactly when these eschatological events 

will occur (54: 1; 69:2), histoxy is moving inexorably towards the consummation of the world, 

which God has prepared (20: 1.6; 21:7). The righteous do not hope simply for a transcen- 

dental, immaterial eternal existence, but for a glorious life on a renewed earth. 

lssSayler, 71, n. 58, notes that if 56:6 is read literally, childbirth in general is part of the 
curse. In this case the reversal of the damage of the fall is only partial. since women still bear 
children. She says, however. what is probably in view is the pain of childbirth, which is 
eliminated in the messianic age (73:7). 



The new world will exist for the benefit of the righteous (1 5:7; 44: 15; 46: 5-6; 5 1% 16). 

Even as the present world was created for humanity (14: 18- 19; 15:7; 2 I:%), particularly the 

righteous (15:7; 2 l:24). the new world will be the inheritance of the righteous (IS:?'). Entrance 

into the messianic kingdom and the future perfect world is based on faith (54:2 I), righteous- 

ness and obedience to the Law (14: 13; 15:7-8; 44:14-15; 46:5-6; 51:3, 7, 11; 83:5-9; 85: 14). 

The promise that humanity would have dominion over the earth (Gen 1:28-30) was not fulfilled 

due to the Fall, but will be fulfilled in the new world (15:7-8). Levison believes that the 

promise of a "crown with great glory" (15:8) depicts cosmic rule and recalls Ps. 8:4-6, another 

passage referring to the human dominion of the earth.'B7 

In the future world the righteous will experience great joy (1413; 30:2) and blessing 

(48:49). There will be no afniction or pain (51: 14. 161. The bodies of the righteous will be 

transformed to a state of glory suitable for the glorious new world. Their bodies will take on 

heavenly glory (15:8; 48:49; 51:3. 5): "As for the glory of those who proved to be righteous on 

account of my law. . . . their splendor will then be glorified by transformations, and the shape 

of their face will be changed into the light of their beauty" (51:3). The righteous will be 

exceedingly beautiful (51:3. 10) and their splendor will even exceed that of the angels (51:5, 

10, 12). Their bodies can be changed into any shape they wish (51: 10) and their perfect, 

glorified bodies will never grow old (5 l:9, 16). 

Corruption will come to an  end in the new world (40:3; 43:2; 449- 12; 74:2). Comp- 

tion will end both in the sense of mortality and immorality. (11 The new world will never come 

to an end and the righteous will dwell there forever (44:ll-12; 48:50: 51:3. "undying world," 

16). In this sense, corruption is contrasted with "life" (42:7). The wicked will face eternal 

corruption, but the righteous will enjoy eternal Me. (2) The wicked will not dwell in the new 

world (51: 16). The ongoing cycle of evil and corruption that characterizes this world will be 

brought to an end. 



Paradise will be fully accessible to the righteous (51: 11: cf. 4:2-6). This is evidently the 

same Paradise in which Adam dwelt. While Paradise has been closed and hidden from human 

beings since the Fall, it has remained preserved in the presence of God and will be revealed at 

the end of time (4:2-6). The righteous also will have access to heaven and will be able to see 

the majesty of the angels who dwell before the throne of God (51: 11, cf. v. 8).lE8 Thus the 

righteous will have free access both to heaven and to the new earth. There are both spiritual 

and material aspects to the future life of the righteous. 

The state of the wicked after the judgment is in direct contrast to that of the rghteous. 

They will be denied access to the perfect new world that the righteous will enjoy (44: 15). The 

wicked wil l  face eternal suffering and corruption (e.g. 30:5; 42:7: 44: 15; 46:6; 51:2; 85: 16). 

Even as the righteous are transformed into a glorious appearance, the bodies of the wicked will 

be changed into hideous shapes (51:5). They will be eternally tormented (30:5: 51:2), suffer in 

fire (44: 15). be put to shame (48:17), and face eternal sorrow (5:4). The sufferings of this world 

will be magnified for the wicked in eternity (52:2-3). Since conuption is what the wicked 

prefer, the corruption of this world will be carried to an even greater extreme in eternity (51:3; 

cf. 42:7). Thus in 2 Baruch the problems and evil of the present world are not destroyed so 

much as reserved for the wicked in the afterlife. while the world in which the righteous will 

dwell wlll be purged of all corrupt aspects. 

c. A New Creation or the Renewal of Creation? 

2 Baruch has some ambiguity about whether the present world will be destroyed and a 

new world will be created, or whether the present creation will be renewed and transformed. 

The predominant view is that the present world will end and a new world will come. 

This world is passing away (4850; 85: 101 and the "end of the world is coming. when all people 

' w e  reference in 51:8 to the "world which is now invisible to them" probably refers to the 
spiritual world. where God dwells. Charles, APOT, 509, notes the spiritual dimension here, 
though he misses the material aspects of the future dwelling of the righteous (e.g. v. 11). 



will be judged (54:21; 83:7). This "world of corruption" will end (40:3) and everything in life as 

it now a t s  will end (19:5: 83:23). 'The days are coming, that all that has been will be taken 

away to be destroyed. and it will become as  though it had not been" (31:5. Klijn).'" The end 

of the world will be quite violent: 'The Mighty One will shake the entire creation" (32: 1: cf. Hag 

2:6; Heb 12:26). This cosmic upheaval (32: 1-6) will be the beginning of a cleansing process 

that will prepare the way for the renewal of creation (32:6]. After the present world ends, the 

new world will come (44: 12- 15; 48:50; 5 l:7- 15: 59:9; 83:8; 85: 14). This future world is called 

the "new world (44: 12). the "coming world (44: 15; cf. 59:9, "the worldsleO which have not 

yet come") and "the world which has no e n d  (48501. Thus there are two worlds and a person 

must prepare his heart lest he be excluded from both worlds (83:8). The reward for the 

righteous is both in the messianic kingdom, which is part of this world, and in the new world 

of eternal blessing. 

On the other hand, a few passages say that God will renew the creation (32:6; 57:2). 

While it is clear that the renewal of the world involves the end of corruption and all wicked- 

ness. this does not necessarily imply that there will be a fresh start with a new creation. 

Several factors could suggest that "renew" in these verses refers to the transformation of the 

present world: (I) 2 Bar. 19:2 says that heaven and earth will stay forever. On the other hand, 

the function of this statement is to emphasize the permanence of the covenant with Israel. 

(2) Charles translates 4: Id as "the world will not be given over to obl~on." '~ '  This 

translation appears to suggest that there will be no destruction of this world. The verse, 

however. answers Baruch's question (3:7) about whether the destruction of Jerusalem will 

' w i l e  3 1:s may refer to the destruction of Jerusalem (cf. 31:4), the following verse 
suggests a larger application to the renewal of all creation (32:l). The destruction and 
recreation of Jerusalem is a type or paradigm of the end of the world and the renewal of all 
creation. 

'goCharles, APOT, 5 14, translates it "the earths which have not yet come." 



mean the end of everything and a return to primordial chaos. God promises that there will be 

a future for the world.'= Klijn's translation of 4: Id is preferable: Even in the terrible 

eschatological tribulation "the world will not be forgotten."'* (3) Paradise and the new 

Jerusalem already exist and are hidden in the presence of God (4:2-6).IM The new world is 

referred to a s  "the world which is now invisible" (51:8), which implies that it already exists. 4 

Ezra shows, however, that the concept of a pre-existent Paradise is not inconsistent with a 

strong belief in a new heavens and earth. Furthennore. the references to the invisible world 

probably refer to the spiritual dwelling place of God, not a new earth.'= (4) There are some 

elements of material continuity between the old and new worlds. The dead will be resurrected 

in the same bodies in which they were buried (49:2-3; 50:2), although later they will be 

transformed into either more glorious or more hideous bodies, depending on their 

righteousness (51:2-3).lg6 The temple vessels were taken by angels and preserved in the 

earth to be restored in the new world (6:8).lW (5) In 40:2, the author states that the world 

will be "changed." While this suggests a transformation of the present world, it is sufficiently 

ambiguous to fit the view that another world is corning. (6) Several passages refer to the end 

lg21bid.; Murphy, 85. 

'93Klijn, "2 Baruch," 622. 

'94~ussell, Method and Message, 283, argues that "the city" refers to the heavenly, new 
Jerusalem. 

'%f. Murphy, 62-3; Charles, APOT, 509. 

'96Klijn says that the fact that people will recognize each other after the Resurrection (50:4) 
shows that the outward appearance of people will not change (Klijn, "Sources," 76). This 
appears, however, to be simply the starting point, since their bodies will be glorified and their 
appearance will be transformed (5 l:3). 

IWCf. George W. E. Nickelsburg, "Narrative Traditions in the Paralepomena of Jeremiah and 
2 Baruch," CBQ 35 (1973): 64. 67. for other Jewish writings where the sacred vessels are 
hidden and restored in the eschaton (Paralepomena of Jeremiah 3:8- 14; 2 Macc 2:4-7; Life of 
Jeremiah 12-13). 



of the age, rather than the end of the world ("end of times," 19:51ge, 2123, 30:3; "consumma- 

tion of time," 29:8; 30:3, "end of times"; 83:6, "the end of the times and the periods"). This 

may suggest an ambiguity between "world" and "age" similar to that of 4 Ezra.'= In these 

passages. however, the "end of time" (or the consummation of time) refers to the whole complex 

of eschatological events marking the transition from the old world/age to the new world/age. 

Depending on the context. the "end may focus on the end of the way of life of this age (19:5), 

the new way of life in the messianic age (2923). or the final Judgment (30:3; 83:6). In itself 

these references do not exclude the possibility of a new world. In fact, some passages combine 

both the end or beginning of the age with the end of this world or the beginning of the new 

world (83:6-7; 44: 12, "period which will never e n d  and a "new world; 5 l:8; 85: 10: 5723, 

hidden new world and hidden new age). The concept of a new age is not incompatible with the 

hope for a new world, as 4 Ezra shows.200 The new world is one of the primary features of 

the new age. 

An important passage that clarifies the meaning of "renew" is 31:5-32:6.201 The 

author makes an analogy between the destruction of Jerusalem and the eschatological time 

when "the Mighty One will shake the entire creation" (32: 1). The function of the destruction of 

Jerusalem was to cleanse and perfect it. not to bring it to a permanent end. 'The building of 

Zion will be shaken in order that it will be rebuilt" (32:2). Even that second temple will be 

'98However. Charles, MOT, 492, says this refers to the end of all things. 

lWf. the discussion of the development of the meaning of ~kt) and 0 t h  in Jenni, Part I. 
197-248. and Stone's discussion of the terms for world in 4 Ezra (Stone. Features. 178-80). 

200~tone, Features, 180. 

2011Uijn, "Sources." 70-1. follows Charles, APOT, 2:499. who says 32:2-4 does not fit the 
context, but is an independent prophecy about the temple. The topic of the shaking of the 
earth is begun in v. 1 and continues in w. 5-6. It appears more Uely that this is an inten- 
tional structural inclusion, which is designed to show the similarity between the two events. 
In both cases the pattern is destruction which cleanses followed by renewal into glory. Since 
the third temple is part of the renewed creation, it leads naturally to a discussion of the 
renewal of creation in v. 5. 



destroyed (32:3) in order "that it will be renewed in glory and that it will be perfected into 

eternity (32:4L2" Baruch exhorts the elders of Israel not to be overly distressed about the 

trials accompanying the destruction of Jerusalem, since the tribulations when God renews the 

entire creation will be even greater: "Greater than the two evils (the two times Jerusalem was 

destroyed) will be the trial when the Mighty One will renew his creation" (32361. Thus renewal 

involves the ellmination of something imperfect and replacing it with something more perma- 

nent and glorious. Even as the perfecting of Jerusalem required the destruction of the old 

Jerusalem. the renewal of all creation (32:6) will involve a cataclysmic tribulation through 

which God will shake his creation (32: 1). Thus "renewal" in this sense does not so much mean 

the transformation of something already existing as the creation of something new that is 

patterned on the old, but glorified and perfected (32:5). When God renews the creation. he will 

replace the old corruptible world with a perfect. incorruptible 

Thus the predominant picture in 2 Baruch is that God wlll bring the present world to 

an end and create a new world. There are nevertheless a few passages that suggest the trans- 

formation of the present creation. The presence of both views may be more than simply a lack 

of concern for theological consistency or even the integration of multiple sources with differing 

views.20q The picture of renewal in ch. 32 shows that the renewal of creation may take place 

through the process of replacing the old corrupt world with a new, perfect world. Klijn says. 

God is clearly bringing this world to an end in order to "renew it." The next world is 
ditrerent from this world because it is a glorious world, but it remains essentially the same 
world in which the righteous will recognize each other.205 

2mKUjn. "Sources," 7 1. believes this is a third temple which is earthly but eternal. However, 
Murphy, 12 1, believes this is the temple in the heavenly Jerusalem. 

'%f. Charles, APOT. 499. 

20q~bid.. 474-9. 

'Wijn, "Sources," 76. 



d. Material Aspects of the Eternal Dwelling of the Righteous 

Murphy argues that the new world is identical with heaven. He believes that 2 Baruch 

rejects the idea of a new earth, since the earth is essentially flawed and corruptible. In his 

view. this Wertical eschatology" (passing from earth to heaven) replaces the more traditional 

view of a succession of worlds and is a major step in the direction of Gnosti~ism.~" 

It is certaLnly true that the description of the future world includes much that is 

transcendental. The righteous will share the glory of the angels and have full access to God's 

heavenly dwelling place. The emphasis on the messianic kingdom, however, shows that the 

author of 2 Baruch does not dismiss the world as inherently and unredeernably The 

messianic kingdom is on this earth. yet most of the corrupting effects of the Fall have been 

removed. 2 Baruch is far from a Gnostic view that the material world is inherently corrupt. 

There are deflnite indicatio~s of a material aspect to the eternal existence of the 

righteous: (1) The earth will be renewed and perfected (32: 1-6). (2) There is the explicit 

promise that "heaven and earth will remain forever" (19:l). (3) The earth is part of the 

inheritance of the righteous and will exist for their benefit (157-8: 21:24; 44: 15; 465-6; 5 l:3- 

16). The righteous will have free access both to the new earth I51:3,8 (?I, 11) and the glorious 

heavenly dwelling of God (51: 11, 8(?)). (4) The righteous will have physical bodies in which 

they can live on the renewed earth (50:2; 51:3,9-121. Even the wicked will have bodies in 

eternity, although their bodies will be transformed into extreme hideousness (51:5), even as 

the bodies of the righteous will be transformed into extreme beauty. (5) The concept of 

Paradise implies a beautiful, physical environment for the righteous. There is an apparent 

continuity between the eternal Paradise and the garden of Eden that Adam and Eve enjoyed 

(4:3).'08 (6) There will be an eternal, glorified Jerusalem (6:8-9; 32:4).208 The vessels of 

2 0 7 ~ ~ r p h y ,  66-7, has only a superficial discussion of the extensive messianic passages in 
ch. 29-30, 39-40, 70-74. 

2%e descriptions of Paradise in 4 Ezra, however. have more explicit aspects of nature, 



worship from the original temple were divinely presemed and will be restored at the end of time 

for use in the glorified temple (6:6-9).210 (7) There are some aspects of continuity between 

the material aspects of the old and the new creation. The righteous, for example, will be resur- 

rected in the same bodies in which they lived in this life (49:2-50:2). although these bodies will 

be glorified and perfected so that they may dwell both on the renewed earth (51:3, 9-12) and in 

heaven (5 1 : 1 1). 

Despite these physical dimensions of the new world, the descriptions of eternity in 

2 Baruch do not focus on the material world, but on the blessing, glory and righteousness of 

the people of God. There is little detail about how the new world will operate, other than that 

evil and corruption will end and that the righteous will enjoy eternal bliss. Although the 

description of the messianic kingdom includes a detailed picture of a glorified, perfectly 

functioning natural world, there is no similar description of the new world. 

4. The Personification of Creation 

a. Personification of Individual Parts of Nature 

Nature is personified in several ways in 2 Baruch. God (48:8-10, 46). angels (6:6-10) 

and Baruch (lo:% 12; 1 l:6: 12: 1; 77: 17-26] frequently address the natural world. God (2 l:4; 

4823-10, 46) or an angel (6:6- 10) commands nature and expects it to obey him. These 

commands are given to inanimate objects such as the earth (6:6-101, dust (48:46), fire and 

wind (48%) and heavenly bodies (48:g). as well as animals (77: 17-26. birds). An angel 

such as garden, flowers, fruit and trees (4 Ez. 3:6; 6:2; 7:123; 8:52) and an explicit continuity 
with Eden (3:6). Cf. Stone, Features, 35:200-1. 

209Charles, APOT, 484, believes 6:8-9 refers to the restored temple in the messianic 
kingdom. V. 9, however, says the temple will be restored forever, which better fits the new 
Jerusalem in the new earth. The preexistence of the new Jerusalem in the presence of God 
(4:2-6) may imply that it is transcendental (Murphy, 63). 

210'rhe veil, the holy ephod. the mercy seat, the two tables, the holy raiments of the priests, 
the alter of incense, the 48 precious stones and the holy vessels of the tabernacle were all 
hidden by God and preserved for the glorified temple. 



commands the earth to hide the temple vessels and protect them until the temple is restored 

in the new age (6:6- 10). God commanded the dust to produce Adam (48:46). Baruch gives an 

eagle explicit, detailed instructions for taking his letter to the ntne and a half lost tribes (77: 17- 

26). In his "motivational talk" to the eagle he gives several examples of birds that obeyed 

human commands, including Noah's dove. Elijah's ravens and the bird through which 

Solomon sent a letter (77:23-25). He assumes that the eagle has a significant degree of under- 

standing and will obey his detailed instructions for the journey. The overall picture of these 

passages is that nature is obedient to God (cf. BW 5:2-3). God instructs and gives wisdom to 

the heavenly bodies, who serve in the position to which they are assigned (48:9). In the time of 

Moses, God also called heaven and earth to witness against the Israelites who were disobedient 

to the Law (19: 1. 3; 84:4). These passages suggest that at least a basic level of consciousness 

and intellectual ability is present in the natural world. 

In at least one passage, emotions are ascribed to the natural world. In 12: 1. 3 the land 

of Zion is described as "happy" and "rej~icing."~~' That blessed state, however, will soon end 

when the eschatological tribulations come upon the land. 

The relationship of the land with the people of God is also described anthropomor- 

phically. In the final tribulation. the holy land "will have mercy on" its inhabitants and protect 

them from the cosmic disasters (7 1: 1). 

One passage that appears to contradict the pattern of conscious intelligence in nature 

is 11:6. The author wishes that the earth had ears to hear and the dust had a heart so it 

could tell the dead that they are more happy than those who live in Zion during its conquest. 

This implies that the earth does not have the ability to hear or speak. This does not fit the 

211Klijn, "2 Baruch," 625, translates 12:l "0 land, that which is happy," which Charles, 
APOT, 487, translates it "0 land. which art prospering." In his translation of 12:3, however, 
wen Charles indicates the land will not always continue to rejoice. Bogaert, 2:366 suggests 
the double translation tu seras pros@e etjoyeuse, based on his proposed emendation of a 
missing word in the Greek Oxyrhynchus Papyrus fragment on the verse. However. his 
translation based on the Syriac text is prosp&e. 



general pattern of the personification of the earth in 2 Baruch, which points to at least some 

degree of conscious awareness and obedience. It also contrasts sharply with several passages 

in 4 Ezra that suggest that the earth can understand speech and even speak itself (4 Ez. 6: 13- 

16; 7:55. 62; 8:2; 10:9) . 

Overall 2 Baruch has a picture of the obedience of creation to God's will and at least a 

basic degree of consciousness. 2 Baruch, however, does not have the strong sense that 

creation is suffering emotional pain due to sin as found in 4 Ezra (e.g. 6:14-16; 11:46; 12:3) 

and 1 Enoch (e.g. 87: 1; 88:2). It also lacks the moral responsibility of nature found in 

1 Enoch, where natural objects can choose whether to obey God (e.g. ch. 2-5) or to sin (e.g. 

18: 15; 21: 1-61. 

b. Addressing Nature as a Rhetorical Device 

Not all passages that address nature attribute consciousness to the natural world. In 

some passages. nature is addressed as  a rhetorical device. For example. in 10:9-12 various 

aspects of nature are addressed in a lamentation about the futility of the present life in Zion in 

light of the imminent destruction of Jerusalem. Various aspects of the natural world (earth, 

sky, vines, sun and moon) are addressed along with people (newlyweds, wives, priests, young 

women and farmers; w. 6-7.9, 13-19), as well as demonic and mythical Agures (Sirens, 

demons and dragons; v. 8). Since Zion is about to undergo such tumultuous tribulation, the 

normal activities of nature and people alike are futile. These passages use apostrophe, a 

rhetorical device addressing someone not present. This device does not indicate whether 

natural objects possess consciousness or the ability to do what is requested. Similar apos- 

trophes of nature are used in 11:7; 12: 1 and 36: 10. Several other passages that describe the 

operation of nature in great detail are allegorical or symbolic descriptions of history (ch. 36-37. 

53, 82; cf. 1 En. 85-90(AA)). 



8. Summary of 2 Baruch 

The Fall of Adam had cosmic effects far beyond Adam's own life. It brought pain, 

hardship and corruption to life in this world and made humans subject to corruption and 

premature death. The operation of the world and the heavenly bodies became at least partially 

disturbed and subject to corruption. Many of the angels were led into sin and destruction 

because of the Fall. Even the best things in life are subject to vanity and decay. The ongoing 

sins of humanity lead to further corruption and sorrow. God holds people accountable for 

their misuse of creation and for their ungratefulness for his provision. 

The depth of the corruption of creation. however, is somewhat less than in 4 Ezra. 

There are some who are righteous and obey the Law and thus will enjoy the future world of 

blessing. While this is a world of corruption. there are many aspects of the natural world that 

operate according to God's design. Many parts of nature continue to obey God and operate in 

an orderly manner. God has fixed the heavenly bodies in place and determines many aspects 

of the operation of the natural world. 

There are two phases to the redemption of creation: (1) In the messianic kingdom, 

much of the damage of the Fall will be reversed. Nature will be at peace and harmony with 

humankind. Nature will be superproductive and all pain, disease, natural disasters, sorrow 

and untimely death will end. In some senses, however, the messianic kingdom is part of the 

old world of corruption and serves as  a transition to the new world. (2) This world will come to 

an end and a new world will come after the Judgment. There will be no corruption or death in 

this new world. and the righteous will enjoy great blessing. The righteous will have glorious, 

transformed bodies that are suited for Me in both heaven and on the renewed earth. The new 

earth is part of the inheritance of the righteous, although there are few details of the operation 

of the new world. There is some tension between the view that a new earth will come and the 

view that the present earth will be transformed. The predominant view, however, is that there 

will be a new earth. 



The natural world is personified in several passages. Nature has at least a basic degree 

of consciousness. God commands both animals and inanimate objects. and they obey him. 

Although no passage says creation suffers emotional pain due to the corruption of creation, yet 

the happiness and joy of the land of Zion will end at the eschatological tribulation. 

The following table summarizes the key points concerning the corruption and redemp- 

tion of creation in 2 Baruch: 

Table 22: Summary 012 Baruch 

Corruption of Nature 

1. The Fall brougM hardship, pain, cormption, 
premature death and vanity to this world. 
2. The Fall disrupted the orderly operation of 
this world. 
3. Many of the angels were led into sin and 
destruction because of the Fall. 
4. Human sins lead to further corruption and 
sorrow. God holds people accountable for 
their misuse of creation. 
5. The corruption of creation is not total since 
many aspects of nature continue in obedience 
t o  ood. 

D. The Apocalypse of Modles and the Life of Adam and Eve 

Redemption of Nature 

1. In the messianic kingdom, the damage of the Fall 
will be reversed. Pain, disease, natural disasters and 
sorrow will end. Nature will be superproductive and at 

I harmony with humankind. 
2. A new world will come alter the Judgment with no 
corruption or death. 
3. The righteous will have glorious, transformed bodies 
suited for life in both heaven and on the renewed earth. 
4. The righteous will inherit the new earth, but there are 
few details about it. 
5. Most passages point to a new earth, although a few 
suggest the renewal of the present earth. 

1. Date, Provenance and Genre of the Apocalypse of Moses and the Life of Adam and Eve 

The Apocalypse of Moses (Ap. Mos.) and the Life of Adam and Eve (LAE) are two 

recensions of a midrash on Gen. 1-4. They focus on the Fall and its results, the expulsion of 

Adam and Eve from Paradise and their deathbed reflections and instructions to their children. 

The author is widely acknowledged to be ~ e w i s h . ~ ~ '  Although Wells argues that he 

Personification of Nature 

1. God commands animals and 
inanimate objeds, which obey 
Him. 
2. Natural objeds appear to 
have consciousness and some- 
times joy. 

2 1 2 ~ .  S, A. Wells, 'The Books of Adam and Eve," in APOT, ed. R H. Charles (Oxford: 
Clarendon, 1913). 2: 126-7; M. D. Johnson, "Life of Adam and Eve," in OTP, ed. James H. 
Charlesworth (Garden City, NY: Doubleday & Co., 1983). 2:252; Leonhard Rost, Judafsm 
Outside the Hebrew Canon An Introduction to the Documents, trans. David E. Green (Nashville: 
Abingdon, 1971), 154. 



was ~lexandrian?" most believe he was Palestinian. Johnson shows that the biblical 

interpretation lacks the allegorization iypical of Philo's exegetical methods. The form is more 

lfke the midrash haggadah of Qumran or the Rabbis?14 and the contents are similar to 

Pharisaic or possibly Essene ~ u d a i s m . ~ ~ ~  The extant texts have few Christian 

interp0lations.2~~ 

The original was probably written in the late first century A.D.'17 Most believe it was 

written in ~ e b r d ' ~  or possibly ~ramait?~. although no Semitic language manuscripts 

are extant. The Greek version (Ap. Mos.) translated and elaborated the Hebrew 0riginal.2~~ 

214~ohnson, "Life." 252. 

215~l tho~gh Rost. 154. believes it is Essene, Johnson, "Life," 252, believes it is Pharisaic, 
since there are few sectarian or polemic elements. 

216~ohnson, "Life," 252; Wells, 126-7. Many later Adam documents derived from these 
works add strong Christian elements. For example. in Seth's quest for the oil of mercy. 
medieval works promise that Christ would bring the oil of mercy (or be the oil of mercy 
himself), and they say that Seth saw the Tree of Life, which contained the wood of the cross on 
which Christ was crucified. Ap. Mos. and LAE have few such Christian elements. See Esther 
Casier Quinn. The Quest of Seth for the Oil ofUfe (Chicago: University of Chicago. 1962). 7-8. 

'17w. 0. E. Oesterley, The Books of the Apocrypha. Their Origin, Teaching and Contents 
(London: Robert Scott Roxburghe House. 19 16). 223: Charlesworth. P~eudep@~pha and 
Modem, 74: Johnson. "Life," 252 (100 B.C.-AD. 200, probably toward end of first century); 
Eissfeldt. 637 (20 B.C. -A.D. 70). Daniel A Bertrand, Lu Vie greque &Adam et Eue. Introduc- 
tion Texte, Traduction et Cornmentaire (Paris: Adrien Mabonneuve, 1987). 30- 1, dates the 
Greek Ap. Mos. 100 B.C. to A.D. 50. He believes it must be before Paul, since he thinks the 
many similarities to Paul's letters are due to the influence the book had on Paul. Rost, 154 
and Charles Cutler Torrey. The Apocryphal mature. A Brief Zntroductian (New Haven: Yale 
University Press. 1945). 133, claim it must be prior to AD. 70. since the temple is still 
standing. However, Johnson, "Life," 252, notes that LAE 29:8. which indicates that the second 
temple was still standing. is not found in the best Latin MSS. The book lacks the Rabbinic 
polemics against Christianity. The book has many parallels to 2 Enoch, early rabbinic 
traditions and Josephus, which places it in the period near the beginning of Christianity. 

218~ohnson, "Life." 251: Wells, 129: Wilhelm Meyer, Vlta Adae Et Euae, Adhandlungen der 
k6niglich bayerischen Akadernie der Wissenschaflen. Philosophisce-philologische Klasse, no. 
14 (Munich: n.p.. 1878). 217. 

'?here are also early Adam books in Slavonic, Georgian and Armenian. Stone believes 



Most scholars today believe the Latin version (LAE) was derived from the Greek version, 

although it may have been derived independently from the Hebrew ~riginal.'~' The literary 

relationship between LAE and Ap. Mos. is complex?* in part due to the probable influence 

of an early Adam testament that is no longer available?'' Over half of the material is shared 

between the Greek and Latin recensions, but each recension adds its own unique 

Although the form is largely testamenp2'. narrative226 and r n i d r a ~ h ~ ~ ~ ,  the books 

that these are also derived from the prototypical Adam literature and should be considered 
"primary" Adam books, along with the Ap. Mos. and LAE [Michael Stone, A History of the 
Literature ofAdam and Eve, SBL Early Judaism and Its Literature, no. 3, ed. William Adler 
(Atlanta: Scholars Press, 1992). 30-41). Most scholars, however, believe that these works were 
derived from Ap. Mos. and LAE, with added Christian interpolations. Cf. Johnson, "Life." 250; 
Wells, 327-9; C. Fuchs, Das Leben Adam und Evas, Die Apoluypehn und Pseudepigraphen 
des Alten Testaments, no. 2, ed. E. Kautzsch (Tiibingen: Mohr, 1900). 508-9; Nickelsburg, 
"Bible Rewritten." 1 16. 

221J. L. Sharpe III, "Prolegomena to the Establishment of the Critical Text of the Greek 
Apocalypse of Moses" (PhD Dissertation, Duke University. 1969). 114-39; Wells, 129-32; 
Meyer, "Vita," 2 17; Nickelsburg, 'Bible Rewritten," 1 16. 

'"Stone, History, 6 1-7 1, surveys the various views of literary relationships between Ap. 
Mos. and LAE. Scholarly research into the synoptic sources and redaction is only in the early 
stages. Cf. George W. E. Nickelsburg, "Some Related Traditions in the Apocalypse of Adam. 
the Books of Adam and Eve, and 1 Enoch," in Set- Gnoslctsn ed. Bentley Layton, The 
Rediscovery of Gnosticism. Proceedings of the International Conference on Gnosticism At Yale. 
New Haven, Connecticut, March 28-31, 1978 (Leiden: Brill, 1980). 2:524-5, 538. 

223~ontague Rhodes James. The Lost Aponlpha of the Old Testament (London: SPCK, 
1920). 1-8, argues for two early Jewlsh Adam books, from which all other Adam books were 
derived: (1) a lost Apocalypse of Adam, only represented in Patristic quotations; (2) the Hebrew 
book represented most fully in the Apocalypse of Moses and the Life of Adam and Eve. 

224Ni~kelsb~rg, Jewish Uterature. 256, has a chart summarizing the werlapping and 
unique sections. Gary A. Anderson and Michael E. Stone, eds.. Ufe of Adam and Eve. Pdyglot 
(Atlanta: Scholars Press, 1994). is a helpful synoptic edition, which includes the Greek and 
Latin texts with translations of the Armenian, Georgian and Slavonic versions. 

225~ickelsb~rg, Jewfsh mature ,  253. 

226Collins. "Jewish Apocalypses," 44. 

227Johnson, "Life." 254; Charlesworth, Pseudepfgrapha and Modem. 74; Quinn, 30 



'28Parallel passages between Ap. Mos. and LAE are indicated in parenthesis. Unless 
otherwise noted. translations and verse numbering are taken from Johnson, "Me." 

have many typical apocalyptic elements both in form and content: (1) In a heavenly ascent, 

secret knowledge is imparted (LAE 25-29), and a vision shows the hidden workings of heaven 

(AP. MOS. 33-41). (2) An angel serves as  guide on the heavenly journey (LAE 25.29) and gives 

instructions (Ap. Mos. 43). (3) Many manuscripts of LAE include a typical apocalyptic 

historical overview (LAE 29:4- 151, although some scholars question whether this section was 

part of the original work. (4) Angels are prominent in heavenly events, communicate to human 

beings and care for their bodies (Ap. Mos. 11; 13; 17; 22; 27; 29; 32-43; (LAE 45-49);228 LA. 

9-22). (5) The events surrounding Adam's death have a strongly apocalyptic flavor: e.g. 

heavenly wonders, such as the darkening of the sun, moon and stars, and angelic trumpets 

(LAE 43:2; 46 (Ap. Mos. 36); cf. Ap. Mos. 22). (6) Human sin is pervasive, resulting in the 

inevitability of death and the wrath of God against sin (LAE 443; Ap. Mos. 14:2; LAE 49:3; 

50:2). (7) There are references to "the last days" (e.g. LA. 42: 1) and "the end of times" (Ap. 

Mos. 13:2). (8) There are two judgments. water (the Flood) and fire (final Judgment) (LAE 49:3; 

50:2; cf. Ap. Mos. 14:2; 39:2-3: LAE 39; 47). (9) The eschatological chronology is typical of 

apocalyptic writings: a universal resurrection (LAE 47:3; Ap. Mos. 10:2; 13:3; 37:5; 41:3; 43:2), 

the Judgment of all people and the condemnation of the devil (LAE 39: 47:3; 49:3; 50:2; Ap. 

Mos. 10:2; 14:2; 13:3: 375;  41:3; 432). and a "coming age" (LAE 51:2) in which the evil heart 

will be removed from people (Ap. Mos. 13:3-5) and the righteous will be allowed to dwell again 

in Paradise (LAE 29:g- 13; 49:3; 51:2). 

Despite these similarities, Ap. Mos. and LAE have several differences from typical 

Jewish apocalyptic materials: (1) The pessimism is not as deep as  in many apocalyptic 

writings. (2) There is no sense that the end of time is imminent or that the author was living 

in the last days. (3) The style is largely narrative, although it has highly symbolic descriptions 

and numerous heavenly scenes. 



Levison shows that Ap. Mos. and LAE are similar to 2 Baruch and 4 Ezra on the cause, 

effects and solution for the problem of sin?29 Wells shows the close similarity between Ap. 

Mos. and 2 Enoch, although 2 Enoch is influenced by Philonic and Platonic speculations. He 

argues. "Paul and the author of 2 Enoch were near contemporaries of the original author of Ap. 

Mos. and moved in the same circle of ideas."290 Nickelsburg finds many apocalyptic 

characteristics and sections that are apocalypses within Ap. Mos. and LAE, although he says 

that these apocalyptic features are typical of those found in testamentary l i t e r a t ~ r e . ~ ~  He 

notes many similarities in form and content between these works. 1 Enoch (especially BW, BD 

and AW), and the Gnostic Apocalypse of Adam (a testament with a very large apocalypse).232 

Thus Ap. Mos. and LAE utilize a hybrid of testamentary and apocalyptic genres, with theology 

similar to many Jewish apocalyptic  writing^?^ 

230Wells, 130. However. Stone, Hfsbry, 56, says that more work needs to be done to 
demonstrate Wells' claim. 

23 '~ i~ke l sb~rg ,  JewlSh Literature, 257. 

232~i~kelsb~rg ,  "Some Related Traditions," 515-39. For example. LAE 25-29 contains a 
transmission of secret information based upon a heavenly ~isioil. which closely parallels 
Enoch's heavenly ascent in 1 En. 13:7-16:4. (pp. 520, 526-529). LAE 29:2-10 is an "historical 
apocalypse" with many similarities to AW (1 En. 91: 11- 17; 93: 1- 10: cf. T. Levi 16-18; T. Judah 
21-25; 1 En. 85-90 (pp. 520. 525, 528-533). Ap. Mos. 39:2-3 is similar to "apocalyptic 
predictions in other testaments" [p. 519). He even suggests that there may be a literary 
dependence upon 1 Enoch (p. 533). 

299Collins, "Jewish Apocalypses," 44, notes many affinities to apocalyptic, such as  "elements 
of apocalyptic eschatology" (e.g. Ap. Mos. 13:2-5; LAE 29). ex eventu prophecy (LAE 29) and the 
heavenly journey of Adam (cf. 25-28), although he finally classifies it as "narrative para- 
phrase." Wells, 13 1, 144, sees several small apocalypses in the book (e.g. Ap. Mos. 13:3-6) 
and lists a number of apocalyptic features of the books as a whole. Bertrand, 53-4, concludes 
that Ap. Mos. uses a composite g e m .  which is typical of much of the pseudepjgrapha. The 
larger part is hnggada, a pious legend paraphrasing and expanding on Genesis for moral 
teaching. A significant portion, however. uses apocalyptic techniques to make revelations 
about the end of Adam and We, the destiny of their bodies and souls and their final forgive- 
ness by God. 



2. The Corruption of Creation 

a. Consequences of the Fall 

Both the Apocalypse of Moses and the Life of Adam and Gve devote a large amount of 

space to the results of the Fall. God's judgment on the first human transgression had a 

profound effect on both the human race and the rest of creation. 

As a result of the disobedience of Adam and ~ v e , ~  transgression and sin became a 

part of the experience of all humanity (LAE 443). The whole human race is under God's wrath 

(Ap. Mos. 14:2; L4E 49:3: 50:2) and wfll ultimately face God's judgment (LAE 49:3; 50:2) and 

destruction (Ap. Mos. 14:2). There will be two judgments: water and fire. The water judgment 

undoubtedly refers to the Flood. It is unclear whether the "W1 refers to the end of the world 

or the punishment of eternal hell fire. Since the focus is on God's wrath on the human race 

[LAE 49:3), it is more likely to refer to the fire of the final Judgment, although there is no vivid 

description of eternal punishment as  in many apocalyptic writings. 

Although the final Judgment is expected, the emphasis of the books is on the changes 

that the Fall brought to life in this world. When Adam and Eve sinned. they lost their original 

glory (Ap. Mos. 20:2) and were estranged from the glory of God (Ap. Mos. 21:6). Immortality 

was lost for all people (Ap. Mos. 28:3) and death became certain (LAE 26:2; Ap. Mos. 14:2). 

Life is now full of hardship, labor, (LAE 4 4 3  Ap. Mos. 242-3). enmity, strife (Ap. Mos. 25:4: 

28:3), disease, pain, suffering (Ap. Mos. 25: 1-31. and many evils (LAE 442, 4). Due to the Fall, 

human life is marked by its futile labor and failure: "those who rise up from us shall labor, not 

being adequate, but failing1' (LAE 443; cf. Ap. Mos. 243). Humanity is banned from Paradise, 

with all its pleasures (Ap. Mos. 27-29). 

There are several physical aspects to God's judgment on the human race in response to 

294These books particularly stress Eve's responsibility for the Fall (e.g. LAE 9; Ap. Mos. 9:2; 
10:2 (LAE 3:2); 17: 1 (LAE 19); 19: 1-3; 25:3: LAE 5:3). Levison. 180- 1, shows that LAE is 
particularly strong on the sin of Eve and presents Adam as  a model of perfect penitence. 



the Fall: (1) death, (2) disease and bodily pains, and (3) birth pangs. These physical aspects of 

the curse affected not only Adam and Eve, but also all their descendants (LAE 34:2; 44:2 (Ap. 

Mos. 14:2); 49:3; 50:2). 

Death is a judgment of God due to Adam's disobedience of God's commandment (LAE 

26:2; Ap. Mos. 14:2; 28:3). Not only Adam and Eve (LAE 26:2) but also all of their descen- 

dants (Ap. Mos. 14:2) die because of the transgression of Adam and Eve. Apparently human 

beings would not have died if Adam and Eve had not disobeyed God. In contrast to 2 Baruch, 

an apocalyptic work of the same era, LAE and Ap. Mos. do not indicate that this judgment of 

death includes a future punishment. such as eternal fire (contrast 2 Bar. 19:8; 23:4-5; 48:39- 

43). Although Ap. Mos. and LAE indicate that physical death became part of the human 

experience, they do not say whether death was a part of the natural world prior to the Fall. 

Disease and bodily pains are another part of God's judgment on humanity. Both books 

refer to "seventy  plague^'"'^ on the body (LAE 34:2 (Ap. Mos. 8:2)). The number seventy is 

probably a symbolic numbe?= indicating that the ailments affect the entire body. The wide- 

spread effect of sin in afflicting the body is also shown by the expression "from the top of the 

head and the eyes and ears down to the nails of the feet and in each separate limb (LAE 34:2). 

This is a rnerisrnus. a ffgure of speech in which the extreme members of the body are men- 

tioned to indicate the whole body.237 LAE 342 indicates that prior to the Fall there were no 

diseases. When Adam is sick on his deathbed. Seth asks, 'What is pain and illness?" (Ap. 

Mos. 5:5 (LAE 30:4); cf. LA. 31:5). Seth's query suggests that there was a delay in implement- 

ing the curse of illness until just prior to Adam's death, since illness was still unknown to 

Adam's children at that time. 

235~ome MSS have seventy-two. 

236Cf. Levison, 182; Johnson, "Life," 142. 

2S7~p. MOS. does not have this expression. It simply mentions diseases of the eyes and 
ears, as  samples of the "seventy plagues." 



Another aspect of the physical curse due to the Fall is pain in childbirth (Ap. Mos. 

25:l-3). This is based on Gen. 3: 16 and involves an important change in the operation of the 

physical world after the Fall. 

Nature itself also suffered damage as a result of the disobedience of Adam and Eve. 

Immediately after Eve ate the forbidden fruit, all of the nearby plants in paradise lost their 

leaves, except for the fig tree (Ap. Mos. 20:4). This suggests a solidarity between humanity and 

the natural world so that when human beings sin, nature suffers damage. By contrast, when 

God entered Paradise to judge the original humans, all of the plants in Paradise blossomed 

and prospered (Ap. Mos. 22:3). God's divine glory and righteousness has a healing effect on 

nature, but human unrighteousness leads to corruption and damage in the natural world. 

The ground was cursed so that it would no longer produce crops as easily a s  it did 

before (Ap. Mos. 24:l-3). The curse on the ground. which is based on Gen. 3:17-19, involves 

several aspects: (1) The ground would no longer produce crops, except through hard labor (v. 

2-3). (2) The ground would never be as  productive as it was before the Fall (v. 2, "it shall not 

give its strength). (3) Weeds, thistles and thorns would grow easily and abundantly. but these 

plants would be of no value for food and would make growing food crops more difficult (v. 2). 

Thus the curse involved a profound change in the operation of plant life. 

After Adam and Eve were expelled from Paradise, they no longer had access to many of 

the plants that grew in Paradise (LAE 2:2; 4: 1). These plants would not grow outside of 

Paradise and would no longer be available for human food. A s  a result, humans would be 

reduced to eating the same food as animals (LAE 4: 1). The only special plants Adam and Eve 

could take from Paradise were certain aromatic spices (LAE 434; Ap. Mos. 29:3-6). 

The Fall also resulted in changes to the animal world. The serpent was cursed because 

it allowed itself to be a vessel for the use of the devil. The serpent underwent fundamental 

changes in its physical nature: I t  was deprived of its hands, feet. ears, wings and limbs, and as 

a result it was forced to crawl on its belly CAP. Mos. 26: 1-4). 



Although other animals did not undergo such radical changes In their physical bodies. 

their behavior changed profoundly after the Fall. Ap. Mos. says that animals began to rebel 

against the rule of human beings after Adam and Eve's disobedience (Ap. Mos. 24:4).'= 

Prior to the Fall, animals were in subjection to humanity, since the image of God Is in humans 

(Ap. Mos. 10:3). When Adam and Eve disobeyed God and ate the forbidden fruit, the nature of 

animals was changed (Ap. Mos. 11:3). Animals took on some of the rebellious nature that is 

also passed on to the descendants of Adam and Eve. 

The rebellion of the animals is illustrated by the story in which a wild animal attacks 

and bites Seth (Ap. Mos. 10-12). In Ap. Mos. the attack is a result of a fbndarnental change in 

the animal world due to the Fall (Ap. Mos. 11:2-3: cf 10:2). The type of wild animal is not 

specified, since it is representative of a fundamental change in nature that aected all types of 

animals. In LAE, however. the animal is identified as a serpent (LAE 37: 1: 44: 1). the animal 

that was indwelt by the devil. It is virtually identified as the devil?3e since he is also called 

"the cursed enemy of truth. the chaotic destroyer" (LAE 39:2). In LAE. therefore, the attack is 

part of the devil's attempt to destroy Adam and Eve.240 LAE does not have the same stress 

as Ap. Mos. on the damage the Fall caused to the animal world. This is also shown by the 

omission of the passage in Ap. Mos. 26, which says that the rebellion of the animals is a result 

of the Fall. 

2 S e ~ f .  Bereshith Rabba 25:2, where anhnals are not longer obedient to humanity. 

239~ohnson, 109:274, n. 39a. Wells, 143, says "serpent" in 38: 1 is a gloss. The original 
story is reflected in Ap. Mos. and was a midrash explaining the beast's revolt. 

240~f .  Nickelsburg, "Some Related Traditions," 5 17. Levison, 166, argues that Ap. Mos. 
uses the story to show the loss of dominion of humanity over the animal klngdom. He claims 
that in LAE. dominion is not lost at all. Adam still has command over animals, so all animals 
and even the river Jordan obey him during his penitence (p. 176). Levison is correct that Ap. 
Mos. has a stronger emphasis on the loss of dominion over the animals. Both books, however, 
stress that all types of animals obeyed Adam at his penitence. Furthermore, in Ap. Mas., the 
wild beast obeys Seth. when he commands him to be silent and leave. This shows that even in 
Ap. Mos., the loss of dominion is not absolute. 



b. Elements of Obedience of Nature 

Despite the increased rebellion of the animals, nature still exhibits a degree of 

obedience to humanity. In both Ap. Mos. and LAE, Adam commands the animals to surround 

him while he does 40 days of penitence standing up to his neck in the Jordan river (LAE 8: 1-3 

(Ap. Mos. 29: 13-14)). The animals instantly obey him and rally to assist him in his repentance 

(LAE 8:3). In LAE, he commands the fish (8: 1) and "all living beings" to come and to surround 

him (8:3). The water of the Jordan also cooperates, by stopping its current (LAE 8:3). 

Similarly in Ap. Mos. Adam commands the waters of the Jordan and "all birds and all animals 

and all reptiles both on land and in the sea" (29: 13). This is a merisrnus indicating that all 

types of animals respond in obedience to Adam. In response to Adam's command, not only 

mortal creatures. but also "all the angels" surround Adam to protect him (Ap. Mos. 29: 14). On 

the surface. this obedience of creation to human beings sounds like a contradiction to the 

passages that indicate that animals are in rebellion against humanity. Even in the passage 

where the wild animal attacks Seth, however, the beast obeys Seth when he commands it to be 

silent and to leave (Ap. Mos. 12:l-2). Thus although creation is corrupted, the damage to 

nature is not comprehensive. 

3. The Redemption of Creation 

a. Reversal of the Damage Caused by the Fall 

Although the emphasis of Ap. Mos. and LAE is on the effects of the Fall, both books 

refer to an eschatological time when the damage of the Fall will be reversed. The language to 

describe the reversal of the Fall is similar to other apocalyptic literature. 

In the "last days" humanity will be resurrected (LAE 47:3; Ap. Mos. 10:2: 13:3; 37:5; 

41:3; 43:2) and will again be allowed free access to Paradise (LAE 42: 1; Ap. Mos. 13: 1-4). They 

will be given "every joy of Paradise and of God (Ap. Mos. 13:4). Humanity will experience 

perfect joy hp .  Mos. 13:4: LAE 47:3 (Ap. Mos. 39:2)) and rest (LAE 51:2). The rest that 



humanity will enjoy is analogous to God's rest on the seventh day of creation (LAE 51:2). 

Humanity will again have access to the Tree of Life (LAE 42:l; Ap. Mos. 31:2). The Tree of Life 

in Gen. 2:9 is called "the tree of mercy" in these books (LAE 40:3; 42:l; Ap. Mos. 13:2).~~' 

From this tree flows the "oil of mercy."242 which gives healing and life (Ap. Mos. 13: 1; cf. LAE 

40: 1, 3; 41 : 1). and which removes bodily pains (LAE 41 :2). In that day, there will be no more 

sinners (Ap. Mos. 13:5). The evil heart (= the rabbinic yetzer hard?) will be removed from 

human beings and they will be given a good heart that worships God alone (Ap. Mos. 13:5). 

The reversal of the Fall will be so complete that Adam will sit on the glorious throne formerly 

used by the devil, who deceived and led him astray (LAE 47:3 (Ap. Mos. 39:2)). The devil will 

be condemned and experience great sorrow, along with all who follow him (Ap. Mos. 39:2). 

Ap. Mos. and LAE generally do not have detailed descriptions of the future Paradise or 

other aspects of the redeemed material world. They do not address the question of whether 

there will be a "new earth" or a restored earth, other than to affirm that the earthly Paradise 

will be restored. There is. however, one extended passage [LA.. 29:4-15) found in many 

manuscripts of that reflects a profound hope for the redemption of the material world. 

It contains a typical apocalyptic historical ovenriew, with references to the destruction of the 

two temples, the judgment of the wicked, and an eschatological era of righteousness. The 

24?C'he Tree of Life was frequently identifled as the olive tree in Jewish, early Christian and 
Gnostic writings (e.g. 2 En. 8:7: 22:8; 66:2; 4 Ez. 2:12: Euang. Nicod 18; Descent of Christ 3; 
Recwnitbnes 1 :45: Hippolytus 5:2; Origen, Contra Celsum 6:27. See Ginzberg, 5: 1 19-20), 

2 4 3 ~ S S  groups II, I11 and lV include this passage. Johnson. 109:268. n. 29b, following 
Wells. 140. believes this is an apocalyptic interpolation. Certainly v. 9 and possibly v. 14 are 
Christian additions. However. the historical overview form and most of the content are typical 
of other Jewish apocalyptic materials. Charles rejects Well's view and argues that the passage 
should not be seen as Christian, except for a few added words (e.g. God dwelling in visible 
fonn on earth and the references to baptism: see Charles' editorial note in Wells, 268, n 29b). 
Torrey, 133, notes that v. 8 is a reference to the second temple not the messianic age (Wells, 
140). since iniquity grows during that time. Since there is no reference to the destruction of 
the second temple, this passage should be dated at about the same time as the rest of LA,. 



present evil age is temporary (v. 4). and an  age of righteousness is coming (w. 9-12). There is 

an important reference to the redemption of creation: "Heaven and earth, nights and days, and 

all creatures will obey him and not ignore his commandment nor change its works (v. 12). 

This refers to the transformation of all creation, so that even the material world will obey God's 

will. God will dwell on earth in the presence of human beings (v. 9, 15). While this may refer 

to a messianic kingdom on earth rather than a new earth, it nevertheless suggests the 

transformation of the material world and affirm the importance of the earth in God's scheme. 

b. Earthly and Heavenly Paradises 

There are two Paradises described in these books: (11 an earthly one, which is the 

garden of Eden (LAE 25:2): and (2) a heavenly one (LAE 25:3). There are only a few references 

to the heavenly Paradise, which is called the "Paradise of righteousness" (LAE 25:3) and the 

"Paradise of visitation and of God's command (LAE 29: 1). This is the dwelling place of God 

and the angels (LAE 25:3), and is located in the "third heaven" (Ap. Mos. 37:5: 401). The 

earthly Paradise receives more stress in these books, largely because of the interest in the 

events surrounding and resulting fiom the Fall (LAE 3: 1: 4: 1: 25:2; 36:2 (Ap. Mos. 9:3): LAE 

37: 1; 40: 1-2 (Ap. MOS. 13: 1, 2(?)): LAE 406: Ap. MOS. 20:4: 22:3-4; 27: 1, 4; 29:3, 5-6; 38:4; 

39: 1: 40:6-7). This earthly Paradise still exists after the Fall, even at the end of Adam's Me 

(LAE 36:2 (Ap. Mos. 9:3): LAE 40:6). There is some confusion of the two Paradises in the 

description of the burial of Adam in Ap. Mos. When Adam died, God forgave him and 

commanded that his body be taken immediately to the heavenly Paradise in the third heaven 

(Ap. Mos. 37:4-5: cf. 38:4). He was to wait there until the day of the Resurrection and the 

Judgment (Ap. Mos. 37:5). Yet in Ap. Mos. 39: 1 and 40:7, Adam's body was buried in the 

ground in the earthly Paradise, near the spot where God formed him from the dust of the 

earth. 

There is a certain ambiguity about whether the righteous will enjoy the heavenly 



Paradise or the restored earthly Paradise (e.g. Ap. Mos. 13:2,4). Adam's soul244 is taken to 

the heavenly Paradise when he dies, yet this appears to be only for a temporary period while 

he awaits the Resurrection (Ap. Mos. 37:4-6). This does not appear to be a time of bliss for 

Adam. but a sort of semi-conscious state245 in which he awaits the Resurrection. Several 

passages imply that the earthly Paradise of Eden will be reopened to humanity in the last 

days. The oil of the tree of mercy in the original earthly Paradise will be accessible to humani- 

ty (LAE 42: 1 (Ap. Mos. 13:2)). This suggests that there is a material aspect to the future 

existence of the righteous after the Resurrection, not a purely transcendental heavenly 

existence. When God appeared in Eden after Eve sinned, the plants that withered were re- 

stored (Ap. Mos. 22:3), which shows that God's presence brings healing to creation. It also 

anticipates the restoration of Paradise in the last days. Tne hope of the book generally focuses 

on the restoration of the earthly Paradise more than on a transcendental heavenly existence. 

4. The Personification of Creation 

There are several passages in which nature is personified. When Adam is standing in 

the Jordan river to do penitence, he commands animals and the waters of the Jordan to 

mourn with him and to gather around to protect him (LAE 8: 1-3 (Ap. Mos. 29: 13- l4)).'& 

Their obedience is more than simply animal training. It suggests a degree of consciousness for 

animals and even some natural objects such as a river. Even when animals disobey a human 

command they show a power of conscious choice. For example, after a wild animal attacks 

and bites Seth, Gve and Seth engage the animal in a conversation (Ap. Mos. 10-12 (LAE 37- 

39)). While LAE lirnits this to the serpent that is indwelt by the devil (LAE 37: 1). Ap. Mos. is 

'%f. Ap. MOS. 39. where God speaks to Adam's soul and 41: 1. where God speaks to 
Adam's corpse, 

248~p. MOS. 29:13-14 is h m  a section only found in MSS F and H. However. the concepts 
are found elsewhere in the Ap. Mos. and the passage is a direct parallel to LAE 8: 1-3. 



vague about the kind of animal, which implies that animal consciousness and perhaps even 

speaking ability was much more widespread at that time. Neither book says why animals do 

not speak more commonly today. unlike Jubilees, which sees the end of animal speech as a 

consequence of the Fall (Jub. 3:28) .247 

Animals and inanimate objects also have emotions and pray. During Adam's penitence 

in the Jordan, the animals mourn and weep for Adam's sin (LAE 8: 1-2 (Ap. Mos. 29: 14)). In 

Ap. Mos., the animals pray that Adam would be forgiven (Ap. Mos. 29: 14; 36: 1). When Adam 

dies, the sun and moon darken for 7 days (LAE 46: 1). which Ap. Mos. interprets as prayer for 

Adam (Ap. Mos. 36: 1-3). This sorrow and prayer for the sin of Adam show a remarkable 

solidarity between humans and animals and a concern for how human sin has an impact on 

the natural world. 

The passages that personify creation senre to highlight the sin of Adam and Eve and 

the effects of sin on the natural world. The disobedience of animals is due to the Fall. When 

they do obey Adam, it is to help him repent from sin. When animals talk, they speak of how 

human sin brought damage to the natural world. Natural objects mourn and intercede for 

human sin. 

5. Summary of the Apocalypse of Moses and the Life of Adam and Eve 

The corruption of creation is an important theme in Ap. Mos. and LAE, since both 

books focus on the Fall and its consequences. The disobedience of Adam and Eve brought 

major changes to the natural order: death, bodily pains, disease. birth pangs and a Me of 

hardship and labor for all descendants of Adam and Be .  A s  soon as Eve ate the forbidden 

fruit. the leaves of the trees in Eden dropped, showing a solidarity between humanity and 

nature. The ground began to bring forth crops only with considerable human labor. while 

2 4 7 ~ f .  Josephus, Antfquittes, i 1.4. See Mom,  73-4. for Greek writers who ascribed rational 
thought to animals. 



weeds began to grow vigorously. Ap. Mos. stresses that animals became disobedient to 

humanity. Yet the corruption of creation is not complete. since animals sometimes obey 

human commands and even intercede for human sin. 

Ap. Mos. and LAE show some concern for the redemption of creation. but the theme is 

not developed as  fully as in some other Jewish apocalyptic writings. In the last days. the 

effects of the Fall will be reversed: Humanity will again have access to the earthly Paradise and 

its Tree of Life. The evil human heart will be removed and humanity will have rest and great 

joy. Some manuscripts indicate that all creation, including heaven and earth, will obey God 

forever. 

Animals and sometimes inanimate objects are personified in both Ap. Mos. and LAE. 

They show consciousness, emotion, power of choice and at times even the ability to speak. 

Nature mourns for the sin of Adam and intercedes on his behalf. Every passage in which 

nature is personified focuses on the sin of Adam and its effects on creation. 

The following table summarizes the key points concerntng the corruption and redemp- 

tion of creation in Ap. Mos. and LAE: 

Table 23: Summary of the Apocalypse of Moses and The Life of Adam and Eve 

Personification of Nature Corruption of Nature 

1) The Fall brought death, bodily pains, disease, birth pangs, 
hardship and labor to humanity. 
2) After the Fall, people were forbidden to enter Paradise. 
3 )  The Fall damaged the natural world: the ground brings forlh 
crops only with labor; animals became disobedient. 
4) Ap. Mos. emphasizes the change in animals more than LAE. 
5) The corruption of aeation is not complete: at times animals 
obey and intercede for humans. 

1) Animals and same inanimate 
objects have emotion, conscious- 
ness, power of choice and some 
times speaking ability. 
2) Personification highlights the 
effects of original sin on crealion. 

Redemption of Nature 

1) In the last days, humanity will 
again gain access to the earthly 
Paradise and enpy a life of joy and 
rest. 
2) In some manuscripts heaven, 
earth and all aeation will obey God 
forever. 



CHAPTER 6: 

SUMMARY: THE CORRUPTION AND REDEMPTION OF CREATION 
IN JEWISH APOCALYPTIC LITERATURE 

k Oeneral Trends 

The corruption and redemption of creation are frequent themes in Jewish apocalyptic 

literature. There are very few apocalyptic works, in fact. that do not address these issues to 

some extent. Collins argues that one of the major characteristics of the Jewish apocalypses is 

a concern with cosmic transfornation. He notes also that all apocalypses deal with the 

underlying problem that "this world is out of joint."' 

Of the apocalyptic writings studied here, only AW does not discuss these themes at  all, 

though even AW has a reference to the transformation of heaven and a temporary period of 

material prosperity on earth. BP 2 does not discuss corruption, but it refers to the eschato- 

logical transformation of the earth. Even those writings that emphasize the regularity of 

nature also refer. at least in a limited degree, to the conuption of creation, especially at such 

critical times as the pre-Flood era and the final days of history. 

Apocalyptic literature also frequently points to a solidarity between humanity and the 

natural world (BW 6- 16: Jub.: 4 Ez.: 2 Bar.: Ap. Mos./LAE). The world was made for humani- 

ty, particularly the righteous people of God (4 Ez: 2 Bar). This accounts for the impact that 

human sin has on nature. Since the world was made for humanity and humanity is closely 

linked with the world, human sin profoundly aiTects the creation. This also Implies that the 

redemption of creation will be associated with the eschatological return of humanity to 

'Collins, "Jewish Apocalypses." 27-8: Collins, "Introduction," 6-7, 17. Of the 15 apocalyptic 
works Collins classines as Jewish apocalypses, 12 refer to cosmic transformation. Cf. Russell, 
Method and Message. 280-4. 



righteousness and obedience to God. 

B. The Corruption of Creation 

Of the Jewish apocalyptic materials studied, all except for AW and BP 2 address the 

question of the corruption of creation. There are several approaches taken by the Jewish 

apocalyptic writings: (1) The majority say that the natural world has been corrupted by sin, at 

least to some degree (BW 6-16; BW 17-36; AB 80; AA; 1 En. Noah; Jub.; 2 En.; BP 3; 4 Ez.; 2 

Bar.; Ap. Mos. /LAE). (21 By contrast, some apocalyptic writings emphasize the consistent 

operation of creation or its obedience to God's laws (BW 1-5; AB. except 80; BD 83-84 (but cf. 

AA); Ep. En.; BP 1). (3) Others refer to the consistency of creation, but also acknowledge a 

limited corruption of creation. Either some parts of the natural world may be conupted (BW 

17-36; Jub.; 2 Bar.; Ap. Mos./LAE) or creation may be corrupted at certain times, such as 

prior to the Flood or in the last days (AB 80; Jub.; 2 En.; BP 3; 2 Bar.). Thus, although many 

apocalyptic writings stress the consistent operation of nature, they also achowledge that 

some things are not right about the natural world and that the natural world has been 

damaged by sin. 

Figure 1: Apocalyptic Views of the Corruption of Creation 

[Not mrn@tedl Corrupted Not dscussed 
I 1 r 

Natue consistent Natlre obeys angelic sin By human sin 
I r 1 I I 

A0 
ED 
Jub 

=:~FJ Jub lEscha+ia! 1 Partially BW 1-5 
A0 
ED 

Watchei'sl l~schatolo~ical Fall 

2 En 
BP 1 
BP 3 

Ap;;&EllEnNoah~~ 1 1  1 1  1 1  ?Bar 1 1  I 
EP En Jub 

2 En 
BP 3 

I I I 
BW17-36 

BW 17-36 
AA 

BP 3 

BW6-16 
4 Ez 
2 Bar 

Ap MoslLAE 

A080 Jub 
2 En 
BP 3 

BW6-16 
AB 00 
dub 
4 Ez 

A080 
2 Bar 



1. Causes of the Corruption of Creation 

Whenever the created world is corrupted, it is due to sin.2 Jewish apocalyptic writers 

a f h n  with Gen. 1 that God originally made the entire creation good. But something went 

wrong and now the whole created world is damaged. In the apocalyptic materials studied, 

however, neither the created world nor matter are inherently evil. 

In the Jewish apocalyptic writings. times of increasing human sin are ofken accompa- 

nied by the corruption of creation and the disruption of the proper operation of nature. In 

many instances when unrighteousness fncreases there are also cosmic disasters. The pre- 

Flood era and the time just prior to the end of the world are both times of great unrighteous- 

ness as well a s  times of major changes in the operation of the world. By contrast, when the 

people of God return to righteousness in the new age or the messianic ldngdom, nature will be 

perfected and become superproductive. Even the writings that generally emphasize a 

consistent operation of the natural world acknowledge such times of deviation from the normal 

patterns of nature. This is particularly striking in AB 80. which says that in the last days the 

stars will wander from their normal patterns, in sharp contrast to the perfect consistency of 

the natural order in the rest of history as  described in the rest of AB. 

Creation is corrupted either because of (1) human sin (2 En.: 4 Ez.; 2 Bar.; Ap. 

Mos./LAE): (2) the sins of fallen angels or Watchers (BW 6-16; AA; 1 En. Noah): or (3) both 

human and the Watchers' sins [BW 17-36: AB 80; Jub.; BP 3). Human sin is the most 

common cause. There are several aspects of human sin that damage the natural world: (1) the 

Fall (Jub.; 4 Ez.; 2 Bar.: Ap. Mos./LAE); (2) widespread evil in the pre-Flood generation (Jub.: 

2 En.: BP 3); (3) ongoing sin throughout history (BW 6-16; AB 80: 4 Ez.: 2 Bar.): and (4) the 

eschatological increase of human sin (AB 80; Jub.: 2 Bar). Several writings combine more 

%e only exception is the secondary thread in 4 Ezra about increasing moral and physical 
corruption due to the advanced state of the earth. This does not fit the major theme of 4 Ezra, 
however, which stresses human accountability for sin and the corruption of the age. 



than one of these factors (AB 80: ongoing, eschatological; Jub.: all four; 4 Ez.: Fall, ongoing; 

2 Bar. : Fall, ongoing. eschatological). 

When the Fall causes the corruption of creation, the damage always affects the overall 

characteristics of life in this age (Jub.: 4 Ez. ; 2 Bar.; Ap. Mos. /LAE). Writings that focus on 

the Fall generally see this age a s  an age of corruption. Ongoing human sin also tends to be 

associated with a general corruption of creation throughout the age (BW 6- 16: AB 80; 4 Ez.; 2 

Bar.). On the other hand, when there is an eschatological increase in human sin, it is 

associated with eschatological cosmic disasters and a disruption of the normal orderly 

operation of the natural world (AB 80; Jub.; 2 Bar.). 

The idea that ongoing sin causes damage to the whole natural order is an extension of 

OT land theology. In the Crr when Israel is obedient to God, the land is fruitful, but when 

Israel is sinning the land loses fertility (Deut. 28:l-24; 29:22-29: Lev. 18:24-28; cf. Gen 4:ll- 

12). The OT prophets and Jewish apocalyptic writings extend the concept to the whole created 

order. The created order is desolate or fruitful depending upon Israel's obedience (Is. 7:23-25; 

8:2 1-22; 9: 18-2 1: l3:9- 13; 24:4-6; 33:7-9: 32:g- 14: %:8- 17: Jer. 4:23-26; Amos 4:7-9; Hos 

4: 1-3). Creation will be renewed when the people of God are renewed (Is. 11:6-9; Jer. 50:34: 

Ez. 34:25-31: Hos. 2:18-23; Zech. 8:12).~ 

An early concept in Jewish apocalyptic literature is that creation is corrupted by the sin 

of the fallen angels or the Watchers, who mated with human women and taught forbidden arts 

to humanity in the pre-Flood era. This is introduced by BW 6- 11 and is followed by several 

writings that use the Watcher tradition (AA; 1 En. Noah; Jub.: BP 3). This is an explanation 

for sin and the harsher side of nature that absolves humanity of responsibility. Nevertheless. 

it establishes a clear relationship between sin and the corruption of creation. While in most 

apocalyptic materials the corruption of creation is due either to the Fall of Adam or the 

'Sylvia C. Keesmaat. "Exodus and the Intertextual Transformation of Tradition in Romans 
8: 14-30," JSNT 54 (1994): 43-4. 



disobedience of the Watchers. Jub. combines both ideas and associates the conuption of 

creation with sin in general. 

Generally sins at the time of the Flood do not cause a permanent change in the natural 

order. although the natural world sdfers at the hands of sinful people and the fallen angels. 

BP 3 and 2 En. are exceptions. since they describe fundamental changes in the operation of 

the cosmos due to the sin of the Watchers, so that nature no longer operates as  God designed 

it. 

Both humans and the Watchers are accountable for their sfns against the natural 

world (BW 6-16; Jub.; 2 En.; 2 Bar.). In 2 En. humans will be judged for mistreatment of 

animals. The natural world is a victim of the sins of both humans and the Watchers (BW 6- 

16; BW 17-36; M Jub.; BP 3). Personification of creation frequently stresses this idea. Thus 

the natural world cries out for release from oppression (BW 6-16: AB 85-90) and it even has 

sorrow due to human sin (4 Ez.; Ap. Mos/LAE). 

In some instances. parts of the natural world disobey God's plan (BW 17-36; AB 80: 

Jub.: Ap. Mos./LAE). When parts of nature disobey God's design, they are held morally 

accountable. In some instances the natural world initiates disobedience on its own (BW 17- 

36). Generally. however, the disobedience of the creatures is associated with human or angelic 

sin, and so is a reflection of the disruption of the normal operation of creation. Even when 

natural objects initiate their own disobedience, it is an indication that creation has been 

corrupted by sin. In BW 17-36, for example, the disobedience of the wandering stars is 

associated with disobedient angels. Both the stars and the disobedient angels will be eternally 

punished. This may allude to the Watcher tradition and it may suggest that the stars wander 

as a result of the fall of the Watchers. 

In a few passages in 4 E Z . , ~  the advanced age of the earth causes the moral and 

physical decay that is characteristic of this age. This idea, however, is secondary to the 



emphasis that the Fall and ongoing human sin corrupted creation and led to this age of 

hardship and corruption. 

2. Aspects of the Corruption of Creation 

The Jewish apocalyptic writings frequently say that sin introduced disease, death, 

decay, corruption, suffering and sorrow to this life (Jub.; BP 3; 4 Ez.; 2 Bar.; Ap. Mos./LAE). 

Regardless of whether the focus is on the sins of the Watchers (BP 3) or humans (Jub.; 4 Ez.; 

2 Bar.; Ap. Mos./LAE), the results are similar. In materials that stress the Watchers' sins, 

nature is usually a victim and suffers due to the sins of the Watchers (BW 6-16; BW 17-36; 

A& Jub.; BP 3). In BP 3, however, and to some in extent BW 6-16, humans also are victims of 

the Watchers' sins. The disobedience of the Watchers introduced sin. suffering and death into 

the human race. In other writings (Jub.; 4 Ez.; 2 Bar.; Ap. Mos./LAE), the Fall of humanity 

had the same consequence. A related secondary theme is that the human lifespan was 

shortened due to the Fall (Jub.; 2 Bar.). In Jub. and 2 Bar. premature death as a conse- 

quence of the Fall is held in tension with the idea that death itself is a result of the Fall. No 

attempt is made to reconcile the two views, although the emphasis in Jub. and 2 Bar. is that 

the human lifespan was shortened. 

In general. life in this age is characterlad by vanity due to the problems of life (4 Ez.; 2 

Bar.; Ap. Mos. /LAE). Labor is futile since hardship and failure are inevitable (Ap. Mos. /ME). 

2 Bar. is especially graphic in its description of the futility of this present life. The best things 

In life are subject to limitations and will eventually pass away in death: beauty, youth, 

strength, wealth. happiness. Cven life in Zion is futile. since Jerusalem will soon be destroyed. 

However, there is hope, since the vanity of this life will end when the new world comes (4 Ez.; 

2 Bar.). 2 En. also speaks of "this vain world," but in the sense that it is futile to follow the 

path of sin, because it will not lead to eternal life. 

The Fall also led to major disruptions in the previously orderly operation of nature 



(Jub.; 4 Ez.: 2 Bar.; Ap. Mos./LAE). The behavior of animals changed after the Fall, so that 

they are no longer as obedient to humanity (Jub.: Ap. Mos/ll\E). Prior to the Fall, animals 

could speak, but that ability was lost as a consequence of the disobedience of Adam and Eve. 

Many apocalyptic writings say that the earth itself was corrupted by sin, either through the sin 

of the Watchers (BW 6-16: 1 En. Noah: Jub.) or through the sin of humanity at the Fall (Jub.; 

4 Ez.; Ap. Mos./LAE). 

A recurrent theme is that some parts of nature disobey God's design because of human 

or the Watchers' sin (BW 17-36: AB 80: Jub.; Ap. Mos./LAE). The sin of the Watchers led to 

cosmic irregularities, such as aberrations in the patterns of certain heavenly luminaries, 

earthquakes. widespread crop failure, plagues, birth defects, and disturbances among animals 

(BW 6-16; BW 17-36; 1 En. Noah; Jub.; 2 En.; BP 3). Although such aberrations were largely 

limited to the pre-Flood era, these problems show the close relationship between sin and the 

corruption of the natural world. 

Similar disturbances will occur at the end of time. There will be numerous eschato- 

logical cosmic disasters (AB 80; 4 Ez.; 2 Bar.; Jub.1, such as stars, sun and moon deviating 

from their appointed paths, earthquakes, widespread crop failure, plagues. blrth defects, and 

disturbances among animals. Although on one level these catastrophes are a punishment for 

human sin, on another level they are a sign of the disruption of the orderly operation of nature 

due to sin. In AB 80, for example, the stars wander due to the sin of the angels who are 

responsible for the operation of the cosmos. In 2 Bar., human sin even corrupts the angels, 

leading some into sin. This is a reversal of the pattern of the Watcher tradition. in which the 

sin of the fallen Watchers led to human sin (BW 6-16; BP 3). 

"Corruption" has a dual sense in apocalyptic literat~re:~ (1) It can be used in the 

 he word "corrupt" (Latin comptus, Greek 40apto5, etc.) and cognate words are used 
especially frequently in 4 Ezra and 2 Baruch, and less frequently in 1 Enoch and 2 Enoch. 
The concept also appears even when the speciflc word is not used. The Aramaic word 537 is 
found in the Book of Giants found in Qumran in reference to the corruption brought by the 



physical sense that life in this age is subject to decay. disease, death and suffering. (2) It can 

also be used in a moral sense to refer to widespread evil. All Jewish apocalyptic writings use 

"corruption" in both senses to some degree. Even when one aspect of corruption is primarily 

in view, the other tends to be in the background. This helps explain the close connection 

between sin and the conuption of creation. When there is widespread sin (moral conuption), 

there are also death, decay, suffering and the futility of life (physical corruption). Both human 

life and the natural world itself suffer damage from sin. This close connection between the two 

sides of corruption will be especially apparent in the period of eschatological trials, when there 

will be both widespread evil and unprecedented cosmic disasters. 

3. The Degree of Corruption 

There is a tension between two themes in Jewish apocalyptic literature: (1) the natural 

world over which God has control operates consistently and obeys God; and. (2) some things 

are not right about this world and age due to sin. Although these themes might appear to be 

at opposite ends of a spectrum. most of Jewish apocalyptic writings refer to both, at least to 

some extent. Those writings that stress the consistent operation of the natural world (BW 1-5: 

AB 72-79: BD 83-84: Ep. En.: BP 1) emphasize the regular patterns of the heavenly luminaries 

and the cycles of nature. Although a few writings are exclusively on the consistency side of the 

spectrum (BW 1-5; AB 72-79 (contrast ch. 80); BP 1). most works that refer to the consistency 

of nature also acknowledge certain times when sin abounds and the natural world deviates 

from its normally consistent pattern (BW 17-36; AB 80; Jub.; 2 En.: BP 3; 2 Bar.; Ap. 

Mos. /a). The pre-Flood generation (BW 6- 16; 1 En. Noah; Jub.: 2 En.; BP 3; 2 Bar.) and 

the end times (BW 17-36; AB 80; Jub.; 4 Ez.; 2 Bar.) are the major periods of deviation. Pre- 

Flood sin is often a type of the increased eschatological sin (BW 6-16; AW: Ep. En.; Jub.; 2 

fallen Watchers (4QEnGiantsa 8.11). This passage is very similar to 1 En. 7:6. See Milk,  
Enoch 3 15. 
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En.; BP 2; BP 3). Several writings suggest that only some aspects of creation are damaged, 

such as some wandering stars (BW 17-36; Jub.; BP 3; 2 En.; 2 Bar.; Ap. Mos. /LAE). Others. 

however, rninlmize the consistency theme and lay stress on the corruption of this age and the 

damage that this world has suffered due to sin (BW 6- 16; AB 80; AA; 1 En. Noah; 4 Ez.). 

None of the Jewish apocalyptic materials studied. however, go to the extreme of saying 

that the material world is evil or completely corrupted. They a h  that the material world 

was created by God, even though it has suffered damage due to the sins of humans and the 

fallen Watchers. Thus Jewish apocalyptic literature generally is not world-denying. Rather, 

apocalyptic literature sees this world as corrupted and damaged due to human and/or angelic 

sin. Thus there is a forward-looking perspective in Jewish apocalyptic literature that seeks the 

time when this damage will be reversed and the natural world will be redeemed. The people of 

God are to place their hopes in the future perfect worldjage, rather than the present corrupted 

world. 

4, Summary of the Corruption of Creation 

The following table summarizes the major aspects of the corruption of creation in the 

Jewish apocalyptic writings: 

Table 24: The Corruption of Creation in Jewish Apocalyptic Literature 
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C. The Redemption of Creation 

The redemption of creation is a major theme in Jewish apocalyptic literature. Of the 18 

writings studied, all but flve address the subject (BW 1-5; AB 80; BD 83-84; Ep. En.; BP 1). 

Further, these writings that do not mention the theme are subsections of larger portions of 

1 Enoch that do deal with this theme, at least in their final redaction.= 

In most cases, the transformation of creation or the new creation is a response to the 

cosmic effects of sin. God will reverse the damage that sin caused to the natural world. Yet 

the redemption of creation is so important in Jewish apocalyptic literature that the theme even 

occurs in some materials that stress the regularity of the operation of the natural world (e.g. 

B) 

1. The Relationship Between the Old and New Creation 

Jewish apocalyptic writings M e r  in their view of the relationship between the old 

creation and the new creation. They are fairly evenly divided between two major approaches: 

(1) There will be a new creation with a new heaven and earth CAB; AW; BP 3). (2) The present 

- 

6BW 1-5 refers to the cataclysmic end of the world. but it is in a part of BW which deals 
with the redemption of creation in several significant passages. BP 1 does not treat the theme, 
but the other parables do. Although AB 80 does not address this theme. AB 72-79, 82 does. 
The first dream vision (BD 83-84) does not treat the theme. but the second (AA) does. In the 
final redaction, Ep. En. is joined with AW and 1 En. Noah, which discuss the redemption of 
creation. 



creation will be renewed (BW 1-5.6-16; BP 2). Several works hold both ideas in tension (Jub.; 

4 Ez.; 2 Bar.). In Jub. the transformation of creation dominates, while in 4 Ez. and 2 Bar. the 

new creation motif dominates. 

The writings that stress a new creation tend to speak of the end of this world and the 

destruction of heaven and earth, in preparation for a new creation (AW; 2 En.; 4 Ez.; 2 Bar.). 

Frequently the end of the age is marked by an eschatological cataclysm, with cosmic disasters 

and radical changes in the normal operation of nature (BW 1: BD 83-84; 2 En.; 4 Ez.; 2 Bar.). 
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Figure 2: Apocalyptic Views of the Relationship of the Old and New Creations 

The "end of the world," however, does not always refer to the actual destruction of the 

physical created order. Sometimes, as in 4 Ez.. it refers to the "decisive turning point of 

history" ' or the event that signals the start of a new age or world order. This concept is 

consistent with the view found in some apocalyptic writings that there will be a transformation 

or renewal of the existing creation. In these cases, there is an ambiguity of the term "world," 

which can also mean "age."' 

Among the apocalyptic writings that stress continuity between the old and new 

- 

7Stone, Fourth Ezra, 169. 

%atin saeculun; Syriac 'lrn; &v: &Y. Stone, Features, 35: 147-87. 



creation, several motifs appear: (1) This world, including nature. will be transformed and 

perfected (BW 1-5. 6- 16; Jub.; BP 2; to a lesser extent. 4 Ez.; 2 Bar.). (2) God will reverse the 

damage that the Fall, the sin of the Watchers and ongoing human sin have brought to the 

created order (BW 6-16; Jub.; BP 3; 4 Ez.; 2 Bar.). (3) Many writings stress the continuity of 

the future Paradise with Eden (BW 17-36; AE3; 2 En.; BP 3; 4 Ez.; 2 Bar.; Ap. Mos./LAE). 

Paradise already exists, often reserved in a secret place. (4) Some look forward to a restoration 

of the perfect pre-Fall conditions that humanity enjoyed on earth (A*: 2 En.; 4 Ez. (?)). (5) 

Others idealize the future world as even greater than the pre-Fall world (BW 6-16; BP 2). 

In most cases, the transformation of the world is an instantaneous and climactic event 

at the end of history. It involves a recreation of heaven and earth by an act of dMne power. It 

is a decisive change from the present age of evil and corruption to a new eternal age of 

righteousness and blessing. Jub. is an exception, for it describes a gradual renewal of the 

world. The benefits to humanity and the changes in the natural world will progressively 

increase in the last days. 

A recurrent motif is the Flood as  a type of eschatological events. Apocalyptic writings 

frequently speak of two judgments, with the Flood functioning a s  a type of the final Judgment 

(BW 6-16; AW; Ep. En.; Jub.; 2 En.; BP 2.3; cf. Ap. Mos./LAE). In a few cases, the Flood 

serves as a type of the new creation (BP 3; 4 Ez.). In these passages, the Flood does not 

simply function a s  a judgment but it also brings renewal and the cleansing of the world. Thus 

the transformation of the world after the Flood is a picture of the changes in the world at the 

end of the age. 

2. The Future D ~ e l l h g  Place of the Righteous 

Jewish apocalyptic wrltings are divided over the final dwelling place of the righteous. 

(1) The majority refer to an earthly dwelling f ~ r  the righteous (BW 1-5; 6-16; A& 1 En. Noah; 

Jub; 2 En.; BP 2, 3; 4 Ez.). (2) A few refer exclusively to a transcendental heavenly dwelling for 



the righteous CAW; Ep, En.; BP 1). (3) Some allow the righteous access to both heaven and a 

renewed earth in eternity (2 En.; BP 2; 2 Bar.; Ap. Mos/LAE (?)I. 

There are two types of idealized earthly dwelling places for the righteous: (1) Many 

apocalyptic writings refer to a temporary golden age of prosperity on earth (BW 6-16: AW: 

1 En. Noah: BP 2; 4 Ez.: 2 Bar.). Frequently this golden age is associated with the Messiah 

(A& AW; BP 2; 4 Ez.; 2 Bar.), although BW 6-16 has an idealized period of earthly prosperity 

following the Flood. (2) Other writings describe an eternal dwelling of the righteous on the new 

earth or in a restored earthly Paradise or Eden (BW 1-5; BW 6- 16; 17-36; Jub.; 2 En.; BP 3; 

4 Ez.; 2 Bar.; Ap. Mos./LAE). Several writings include both a temporary golden age and an 

eternal earthly dwelling place for humanity (BW 6-16; AA; 4 Ez.; 2 Bar.). In some instances it 

is not clear which of these earthly places of blessing is in view, since the description of one can 

be intertwined with the other (e.g. BW 6-16) or the descriptions can be inconsistent (Jub.). 

I 

Earth 

BW 1-5 
BW 6-1 6 

8P 3 (?) 

2 Bar 

Ap M o s M  (?) 
1 En Noah 2 Bar 

2 En BP 2 4 E t  BP 2 2 Bar 
4 Ez (?) 4 Ez (?) 

2 Bar 2 Bar 2 Bar 
MosRAE Ap M o s M  

Figure 3: Apocalyptic Views of the Destiny of the RigMeous 

3. The Eschatological Changes in Creation 

Apocalyptic writings describe many changes that will take place when creation is 

redeemed. There will be a transformation of heaven and earth, resulting in fundamental 

changes in the operation of nature. The changes are usually eternal (BW 1-5, 6-16: AB; AA; 

AW; 2 En. 4 Ez.: 2 Bar.; Jub.), although some writings refer to changes that affect primarily 



the temporary golden age on earth (BW; BP 2; AA, AW: 1 En. Noah: 4 Ez.: 2 Bar.). 

The most widespread change will be the elimination of death and disease. The damage 

done by the Fall, the Watchers' sins and ongoing human sin will be reversed and the curse of 

death will be removed (BW 6-16; Jub.; 2 En.; BP 3; 4 Ez.; 2 Bar.). Apocalyptic writings have 

two views about the reversal of death: (1) death will be eliminated completely (2 En.; 4 Ez.; 

2 Bar.); or. (2) untimely death will be elimhated and the human lifespan will be radically 

lengthened (BW 6-16; Jub.). It is frequently sald that there will be no suffering, affliction or 

disease in the future world (BW 1-5, 6-16; Jub.: 2 En.; BP 2, 3; 4 Ez.; 2 Bar.). Corruption will 

be eliminated both in the moral sense of sin and in the physical sense of the disease and 

decay that afflicts this world due to sin (2 En.: BP 3; 4 Ez.; 2 Bar.). 

The earth and nature will undergo significant changes. Many writings refer to the 

transformation of the earth itself (BW 6- 16; BP 2, 3; 4 Ez.; 2 Bar.; Jub.). The transformation 

of nature will be comprehensive. affecting both plants and animals. Plants will become 

superproductive, producing many times their normal fruit with no human effort (BW 6- 16; AA; 

2 En.; 2 Bar.). Sometimes animals will have a place in the new world. The behavior of 

animals, however. will change so that wild animals become tame and obedient to human 

beings, and no longer harm people (Jub.: 2 En: 2 Bar.). 

There will be cosmic changes as  well. The heavenly luminaries will be transformed. 

They will become significantly brighter and pesectly consistent in their operation (AW; Jub.). 

There will be a new heaven 0 or the present heaven will be transformed and become a place 

of even greater glory (BP 2; Jub.). 

The redemption of creation is often associated with the eschatological righteousness of 

the people of God. even as the corruption of creation is associated with sin. In the new age or 

messianic kingdom, when the evil people are sent to eternal punishment and only the 

righteous dwell on the earth, the whole created order will function in a more harmonious 

manner (AW; BP 2; 4 Ez: Ap. Mos./LAE; Jub.). Writings that refer to a temporary eschatolog- 



ical golden age or messianic kingdom also often describe nature in idealized terms - the 

ellmination of suffering and disease. prolonged human lifespan, superproductivity of crops, 

harmonious animal behavior, and other features of the perfection of the natural order 

(BW 6- 16: 2 Bar.). 

4. Nature in the Future World 

Many apocalyptic writings describe aspects of nature that will appear in the new world 

(BW 1-5. 6-16. 17-36 (3); Jub.: 2 En.; BP 2: 4 Ez.: 2 Bar.). Plants are frequently described (BW 

6-16, 17-36: Jub.: 2 En.; BP 3; 4 Ez.; 2 Bar.). They often become superproductive (BW 6-16: 2 

En.; 2 ~ar.):  reversing the curse on the ground as a result of the Fall (Gen. 3: 17-19). 

Sometimes animals live in the new age, with wild animals no longer causing harm (Jub.: 

2 En.; 2 Bar.). The heavenly luminaries will shine with even greater brightness than in the 

present age (AW; Jub.). 

Whether the future human dwelling place is in heaven or on earth, it frequently 

includes features of nature. which are often richly described (BW 1-5, 6- 16; Jub.; 2 En.; BP 2, 

3 (?); 4 Ez.: 2 Bar.). The references to Paradise or Eden as a place of final blessing for the 

righteous suggest an environment in which nature functions perfectly (BW 17-36; Jub.; 2 En.; 

2 Bar.: Ap. Mos./LAE). Often this is the same Paradise that Adam and Eve enjoyed (BW 17- 

36; AB; 2 En.; BP 3: 4 Ez. (?): 2 Bar.; AP. Mos./LAE). In some cases it is difficult to tell 

whether Paradise is an actual earthly, material location or a place of heavenly blessing 

described symbolically (BP 3: 4 Ez.). 2 En. and Ap. Mos./LAE postulate two Paradises, a 

heavenly one and an earthly one. In 2 En. both are W e d  so that the righteous can travel 

between them. 

Many writings clearly identify Paradise as an earthly dwelling place with a perfected 

' ~ f .  similar prophetic descriptions of the new earth in Amos 9:13-15; Hos. 2:21-23; Is. 
5:lO: 30:23-25: 65:17-25: Ez. 34:26-27: 36:8,29-30; Zech. 8:12; Jer. 31:12: Ps. 72:16. 
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natural world (BW 17-36; 2 En.; 2 Bar.; Ap. Mos./LAE; Jub.). On the other hand, in some 

cases the garden appears to be a picture of a heavenly place of blessing (BW 17-36 (3); BP 3; 

AB; 2 En.; Ap. Mos./LAE). Yet even in these cases there art descriptions of material elements, 

such as  trees, fruit, streams, and other aspects of a garden (BW 17-36; BP 3; 2 En. 4 Ez.; 2 

Bar.). In some instances, such a s  much of BW 17-36, these features of nature in Paradise 

appear to be metaphorical descriptions of spiritual bliss. Frequently, however. such descrip- 

tions suggest an expectation that material features of nature will even be part of the heavenly 

existence of the righteous (e.g. 2 En.). They also reflect the penrasive apocalyptic expectation 

that the material world will be transformed and perfected in the new age. 

5. Summary of the Redemption of Creation 

The following table summarizes the major aspects of the redemption of creation in the 

Jewish apocalyptic writings: 

Table 25: The Redemption of Creation in Jewish Apocalyptic Literature 
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6. Nature in eternity 
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8. End of the worldlage 

End of this world 
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End of this age 

D. The Personification of Creation 

The personification of nature is a frequent feature of the Jewish apocalyptic writings. 

Of the materials studied, only BD 83-84, AW and 1 En. Noah have no personification of 

creation. 

1. Types of Personification 

There are three types of personification of the natural world: (1) Most frequently natural 

objects such as stars. the earth and animals have individual personalities (BW 1-5; 6-16; 17- 



36: AB 80; AA; Ep. En; 2 En.; BP 1, 3; 4 Ez.: 2 Bar.: Ap. Mos./LAE). (2) Occasionally the 

whole natural world is personifled together collectively (BW 1-5: BP 1). (3) In several writings 

angels work behind the scenes to control the operation of nature (Jub; AB: AB 80: 2 En.: BP 1. 

3). Some writings combine both the control by angels and the personification of individual 

aspects of nature (AB 80; 2 En.; BP 1, 3). 

The most common type of personification gives each feature of nature an individual 

personality. The most frequently personified elements are (1) the earth (BW 2-5: BW 6-16; AA, 

Ep. En.; Jub.; 2 En.; BP 2; 4 Ez.; 2 Bar); and (2) the heavenly luminaries, such as sun, moon 

and stars (BW 1-5; BW 17-36; AB 80; Ep. En.; 2 En.; BP 3; 2 Bar.). Other features personified 

are (3) the weather (e.g. lightning, rain, hail, snow, wind: BW 1-5; Ep. En.; 2 Bar.; BP 1, 3); (4) 

seasons [BW 1-5; 2 En.; BP 1): (5) mountains (BW 2-5: BP 2): (6) seas and rivers (BP 3: Ap. 

MosJLAE); (7) trees (BW 1-5); and (8) animals (2 En.; 2 Bar.; Ap. MosJLAE). 

The most frequent type of personification in the Jewish apocalyptic materials is 

anthropopathism, i.e. ascribing human emotions to inanimate objects. (1) AU aspects of the 

natural world fear God (BW 1-5: Ep. En.: 2 Bar.). (2) Created objects have great joy in the 

proper fulfillment of God's design for them (2 En.: BP 2: 2 Bar.). (3) The earth, seas and 

anfmals have sorrow about human sin (4 Ez.: Ap. Mos./LAE). (4) They suffer oppression, fear 

and pain due to the sins of the Watchers (BW 6-16: AAJ and humans (BW 6-16; Jub.; 4 Ez.) 

and they cry out for release from this oppression (BW 6-16; A& Jub.). (5) The earth and 

mountains have great fear as  they anticipate the coming eschatological cosmic disasters (BW 

1-5: Ep. En.). (6) The earth will experience relief when evil is removed in the new age (4 Ez.). 

(7) Creation will have great joy when the Messiah comes and the righteous dwell on the 

renewed earth (BP). 

Many apocalyptic writings ascribe intellectual capabilities to animals and inanimate 

objects. (1) Intellectual understanding is frequently attributed to the whole creation, including 

animals, the earth, seas and rivers, heavenly luminaries, weather and seasons (BP 1.3; 2 En.; 



4 Ez.; 2 Bar.; Ap. Mos./LAE). This often involves the ability to understand the speech of 

humans. God and angels. (2) Animals and inanimate objects also frequently have the power of 

conscious moral choice (l3W 1-5; 17-36; BP 1, 3; A33 80; Ep. En.; 2 En.; 2 Bar.; Ap. Mos./LAE). 

(3) In most cases, the natural world uses this moral capability to obey God, which accounts for 

the consistent operation of nature (BW 1-5; BP 1.3; Ep. En.; 2 En.; 2 Bar.). At times, 

however. this moral choice is used to disobey God's will, and so parts of creation deviate from 

their proper course (BW 17-36; AB 80). (4) In Ap. Mos./LAE the natural world has such a 

great concern for human sin, that animals, the sun and the moon intercede for the sins of 

people. 

In some instances animals and inanimate objects have speaking ability (2 En.; BP 1.3; 

4 Ez.; Ap. Mos/LAE). This ability is used (1) to praise God and give thanks (2 En.; BP 1, 3); 

(2) to cry out for release from the oppression and sin of humans and the fallen Watchers (BW 

6-16; A& Jub.); and (3) to testify in the judgment against humans who treat them improperly 

(2 En.). 

In many apocalyptic writings, the angels control the operation of various aspects of 

nature (AB; AB 80; Jub.; 2 En.; BP 1.3). In most cases this emphasis suggests that God is in 

control of his creation through the mediation of his angels. It also emphasizes the consistency 

of the cycles of creation. In AB 80, however. some of the heavenly luminaries will deviate from 

their proper course in the last days, because the angels controlling them will disobey God's 

commandments. The association of angels with the operation of the natural world highlights 

the connection between righteousness and the operation of creation. When the angels are 

obedient to God, creation operates as God designed; when the angels disobey, the creation is 

corrupted. 

2. Functions of Pemni&ation 

In Jewish apocalyptic literature, the personification of the natural world is closely 



related to the message about the present and future state of nature. It is not incidental to the 

message but serves to convey the message of apocalyptic more intensely. 

There are several major functions of the personification of creation in apocalyptic 

literature: (1) It can stress the regularity of the operation of the natural world (BW 1-5; AB; 

Jub.; 2 En.; BP 1, 3; 2 Bar.). This is especially associated with passages that focus on the 

obedience of creation or the control of angels over the operation of the natural world. (2) The 

obedience of nature to God's will can serve as a model for humans to emulate (BW 2-5; Ep. 

En.; BP 1). This paraenetic function Is closely related to the regularity of the natural world. 

When parts of nature disobey God's will. this serves a s  a model of accountability for sin (BW 

17-36). (3) Personification can stress the corruption of creation (BW 6-16; 17-36; A& AB 80; 

Jub: 4 Ez.; Ap. Mos./LAE). This can be due to the effects of the Fall (Ap. Mos./LAE), the pre- 

Flood sins (BW 6-16; AA). ongoing human sin (Jub.; 4 Ez.), or eschatological sins resulting in 

deviations from the normal cosmic order [AB 80). (4) Personification can highlight eschatologi- 

cal events. The natural world has fear about the impending cosmic disasters (BW 1-5; BP 2; 

4 Ez.). It also has joy about the corning transformation of creation and the renewal of human 

righteousness (BP 2). (5) Personification can demonstrate the solidarity between humanity and 

the rest of creation. Human sin has consequences for the whole created world, not simply the 

human race. This is shown by the pain and sorrow of the natural world due to the sins of 

humans (BW 6-16; A& Jub.; 2 En.; 4 Ez.). by the intercession of the creation for human sins 

(Ap. Mos./LAE) and by the joy of creation when humanity is restored to righteousness in the 

new world (BP 2). 

3. Summary of the Personification of Creation 

The following table summarizes the major aspects of the personification of creation in 

the Jewish apocalyptic writings: 



Table 26: The Personification of Creation in Jewish Apocalyptic Literature 
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CHAPTER 7: 

EXEGESIS OF ROMANS 8: 19-22 

A. The Theme and the Relationship of the Passage to Its Context 

Rom. 8: 19-22 focuses on two major themes: (1) the present corruption of the subhu- 

man creation that resulted from the Fall of Adam: and. (2) the eschatological deliverance of 

creation from corruption to be transformed into a state of freedom and glory. In order to 

understand how this pericope fits into the larger context, it is essential to see that Paul 

repeatedly alternates between these twin themes of the corruption and redemption of creation. 

Rom. 8: 19-22 is a subsection of a larger passage (w. 18-30)' that speaks of the hope 

of future glory amtdst present suffering. Although believers can expect to suffer with Christ in 

this age (v. 17). their suffering is insignificant compared to the glory that they will enjoy in 

eternity (v. 18). Christians groan in suffering as  they await the redemption of their bodies 

(v. 23). men as the rest of creation groans because of the corruption that resulted &om the Fall 

(w. 20-22). Yet believers should have hope (w. 23-25) and coddent assurance (v. 28-30) that 

they will be glorified with Christ. even as the subhuman material creation will be set free and 

transformed (w. 19. 2 1). The Spirit of God helps believers through Me in this age and 

intercedes for them (w. 26-27). 

'The extent of the larger passage is debated. Most see the passage as w. 18-30 (e.g. 
Kasemann, Romans, 23 1: Christoffersson, 141 ; Balz, 93; Peter von der Osten-Sacken, l?dmer 8 
Als Beispiel Paulfrzscher Soterlobgie (G6ttingen: Vandenhoeck and Ruprecht. 19751, 139; 
Douglas Moo, Romans 1-8, The Wycliffe Exegetical Commentary, ed. Kenneth Barker (Chicago: 
Moody, 1991). 544-5). The shift to a series of rhetorical questions in v. 31 marks the start of a 
new section (Christoffersson, 141). Moo believers the inclusion formed by 60t;a in v. 18 and 
tio&l& in v. 30 marks the boundaries of the section. Some start the section at v. 17 instead of 
v. 18 (e.g. Cranfield, Romans. 404). Some believe the passage ends at v. 27 (Balz. 33). Others 
extend the passage to v. 39 (Edwin Lewis, "A Christian Theodicy. An Exposition of Romans 
8:18-30." Int 11 (1957): 405). 



Vv. 19-22 both support and expand on the themes of w. 17-18: (1) Paul supports the 

thesis that believers will enjoy eternal glory despite their present suffering by showing that the 

created order also suffers but will one day be transformed to glory. (2) Paul expands the hope 

of glory to include the transformation of the natural world when believers are glorified. 

Paul uses the divine promise of the ultimate redemption of creation (w. 19-22) as 

support for the Christian hope of eternal glory (w. 17- 18).' This relationship is shown by the 

ydp that links v. 19 to v. 18.' God plans that the natural order will be restored to its proper 

operation so that it may fulfil the purpose for which it was created. The creation eagerly 

awaits the time when believers will appear with Christ in glory (v. 19). because when the 

children of God are glorified then the creation also will be delivered from its slavery to 

corruption and futility (v. 21). The implication Is that if God is going to deliver the natural 

world from the corrupting damage of sin and death, he can also be trusted to redeem the 

material bodies of his children (v. 23) and glorify them with Christ (w. 17-18). The content of 

Christian hope encompasses all of creation, not only believers (w. 19. 2 1). The redemption of 

the bodies of believers (v. 23) flows out of the divine plan to deliver the material world from 

slavery to death and decay (v. 22). 

Vv. 19-22 also develops further the theme of suffering introduced in w. 17-18. 

SdTering is a normal part of the Christian life. Believers must share in the sufferings of Christ 

in order to share in the eschatological glory of Christ (v. 17). Vv. 20-22 develop this theme 

further and extend it to a cosxnic principle. The suffering of believers is not isolated, but it is 

related to the corruption of creation that is characteristic of this age.4 The whole creation was 

'Gibbs, Creation and Redemption, 36-7; Barrett, Romans, 165; Balz, 31. 

'~ranfleld. Romans, 410, notes that all of w. 19-30 supports v. 18. 

4Gore, 1:298-9. Barrett goes too far when he says that Paul is not concerned about 
creation for its own sake (Barrett, Romans, 165; but contrast Cranfleld, "Obsemations," 229). 
Gager correctly notes that Paul universalizes the tension between suffering and glory in w. 19- 
22, even though Gager knits ~ z h ~  to humanity (Gager, "Functional Diversity," 328,330). 



subjected to futility and enslaved to death and decay due to the impact of the Fall of Adam. 

This extends the principle of the far-reaching impact of Adam's sin even beyond what Paul 

described in Rom. 5: 12-2 1. Adam's sin not only brought sin and death to all of Adam's 

descendants (5: 12-21). it also put the whole created order in bondage to death, decay. 

corruption and futility (8:20-22L5 

Yet the present suffering is not purposeless or without hope. The suffering-leads-to- 

glory principle that is characteristic of the Christian Me (v. 17) is also part of the operation of 

the cosmos in this age (v. 20-22).' The agony of the natural world in this age is interpreted 

through the eyes of faith as  birth pangs leading to a glorious new world rather than the death 

pangs of a dying creation (v. 22). Lewis sees w. 18-39 as a type of theodicy that justifies God's 

ways with humans in terms of suftering as  a prerequisite for glory. By focusing on the ulti- 

mate end of the suffering, which is glory, there is a basis for hope and a reason to patiently 

endure the suffering? 

The suffering and glory shared by believers and the rest of creation presupposes a 

solidarity between humanity and the rest of creation. Creation suffers due to the Fall of 

humanity and will be transformed when redeemed humanity is resurrected and glorified. 

Paul may be trying to counteract an overly realized eschatology that could be inferred 

from his teachings about victory in the Spirit earlier in Rom. 8. The presence of the Spirit in 

every believer Iw. 4-16) should not be understood triumphalistically as if believers have 

already obtained heavenly glory and will no longer suffer in this Me (v. 17).' Even Christians 

-- 

'D. M. Russell. 188-9. notes that the "movement from individual to cosmic concerns in 
Romans 8 mirrors the same emphasis in 5.1-21." Nils A. Dahl. 'Two Notes on Romans 5." ST 
5 (1952): 37-48, also notes that Rom. 8: 14-39 elucidates the themes of Rom. 5: 1- 11. 

'~ibbs. Creation and Redemption, 36- 7; Gore, 1 :298-9. 

'~ewis, "CMstian Theodicy," 405-8. 

8KAsemann, Romcvls, 229, 231. KAsernann believes "enthusiasts" in Rome emphasized 
glossolalia and interpreted glossolalia a s  proof of freedom in the Spirit, whereas Paul inter- 



face suffering and death in this life, since the entire creation suffers from the consequences of 

sin in this age [w. 20-22). The time is coming when both believers and the natural world will 

experience freedom and glory (v. 19. 21. 23, 29-30). Glory and the redemption of the bodies of 

believers will be part of the new world, which both the material creation and believers eagerly 

await (v. 19, 23). 

B. Structure of the Passage 

There have been numerous suggestions about the structure of w. 18-30.' Zahn's 

analysis has influenced many later exegetes. He argues that the theme of the passage is the 

greatness of the coming glory, which is stated in v. 18 and then developed in the following 

verses. The threefold groaning is the key to the structure: 

1. Thesis: the greatness of the coming glory (v. 18) 
2. Threefold groaning: 

a. Creation (w. 19-22) 
b. Believers (w. 23-25) 
c. The Spirit (w. 26-27) 

3. Assurance of coming glory (w. 28-30)'' 

One weakness of this approach is that the type of groaning is not the same in each 

case. In particular, the groaning of the Spirit is quite different than the groaning of creation 

and believers. The Spirit groans in intercession and thus has a positive function, while the 

groaning of believers is due to their anxiously awaiting the redemption of their bodies. The 

groaning of creation is due to its enslavement to corruptiiin, but it also looks forward to its 

preted it as a cry for freedom. Although KAsernann's concept of the background of the passage 
has not been widely accepted, he is probably correct that Paul's teachings about suifering as a 
preparation for glory were written to help counteract an overly reallzed eschatology. 

'see Christoffersson, 28-33. 141 for an extensive discussion of various alternatfves. 

'OZahn, 515; cf. Nygren, 329-30; Beker, ''Vision of Hope," 28-9; John Bolt, 'The Relation 
Between Creation and Redemption in Romans 8: 18-27," Calvfn Theological Journal 30, no. 3 
(April 1995): 41-3 and Balz. 33 (who develops the structure in more detail). 



redemption as the creative groaning of childbirth." 

Another drawback of Zahn's scheme is that it does not do justice to the dual themes of 

suffering and glory that repeatedly recur throughout the passage. Zahn believes that the 

overall theme focuses on glory, even though the large groanings section (w. 19-27) focuses on 

suffering. Even many who follow Zahn's basic structure disagree about the central theme. 

Some see the unifying theme in the w. 18-30 to be glory1' or the hope of glory.13 Others 

believe the passage focuses on bringing comfort to believers in  suffering^.'^ A few stress the 

role of the Spirit in the passage,'' but this is not effective a s  a unifying theme since it only 

plays a part in w. 23. 26-27 (contrast w. 1-16. where appears in the majority of 

verses). 

The most satisfactory understanding of the unifying theme combines the motifs of 

suffering and hope of glory into one dual-sided theme. Christoffersson agrees with Zahn that 

the theme statement is in v. 18. His theme statement, however, more satisfactorily integrates 

the dual motifs: "the present suffering is nothing as compared with the future glo~y."'~ He 

argues that the theme of suffering is developed in w. 19-25 and the theme of glory is devel- 

oped in w. 28-30, with a turning point in the work of the Spirit in w. 26-27. He proposes the 

following structure: 

-- 

"Cf. U. Luz. Das GeschicNsverstiindnts des Padus (Munich: Kaiser. 1968). 377. 

12~oo,  R o m ,  544-5; Zahn, 515. 

13Henning Paulsen. ijberliefenuzg wzd Auslegung In Riirner 8 (Neukirchen-Vluyn: NeuMr- 
chener. 1974). 107 (hope): Cranfleld, Romans. 403 ("indwelling of the Spirit - the gift of hope"); 
cf. Moltmann, Theology ofHope Also Schlatter, 264: Karl Kertelge, 7'he Epistle to the Ramans 
(New York: Herder and Herder. 1972) (infuse certainty of salvation). 

'%unn, Romans, 465-6, "the Spirit as firstfmits." 



Transition from the preceding and basis for the thesis (v. 17) 
Thesis: the present suffering is nothing as compared with the future glory (v. 181 
The present suffering (w. 19-25) 
a. Testimony from Creation (w. 19-22) 
b. Testimony from the believers (w. 23-25) 

4. The turning point at the spirit's intercession (w. 26-27) 
5. The coming glory (w. 28-30) 

Christoffersson correctly notes that verse 17 serves both as a transition from the 

preceding section and a foundation for the following section: Sharing in Christ's suffering is 

essential for sharing in future glory with him. The thesis statement of v. 18 is based on this 

proposition. l7 This view describes the theme statement of v. 18 more accurately than Zahn's 

approach, since it combines both suffering and glory. Nevertheless, this outline does not go 

far enough to show that both saer ing and glory appear in each of the major subsections. It 

misses the strong theme of hope and anticipation of future glory found in w. 19-22 and 23-25. 

The unifying motif is neither suffering nor glory alone. Only a combination of the present 

suffering and the hope of future glory unites the passage. 

The following structural model better takes into consideration this dual theme: 

0. Transition: Believers share in the present suffering of Christ and will share in the 
future glory of Christ (v. 17). 

1. Thesis: the present suffering is insignificant compared with the future glory of believers 
(v. 18) 

2. Hope of future glory amidst present suffering: 
a. All creation groans in suffering, yet looks forward with hope to future glory (w. 19- 

22) 
b. Believers groan as they await in hope the future redemption of their bodies (w. 23- 

25) 
c. The Spirit's groaning in intercession helps believers in this age of suffering (w. 26- 

27) 
3. Confident assurance of the coming glory (w. 28-30) 

As this outline shows. the themes of present suffering and hope for future glory are 

tightly intertwined throughout the passage.'' Paul moves back and forth between the two 

  bid., 142; cf. Beker, ''Vision of Hope," 30. Beker notes the shifl from the present triumph 
of the Church through the Spirit (w. 1 - 1%) to the future hope of glory (w. 18-30). Vv. 1 - 17b 
describe the Church against the world, but w. 18-30 describe the Church for the world in 
solidarity with it. Beker argues that v. 17c marks the shift by introducing the theme of 
suffering and glory. 

'*A possible exception is w. 26-27. Yet even though this section on the intercession of the 



themes easily because his goal is to give assurance of future glory to believers who are in the 

midst of suffering. Vv. 19-22 show that this is true not only for believers but also for the rest 

of creation. 

Within w. 19-22. Paul alternates back and forth between these dual themes of the 

present suffering and the expectation of future glory: 

Glory: Creation looks forward expectantly to the revelation of the sons of God (v. 19) 
Suffering: Creation is subjected to futility (v. 20a-b) 
Glory: Creation hopes to be set free and brought into the freedom of the glory of the 

children of God (w. 20c-2 1) 
Suffering: Creation groans and suffers the pains of childbirth (v. 22) 

In addition to the theme of suffering, v. 22 also has an underlying motif of hope for future 

glory, since the agony of childbirth is a productive pain that leads to a positive result. 

The close interplay of these two themes shows that no structural suggestion that 

focuses on only one motif is adequate. The entire passage (w. 18-30) focuses on enduring 

present suffering with a hopeful expectation of future glory. The corruption and redemption of 

creation discussed in w. 19-22 both supports this dual sided central motif and extends it 

beyond focusing only on believers to show that God is also concerned for the subhuman 

created order. 

C. The Meaning of K d q  

The meaning of miac~ is one of the most critical interpretive issues of this passage. In 

classical Greek the basic meaning of mi- does not necessarily have a theological connota- 

tion." In the IXX and NT, however, the word consistently refers to that which is created by 

God. There are several meanings in the IXX:20 (1) Most often refers to ''the creation of 

Spirit helps believers through present suffering, it is still foxward looking and hopeful. 

'%iddell and Scott. 1003. 

20~lthough the Greek version that probably lies behind the Latin version of 4 Ezra is not 
extant. it is interesting that the Latin creatura in 4 Ezra parallels this range of usages: (1) the 
material world (5:44. 45. 55. 56: 7:75 (possibly creation as a whole): 8:45; (2) an individual 
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God in its totality" (Jdt. 9: 12: 3 Macc. 2:2: 7: 6:2: Wis. 5: 17: Sir. 16:17: 49:16?)?l The IXX 

often uses the expression "the whole creation" or "every creature." (2) In several passages. 

miay refers to creatures. It can refer to humans, animals and created things in nature (Jdt. 

16: 14; Tob. 8:5) or exclusively creatures in nature (Tob. 8: 15; Sir. 43:25). (3) There are several 

instances where the term is limited to the non-human material creation or "nature." These 

references can be collective (Wis. 2:6; 16:24; 19:6, as shown by the succeeding verses even 

though it says 6Aq fi mlay) or they can refer to individual creatures (Tob. 8:15; Sir. 43:25 (sea 

creatures)). (4) In Sir. 49: 16 the word may be restricted to human beings. for Adam is said to 

have been honored above every created thing in a list of highly honored people. It is also 

possible, however, as  Nelson suggests that this is another reference to creation as a whole." 

(5) Nelson believes Tob. 8:5, 15 refer to rational creatures. including humanity." In Tob. 

8: 15, however, "creatures" are clearly distinguished from believers and angels, indicating that 

mi% is limited here to creatures in nature.24 Tob. 8:5 may refer to rational creatures. since 

they are called to bless God, but it is more likely a reference to earthly creatures (animate and 

inanimate), in contrast to heavenly ones ("heaven" may be metonymy for creatures in heaven). 

This wide range of uses in the IXX shows that the exact nuance of miuq can only be deter- 

mined by its usage in a particular context. Even apparently comprehensive expressions like 

"all creationt' and "the whole creation" may be limited to a subset of created things Rob. 8: 15: 

Wis. 19:6; Sir. 4325: 49:16). 

creature (e.g. 7:62; 11:6); (3) people: the people of God (8:47; 13:26), a baby (8:8); and (4) the 
verbal sense of act of creating (6:38). 

21~elson. Groaning, 142. 

"Ibid., 152. Adam is honored h k p  div &mv h zfj dm, which could mean mh5 refers to 
every created thing. 

231bid., 143. It is interesting that these are the only verses in the IXX to use the plural. 

24"~et the holy ones and all your creatures and all the angels and your elect praise you." 
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The range of uses for l c t i a r ~  in the NT is similar to that of the IXX: (1) The most 

common use is the collective sense of "the sum total of everything created'"' (Mk. 10:6: 

13: 19; Col. 1: 15,233; Heb. 9: 11; 2 Pet. 3:4: Rev. 3: 14 (possibly verbal)). (2) Another common 

use refers to an individual creature or created thing. This usage can be W t e d  to humans 

and animals (Rorn. 1:25. cf. v. 231 or it can comprehensively refer to any type of created thing 

(Rorn. 8:39; Heb. 4: 1326). It is never used in the N T  in the plural, however, and the collective 

meaning is never far from view, even when individual creatures are referred to. (3) A few 

instances limit the meaning to humankind in a collective sense (Mk 16: 15: possibly Col. 1: 23). 

(4) An important variation of the human category refers to the new human creatures created 

by the transforming work of God through the new birth, which is like a second creation (2 Cor. 

5: 17: Gal 6: 15). (5) At least one verse uses the word in a verbal sense to refer to "the act of 

creationv2' (Rorn. 1:20). Gal. 6: 15 also has a verbal nuance when it refers to the new creation 

of God in transforming a believer. (6) The only secular meaning of l c r i q  in the NT refers to an 

authoritative institution or government created by people (1 Pet. 2: 13). 

In both the LXX and the NT, the expression "all creation" (&a 4 ~criay) sometimes 

refers only to a part of the creation of a certain class. It can be limited to animals (Tob. 8: 15; 

Wis. 19:6 (&q fi m h g ;  Sir. 43:25) or humankind (Mk. 16: 15; Col. 1:23: Sir. 49: 16, h k p  W 

@w k 29 lctian). These expressions sometimes indicate comprehensiveness within the scope 

of the creation that is in focus. 

Modem scholars have generally followed the same classification  alternative^^^ as the 

Church Fathers for the meaning of misy in Rorn. 8: 19-22: (I) Untversal: Many scholars 

2%is verse describes a general principle that is applied to human beings. Cf. NIV: 
"nothing in creation": BAGD, 456. Nelson. 245. limits it to humans. 

2%e classification names are taken from Christoffersson, 19-21, 33-6. 



understand ~ziat~ in the widest possible manner to include all of creation. incluciing humanity 

and angels.2B (2) Cosmic: The most widespread view is that ~cricn~ refers to the subhuman 

creation, both animate and inanimate, or essentially what is called nature today?' 

(3) Anthropological: Some have followed the Augustinian view that mi- is U t e d  to human- 

ity?' with a few limiting it (3Al or@ to believers,32 or (3B) only to ~nbelievers.~~ (4) Cosmo- 

anthropological: Some believe the word refers to both the subhuman creation and unbelieving 

hurnanity.s4 This is similar to the universal view. but it excludes angels, demons and 

believers. (5) Angelogical: Fuchs takes the unusual position that it refers to  angel^?^ 

'%.g. Nelson, Groaning, 192-3, 249-53: Gibbs, "Cosmic." 471: Gerber, 64-8; Barrett, 
Romans. 166; Michel, 173; Griffith. "Apocalyptic." 178; Brunner. Creation and Redemption 
2:439. But in Brunner, Revelation and Reason, 72). he says m S q  refers to unbelieving 
humanity. 

%.g. Cranfield, "Observations," 225; Fitzmyer, Romans, 506; Moo, Romans, 551; Dunn, 
Romans, 469: Murray, 303; Dodd, Bible, 108: Godet, Romans, 102: Zahn, 400; Meyer, Ramans, 
2374; Fritzsche, 151; Bardenhewer, W. Manson, "Notes," 163; Gaugler, 1:1:299; Francis, 150: 
Boylan, 142: Lome, 81, 90; Sanders, P a d ,  473: Bridger, 299-230; Leon Morris, The Epktle to 
the Romans (Grand Rapids, Mi.: Eerdmans, 19881.322; Thackeray, 40; Barth, Romans, 306-8. 
But in Barth. Shorter. 99, he says ~ z h ~  is mainly humanity. 

3'Schlatter, 274; Gager, "Functional Diversity," 328-9: T.W. Manson, 966: E. W. Hunt, 
Portmif of Paul (London: A.R Mowbray, 1968). 163; Barth, Shorter. 99 (but in his longer 
commentary he takes the cosmic view). Schlatter says it refers to "the homogeneous, closed 
circle" of hUIllilnlty. 

32Reumann, 98-9: Vbgtle, "R6m 8,19-22," 351-66; Vtigtle, 2ukun.B des Kosrnos, 183-207; 
Hommel, 7-23: H. Schmidt. Rdmer, 145. Reumann and Homrnel believe that Paul used an 
apocalyptic fragment that originally referred to the world awaiting transformation. Paul. 
however, changes the meaning to refer to believers awaiting the glory that is "not yet" for them 
(p. 101: cf. Gager. "Functional Diversity." 337). Vbgtle says the passage is not a creation 
theology but an expression of anthropology and soteriology. 

33~runner, Reuelation and Reason, 72, n. 16. Gager, Tunctional Diversity," 329, argues 
that m i m ~  in this passage originally referred to the whole created order, but for Paul this 
cosmic dimension is limited to humans. 

34Kilsemann, Romm, 232-3; Leenhardt, 219; Werner Foerster, 'Kzira." TDNT, 3:1031. 



The universal view is appealing in light of the reference to "all creation" (v. 221.9' 

Nelson says, "Paul's reference in Romans 8: 19 is probably the widest possible, without 

intention to exclude any category.'97 The reference to *a f i  mias. however, is not decisive. 

For in both the 13(X and NT, "all creation" and "whole creation" can be less than comprehen- 

sive, when a particular class of creature is in focus in the context. Most commentators find it 

difncult to consistently maintain the universal view, and so tend to drift toward the cosmic 

view. Nelson, for example, contradicts his generally universal position when he comments on 

v. 20, "because of the presence of the expression dq k&a the creation in this reference 

should probably be limited to the non-human order." Similarly Gibbs says 'q m i a ~  undoubt- 

edly refers to the whole creation," yet later he appears to distinguish "creation" from humanity: 

'There is a solidarity between man and creation, so that the creation suffers under the pain of 

man's Fall."" 

Since mi- and even &a .II miay have a wide range of possible meanings in the LXX 

and the NT, the context of Rom. 8: 19-22 must determine what ~ z h ~  refers to. Most scholars 

start with the broadest meaning of the word and then eliminate certain aspects of the created 

order that are incompatible with the passage?' 

Angels should be excluded since good angels have not been subjected to futility or 

corruption, either because of human sin or their own actions (w. 20-21). Demons should also 

be excluded since they will not be redeemed (v. 21) and they do not long for the revealing of the 

sons of God (v. 19). Furthermore, the subjection of demons to the consequences of sin was 

because of their own disobedience, so the expression "not according to their own will'' would 

3&3elson, Groaning, 253; Gibbs, "Cosmic," 471. 

37~elson, Groaning, 192. 

38~ibbs, Tosmic," 47 1-2. 

'BNlurray, 30 1. 



not be appropriate (v. 20). Heaven, as well, can be excluded since it has not been subjected to 

futility or decay (w. 20-21).~' 

The NT occasionally uses m h ~  in the sense of the unbelieving world (Mk 16: 15). 

Hommel points out the similarity between Rorn. 1:21 and Rorn. 8:20. In Rom. 1:21 the 

Gentiles became futile in their thinking because of their refusal to honor God. Hommel argues 

that this is similar to the subjection of creation to futility in Rorn. 8:20.41 In Rorn. 1:21. 

however, d a y  is not SO the verse does not cia@ the use of this word. More import- 

antly, unbelievers should be excluded from the meaning of m h ~  in Rom. 8: 19-22, because 

unbelievers are hardly eagerly awaiting the revealing of the children of God (v. 19).43 This 

view also implies that all people will be saved and delivered from bondage to sin and its conse- 

quences (v. 2 1). The NT use of ~ k p o ~  would fit this view better than m i q ,  since it is often 

used in the NT to refer to the world of unbelie~ers?~ 

The view that ~cricng refers to believers would fit the theme of the context about the 

suffering and glory of Christians. Paul also is able to use dsy to refer to believers (2 Cor. 

5: 17; Gal. 6: 15):' although in those passages he refers to belfevers as a new c r e a t i ~ n . ~  

42Tho~gh in Rorn. 1:20 miat4 is used in a verbal sense. 

44Kiisemann, Romans, 232; Cranfield, Romans, 41 1. Nelson, Grming, 149-51, has an 
illuminating discussion of the similarities and differences of & p q  and ah.  'Whereas 
~ k p ~  participates in the sin and is characterized by it. and thus in its estrangement from 
God can only be transitory, the l c c h ~  is said by Paul to be under a subjection for which it is 
not responsible; to which it submitted in hope; and from which it expects to be delivered (p. 
151). 

45Hommel, 19: Gager. "Functional Diversity," 328. 

MOn the surface Heb. 4: 13, appears to use lrriay in reference to people. In fact it applies 
to humanity a general principle about the accountability of all creatures to God. 



Paul, however. frequently contrasts believers and lcriuq in Rom. 8. The creation eagerly awaits 

the revealing of the sons of God (v. 19) and will benefit from the freedom of the glory that 

believers will enjoy (v. 21). V. 23 also contrasts believers with midl5 as described in v. 22. The 

phrase "not only so, but we ourselves also" (d Nvov 6i; dU& d ah&) shows that believers 

groan (v. 23) in a s i r -  way to the rest of creation [v. 22). It also distinguishes believers from 

that part of creation that is groaning with the pains of childbirth (v. 22h4' 

In support of the view that micn~ refers to humanity in general, some have suggested 

that the emotional and volitional descriptions are literal human responses. not personifications 

of the natural world. Schlatter argues that terms such a s  eager expectation (v. 19). frustration 

[v. 20). choice (v. 20). hope (v. 20) and groaning (v. 22) are personal acts indicating conscious- 

ness, which suggest that Paul has humanity in mind.48 This view, however. combines the 

weaknesses of both the believers and the unbelievers views. In particular it makes no sense of 

the contrasts between m h ~  and believers (w. 19. 2 1, 23). and it implies universal salvation of 

all people (v. 2 1). Furthermore, it could not be said that humanity was subjected to futility 

"not of its own will." For humanity was subjected to futility because of the disobedience of 

Adam, its representative and primal me~nber."~ In one sense. of course, humanity could be 

said to be subjected to futility not of its own will since people inherited the curse from Adam. 

Yet it is unlikely that Paul would distinguish Adam from the rest of humanity without pointing 

out such a dis t inct i~n.~~ 

Since angels, demons, humanity and heaven are excluded. it is most likely that Paul 

uses m i q  in Rom. 8: 19-22 in the sense of the subhuman material creation, which is roughly 

47Cranfield. Romans. 41 1; Murray. 302. 

%chlatter, 269-70. 

4%~rray, 302: Cranfield, "Observations," 225. 

50Cranfield. Romans, 4 1 1. 
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equivalent to the modem term "nature." As has been shown, the LXX uses w i q  in this sense 

both collectively (Wis. 2:6: 16:24; 19:6) and of individual creatures of the natural world (Tob. 

8: 15; Sir. 43:25). This is even done in references to &a 4 m i q  (Tob. 8: 15; Wis. 195; Sir. 

43:25).=' 

The emotional and volitional terms in Rorn. 8: 19-22 do not exclude the natural world. 

The personlflcation of the natural world is frequent in both the OT and Jewish apocalyptic 

literature. Various aspects of nature are frequently described with emotions, intellect and will. 

The earth and other parts of nature have sorrow or pain due to human sin. They rejoice at 

human righteousness. the display of God's glory, the vindication of God and the presence of 

the righteous in the messianic kingdom.52 Rorn. 7-8 has other examples of personiacation 

(sin, death, the Law, the carnal mind).53 The OT also refers to the suffering of the natural 

world due to human sin as well as to the transfornation of nature in a future golden age of 

righteousnes~.~~ 

Thus although the rhythm and structure of Rom. 8: 19-22 are not typical of poetry, the 

language is richly poetic in its colorful imagery, personification and emotional sen~itivity.~~ 

Even though the descriptions are figurative, the message of the passage regarding the suffering 

'l~odet, Romans. 102; Zahn, 400: Meyer. Romans, 2:374. 

52Cry of pain and sorrow due to sin: Gen. 4: 11; Is. 244, 7; Jer. 4:28; 12:4. Joy: Ps. 65: 12f; 
98:4. 7-9: Is. 14:7-8: fear in God's presence: Ps. 77:16; 97:4-5: 114:3-8: consciousness, 
intellectual understanding: Is. 1:2; cf. Lk. 19:40 (stones cry out Jesus' identity): joy when the 
righteous are in the messianic kingdom: Is. 55: 12. 

54The suffering of nature because of sin: Gen. 3: 17; Is. 24:4-7; 33:9: Jer. 4:4, 11. 26-28: the 
eschatological transformation of nature: Is. 11:6-9: 65: 17-25; 66:22-23. 

55~odd, Romans, 133; Cranfield, Romans. 404-5. Deichgraber calls it a "cosmic liturgy" or 
a hymn of praise, cf. Rom. 1 1 :36; 15:9- 12: Phil. 2: 10: Col. 1 :20: Rev. 5: 13; 19:5 (Reinhard 
Deichgriiber, Gotteshymnus und Christushymnus In derfriihen Christenheit (G6ttingen: 
Vandenhoeck and Ruprecht. 1967). 21 1). Deichgraber correctly recognizes the poetic quality 
of the passage but he overplays the liturgical function of Rorn. 8:19-22. which is more clearly 
evident in his other examples. 



of the natural world due to sin should not be demythologized or anthropologized. The present 

suffering of creation is very real, and God will bring this suffering to an end when Christ 

returns.= 

D. The Interpretation of Verse 19 

Creation is anxiously longing (duromporsOKia . . . b ~ a a t )  as it waits for the sons of 

God to be revealed. 'AxoqolGoKia is a rare word. The noun has not been found prior to Paul, 

although the cognate verb d u c o ~ a 6 o ~  was occasionally used in literary Koine as early as the 

second century B.C." The word means "expectant waiting1' or "eager expe~tation."~' The 

etymology implies "straining the neck (or head)," "craning forward to see something."59 This 

suggests an image of a crowd standing on tiptoe straining with outstretched heads to catch the 

first glimpse of a person or event eagerly longed for (such as the arrival of a victor's c h a r i ~ t ) . ~  

Both NT occurrences are associated with &A& [cf. Phil. 1:20), which suggests that 

durolmp&da involves "confident expectation.''" In Fbm. 8 the forward looking character of 

the word is shown by the hope that creation will be delivered from subjection to decay and 

share in the freedom of the glorified children of God (w. 20b-21). Bertram sees an element of 

anxiety ("anxious. doubtful waiting") due to the suffering that creation is now experiencing (w. 

=Cf. Gore, 1:305. 

"~ames Hope Moulton and George Milligan, The Vocabulary of the Greek Testament. 
Nustrated Ftom the P ~ p y r i  and Other Non-Literary Sources (Grand Rapids. Mi.: Eerdmans, 
l93O), 63. believe that Paul coined the noun. The root verb ~ a p a 8 o d  is found in 5th-6th C. 
B.C. classical writers such as Heroditus and Xenophon (Liddell and Scott. 877). 

5Q~ranfleld, Romans, 4 10. 

'%tacey, "Paul's Certainties," 180; G. Bertram, "41eomp016o~i.a,'' ZNW49 (1958): 265; Loane, 
82. 

"G. Dellfng, ' L ~ ~ ~ a , "  TDNT. 1:393; D. R Denton, "AnompcrsOda." Z W 7 3  (1982): 
138-40. 



20-22).~' The context, however, shows that the expectancy is marked by confidence that 

God's promise will be fulfilled. which leads most modem scholars to reject any negative 

nuances for the 

The verb - o w  reinforces the idea of eager waiting. It means "to await eagerly or 

expectantly for some future event," "to look forward e a g e r l ~ . " ~  It is always associated in the 

NT with the idea of eschatological hope, particularly in relation to the second coming of Christ 

(e.g. Phil. 3:20; 1 Cor. 1:7; Heb. 9:28) or the final perfection of believers (Gal 5:5h6' In the 

immediate context the word is associated with the hope of creation for deliverance fiom 

bondage to decay (v. 20) and the hope of believers who wait eagerly for their final adoption and 

the redemption of their bodies (w. 23, 25). Thus the whole creation eagerly awaits the 

revelation of the sons of God, even as believers eagerly await the redemption of their bodies. 

Grammatically duco~olgcll60Kia rather than rcrh~ is the subject of the verb dum&&aat. 

This is somewhat surprising since the verb expects a personal subject rather than an abstract 

one. Many English translations, in fact, make "creation" the subject.66 since logically (if not 

grammatically) the creation does the waiting (dm&~]~ta) for the sons of God to be revealed. 

This is also confbned by the subjective genitive tij5 rcricxq, which indicates that creation 

62Bertram. "Amuxpa&rCia," TDNT, 1:264-70. Theodore of Mopsuestla believed the word 
had a negative connotation because the prefix a- negated ~dlpasO~& ("to hope") and so 
duco~ap&Kia means "to despaii' (Patrobglae Graeca 66:824). This etymology is rejected by 
most modem scholars. 

63E.g. Delling, "Ano~arga501&~," TDNT, 1:393; Denton. 138-40; Nelson. Groaning, 190- 1; 
Moo, Romans, 550, n. 15. 

64Johannes P. Louw and Eugene A Nida, Greek-hzgUsh Lexfcon of the New Testament 
Based on Semantic Domains (New York: United Bible Societies. 1988-1989), 2553. 

Walter  Bauer. A Greek-EngUsh Lexicon of the New Tes tarnent and Other Early Chriostian 
Werature, 2nd ed., trans. William F. Amdt. F. Wilbur Gingrich and Frederick W. Danker 
(Chicago: University of Chicago Ress, 1979). 83. 

%.g. RSV, MV, NEB. NRSV. but contrast the more literal rendering of KJV and NASV, 
which keep the "anxious longing" the subject. 



performs the implied verbal idea of the subject, duEoqdolaia, and thus "eagerly expects." 

Christoffersson suggests that making duro~ocpdoda the subject of the sentence intensifies the 

longing of ~reation.'~ 

Schlatter argues that the eager waiting of creation suggests that l c r h 5  refers to 

humans rather than the natural world, since animals, plants and mountains are not noImally 

thought to have emotional responses or con~ciousness.~ This type of figurative language, 

however. abounds in this passage: creation waits eagerly (v. 191, it is frustrated, it has the 

ability to choose. it has hope (v. 20). it will share in the freedom of the redeemed (v. 21). and it 

groans in pain (v. 22). As has been shown, personification of the natural world is a common 

poetic device in the OT and Jewish apocalyptic l i t e ra t~ re .~~  In this instance, the personifica- 

tion highlights the close relationship between the eschatological fate of the natural world and 

redeemed humanity. The natural world "eagerly awaits" the revelation of the sons of God in 

glory, because it is at that time that creation will be set free from its slavery to corruption and 

will be transformed to share the freedom of the glory of the redeemed children of God (v. 2 1). 

The meaning of "the revelation of the sons of God (zfiv drrroKdrh'uynv %&v u B v  zaS 0 ~ ~ 6 )  

has been much discussed. The use of d u u , d ~ ~  with believers as the object is unusual. In 

what sense will the sons of God be "revealed"? Chrfstoffersson sees this as a major argument 

against the claim that %&v uibv TOG 0 ~ 5  refers to believers. He argues that revelation implies 

that something is hidden, which is not true of Chri~tians.~' It will be shown, however, that it 

is quite reasonable to use h a u y r ~  with believers. 

' A l c o ~ u ~ ~  is used several times in the NT to refer to events surrounding the Second 

67Christoffersson. 103. n. 40. 

*Schlatter, 274. 

69See section II. Cf. Fritzsche, 151. 

"Christoffersson, 103-4. 



Coming of CMst. 1 Cor. 1:7 refers to 'baiting for the revelation of our Lord Jesus Christ." 

Similarly 2 Th. 1:7 refers to "the revelation of the Lord Jesus from heaven with angels" (cf. 

1 Pet. 1:7, In these references h & ' u y n ~  is not the revelation of a message but the 

appearance or unveiling of a person - Jesus Christ. The nuance of b & o ~  in these 

passages is very close to the meaning of @v@m and cognate words. This is the sense of 

duro&u\yy in Rorn. 8: 19, which says that the sons of God are revealed. Other passages refer 

to eschatological events surrounding the Second Coming: the eschatological glory to be 

revealed at the Second Corning (1 Pet. 4:13; 5:1), the -1 Judgment (Rorn. 2:5) and the final 

salvation of believers (1 Pet. 1:5). The eschatological use of d u t o & ' u ~ ,  therefore, involves a 

whole complex of events surrounding the Second Corning of Christ, in which believers 

participate. Furthermore, references to the glory of believers are significant in light of v. 18. 

which refers to the revelation of glory to believers (cf. v. 21). 

There are many suggestions about the meaning of "the revelation of the sons of God: 

(1) Some, such as Stuhlrnacher, Sanday and Headlarn. say that it refers to the coming of the 

redeemed with Christ at his Second Coming.72 (2) Boylan says that it invokes a public 

manifestation of the glory of believem7' (3) Others stress that the true status of Christians 

will be s h o ~ n . ' ~  For example, Moo says that "Christians. suffering (v. 18) and weak (v. 26) 

like all other people, do not 'appear' in this life much like sons of God, but the last day will 

7'Several passages in Jewish apocalyptic literature also refer to the Messiah being revealed 
in the sense of appearing at the end of the age: 4 Ez. 7:28. "my son the Messiah shall be 
revealed (reuelabttwj; 2 Bar. 39:7. his dominion is revealed; 1 En. 52:9; 62:7. Son of Man was 
concealed but will be revealed to the elect; 69:27. Cf. 1 En. 1:4, which says God will appear 
(t$avfpxca) from heaven. 

72Sanday and Headlam, 207-8; Peter Stuhlmacher, Paul's Letter to the Romans. trans. Scott 
J. Hafernann (Louisville, Kentucky: Westminster/ John Knox Press, lgW], 134. 

73E.g. Boylan, 143; Cranfield, Romans. 412. 

7 4 ~ u n n ,  Romans, 470; Moo, Romans, 550; Cranfleld, Romans, 412; Murray, 303. 



publicly show our real ~tatus." '~ Similarly, Cranfield says that although believers are already 

sons of God in this life (w. 14-16), their sonship is veiled except to faith. Believers have been 

adopted, but at that future time their adoption will be publicly proclaimed (v. 23)?6 (4) Moo 

also notes that the event is more than an unveiling: there is an actual transformation of 

believers into glory at that time by a divine act (cf. v. 18.21, 23Ln 

The concept of the revelation of the sons of God is a complex idea with several dirnen- 

sions: (1) ' A I C O K ~ ~ \ Y ~ S  and dueo@inrto) often have the idea of appeartng, particularly with 

reference to Christ's Second Coming. At the most basic level, it refers to the appearance of 

glorified believers with Christ at his Second Coming (cf. Col. 3:4; 1 Jn. 3:2)?' (2) The event 

also reveals the identity of the children of God. At any time in history, only a limited number 

of believers are visible on earth. Many are hidden because of death7' and others have not yet 

been born. The unveiling of believers in glory will be the h t  time that the entire Church will 

be gathered together and seen as a whole. (3) It also involves the revelation of the glory of the 

children of God. after they receive their glorified resurrection b o d i e ~ . ~  As Moo observes. this 

glory involves the transformation of believers into glory in their new resurrection bodies (w. 

18.2 1.23). as well as the public unveiling of their glorified state. That which believers have 

"in preliminaq form and in hiddenness will be brought to its h a 1  stage and made publicly 

75Moo. Romans. 550; cf. Schlatter. 268. 

'%ranfleld, Romans. 4 12. 

7 7 ~ o o ,  R o ~ ,  550-1; cf. Murray, 303. 

 s  an day and Headlarn, 207-8. Col. 3:4; 1 Jn. 3:21 use ~avqxko to refer to this event. 1 
Th. 4: 16- 17; 1 Cor. l5:23 also describe the coming of believers with CMst. 

7 9 ~ f .  Robert Govett. Govett on Romans (1891; reprint, Miami Springs. Florida: Conley and 
Schoettle. 198 1). 329. 

%oylan. 143; Gwett, 329. Govett says the glory of believers shall appear in the Resurrec- 
tion even as Christ's glory was shown in His resurrection (1 Cor. 15:42-43). 



evident."" (4) Although believers are already children of God (w. 14- 17). in a sense their 

adoption will not be completed until their bodies are resurrected (v. 23). Until the body is 

redeemed. their sonship is not complete. Hence. the time when believers are revealed as sans 

of God will be the flrst time that they are fully sons of God, with all the associated privileges. 

Most scholars believe that zQv u*W z d  8& refers to glorified believers, in light of the 

frequent references to believers as sons of God in the context (e.g. w. 14-17. 23).82 Christof- 

fersson, however. proposes that the phrase refers to the angels of the final Judgment who will 

come with Christ at hb Second Coming. His arguments against interpreting the phrase as a 

reference to believers are: (1) No other NT passage speaks of a revelation of Chr i s t i an~ .~  

(2) The revelation of the sons of God is a revelation to the sub-human creation, but revelation 

usually is directed to people. (3) There is nothing in 8: 18-27 that identifies the sons a s  

believers. Christoffersson argues that this passage comes from a different background than 

the context, so it is not appropriate to use w. 13- 17 for the identification of the sons of God in 

v. 19. (4) Believers long for their adoption as sons. which they do not yet have, at least in full 

Christoffersson offers the following arguments for his interpretation of T&V uiQv TOG 8Eof 

as angels: (1) In his other letters Paul refers to angels who come with Christ (1 Th. 4: 15-17; 

possibly 3: 1 3 ; ~  2 Th, 1:7; cf. Mt. 25:3W, Jude 14 (citing 1 En. I:=)). 2 Th. 1:7 is particular- 

ly important because it speaks of the revelation (zfi hWw1) of the Lord Jesus with angels. 

(2) Several Jewish apocalyptic passages refer to the coming of angels with the Messiah (e.g. 

"MOO, R ~ Q R S .  550- 1. 

"~.g.  Fitzmyer, Romans, 507: Cranfleld, Romans, 412: Dunn, Romans, 459,470. 

89~hristoffersson, 104, 120; cf. Balz, 38. 

@Christoffersson. 120- 1. 

85~lthough zQv dcyieDv &aij in 1 Th. 3: 13 may refer to believers, not the angels. 
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1 En. 38:l-4; 4 Ez. 7:28; cf. 1 En. 1:4, 9 (God appears with angels in Judgment)). 4 Ez. 7:28 

says the Messiah will be "revealed when he comes in judgment, which is a close parallel to 

Rom. 8: 19.= (3) There are some Qumran texts that refer to good angels as sons of God (1 QS 

4.22; 9.8; 1 QH 3.22). Although no apocalyptic passage directly calls angels "sons of God," 

1 En. 6:2 comes close when it calls the fallen Watchers "angels, the children of heaven,'*' 

Christoffersson's helpful study shows many parallels between Rorn. 8 and Jewish 

apocalyptic literature. Nevertheless, his arguments for the interpretation of z&v ui&v z d i  0~03 

as angels are not persuasive. There is strong evidence that z&v uiribv z& B e d  refers to 

believers in this passage: 

(1) The context speaks of believers as sons of God. The theme of the larger section is 

the suffering and glory of believers (w. 17-18). Paul clearly uses "sons of God both uioi and 

zkva) for believers in the context (w. 14-17, cf. 23 (uio0mia)). It is believers who will be 

glorified (w. 17- 18, cf. v. 21). Christoffersson argues that Paul refers to believers in w. 14-17. 

but switches to angels in v. 19. The change from ui6; (w. 14, 19) to z b o v  (w. 16, 17.22) is 

not ~ignificant,'~ for both uioi (v. 14) and z h  (v. 16) refer to believers and are related to the 

Spirit's work in confirming believers' identity as children of God. Elsewhere in his letters Paul 

consistently uses the singular "son of God" (6 ui% roli B e d )  to refer to Christ and he uses the 

plural "sons of God (uioi 0 d )  to refer to believers. He never uses either singular or plural to 

refer to angels."' 

862 Bar. 39:7 says the "dominion of my Anointed One . . . will be revealed." But this refers 
to the unveiling of his kingdom, not the person. 

9bid.. 98, n. 2 1, acknowledges that there is no basis for distinguishing between the two 
words in the NT (citing Bruce, 167). Nevertheless, he still tries to press a distinction in Rorn. 
8. 

9 n  the Pauline corpus z b o v  always refers to CMstians (Rom. 8: 16, 17, 21; 9:8: Eph. 5:l; 
Phil. 2: 15). except when it refers to ordinary children or when it is used metaphorically (e.g. 



(2) While Chrfstoffersson is correct that there is no other instance of b a ' u y n 5  with 

believers as an object, there are several instances where a similar concept occurs in different 

words. As has been shown, bW.uyn5 and dclrodIhcta are used elsewhere almost in the 

sense of "manifest" or "appear." In eschatological contexts, durodha is roughly equivalent 

to 4av~ph.~~  Louw and Nida classify +awph in the same semantic domain as derroduyn5 

and ducodima: primary domain "know'' and subdomain *'well known, clearly shown, 

revealed." They indicate that in this sense ~~~ means "to cause something to be fully 

known by revealing clearly and in some detail - Yo make known, to make plain, to reveal. to 

bring to the light. to disclose.""' Mundle obsenres, "In the NT the meanlng of both words is 

virtually interchangeable, so that . . . any attempt at precise conceptual distinction only leads 

to artificial demar~ations. '~ 

There are some important passages with in which believers appear with Christ: 

Col. 3:4 says that when CMst appears, believers will "appear with him in glory." The parallel 

concept is strengthened by the reference to Uca, an important aspect of the eschatological 

future of believers in Rorn. 8: 18.21. 1 Jn. 3:2 also refers to Christ's appearing and the 

appearing of transformed believers with him.93 1 Pet. 5: 1 .4  speak of the eschatological glory 

spiritual children. children of wrath). Except for references to ordinary children or metaphori- 
cal usages (e.g. "children of Israel"). dto~ refers either to believers (Rom. 8: 14, 19; 9:26 (quote); 
2 Cor. 6:18 (quote); Gal. 3:26; 4:7) or CMst (Rom. 1:4,9; 5:10; 8:3, 29, 32; 1 Cor. 1:9; 15:28: 
2 Cor. 1: 19; Gal. 1: 16; 4:4, 6: Eph. 4: 13: Col. 1: 13; 1 Th. 1: 10). The phrase uioi 0- always 
refers to believers (Gal. 3:26; Rorn. 8: 14, 19) and the singular 6 ui& TOG 8& always refers to 
Christ (Rorn. 1:4: 2 Cor. 1:19: Gal. 2:20; Eph. 4:13). 

gO@av&p&O can be used in the strict sense of "reveal." A divine "mystery" is revealed with 
+cmph fn Col. 1:26 and &co&yn5 in Rom. 16:21 and Eph. 3:3. 

glLouw and Nida, 28.28-28.56. 

Wilhelm Mundle and Colin Brown, "Revelation," in NIDN'IT, ed. Colin Brown (Grand 
Rapids, Mi.: Zondervan, 1978). 3: 312. 

=Cf. Rudolf Karl Bultmann, The Johannfne Epfstles, Henneneia (Philadelphia: Fortress, 
1973). 120. 



of believers in the context of the Second ComLng (hlmga5olcia) of CMst. In 1 Peter there is a 

shift from duu,z&Ma (5: 1) to #xveph (5:4), while still speaking about Christ's Second Coming 

and the believer's future glory. There is, therefore, a close relationship between these terms in 

eschatological contexts, which supports the concept that believers will be revealed at the 

coming of Christ. 

(3) The content of the eager expectation of creation is amplified in w. 20c-2 1 as  the 

hope of sharing in the freedom of the glory of the children of God. 

(4) Although there are several NT passages that refer to angels coming with Christ at 

his Second Coming (2 Th. 1:7 is the clearest), Paul never refers to them as  "sons of God." 

Despite the OT precedents (Gen. 6:2,4; Job 1:6; 2: 1; 38:7), the NT does not pick up this 

usage. In light of the immediate context, which clearly identifies the "sons of God" as 

believers, it is unnecessary to reach further for an obscure reference to angels. 

(5) While Christoffersson is correct that there are Jewish apocalyptic passages in which 

angels appear at the coming of the Messiah, the angels are not called "sons of God" in these 

passages nor elsewhere in the writings he cites. Some of these references may, in fact, refer to 

the redeemed coming with the Messiah. 1 En. 38: 1 (Parable 1) probably refers to believers who 

come with the Messiah, rather than to angels a s  Christoffersson claimsgq: 'The congregation 

of the righteous" is explained by v. 4, which refers to "the holy, the righteous and the elect" as 

the ones who will possess the earth (cf. v. 2). A similar expression is used in 1 En. 62:7-8 

(Parable 3): 'The congregation of the holy ones shall be planted and all the elect ones shall 

stand before him.'"5 This shows that the "congregation of the righteous" refers to believers, 

94Christoffersson, 122. aclmowledges that this is a possible interpretation. Several of 
Christoffersson's examples are not discussed here because they only refer to the revelation of 
the Messiah, not angels. He acknowledges the wealmess of his position that the texts that he 
uses to support his thesis do not call the angels "sons of God" (p. 123). 

95~f .  5 1:4-5 (parable 2). the "righteous ones" and "elect ones" are believers who will dwell on 
the earth during the Messianic age when "the Elect One has risen." However, although it also 
mentions angels ("the faces of all the angels in heaven shall glow with joy"), they do not appear 



who will be gathered with the Messiah (v. 7). 

These factors support the conclusion that in Rom. 8: 19 creation eagerly awaits the 

appearance of glorified believers with Chrfst. Although Christ's Second Coming is not 

specifically mentioned in w. 19-22, w. 17- 18 say that believers will be glorified with Christ 

and v. 23 refers to the redemption of their bodies. These verses establish the eschatological 

context for the appearing of the sons of God (v. 19). Creation awaits this eschatological glory 

of the children of God (v. 21Lg6 

E. The Interpretation of Verse 20 

The post-positive yip indicates that w. 20-2 1 explain why creation waits so eagerly for 

the revelation of the sons of God. It is because creation has been subjected to futility and is 

enslaved to corruption. Thus creation looks foxward to being set free to share in the freedom 

that the children of God will experience when they are glorified. 

Creation was subjected to futility (p~onhqrt 4 miay h d e y r l ] .  Paul stresses the futility 

of the present state of creation, by putting px~&t\tt first in the clause.97 This involves a 

change from the original state of the creation; it is not part of "createdness itself," as  Barth 

 claim^.^ The present condition of nature is not as God originally designed. The timing of 

the event that brought the change is closely linked to the interpretation of who did the 

subjecting. 

on the earth as the righteous do. 

w ~ ~ ~ & ~ i a  is used with the eschatological glory of believers in 1 Pet. 4:13; 5:l (cf. 5:4. 
which uses ~ccwph). These passages also have the present suffering-future glory motif found 
in Rom. 8: 17-25. 

g7Cranfleld, Romans, 4 13. 

93art.h. Romans, 308, believes the futility is part of the way the material world was 
created. Similarly, C. F. D. Moule, Man and Nature, 11-2, argues that death was inherent in 
nature from the beginning. Cf. R H Allaway. "Fall or Fall-Short?," E@Z?m 97, no. 4 (1986): 
109-10. 



There has been much debate about who subjected (htxdyq) creation to futility. (1) The 

most common view is that God subjected creation as a judicial pronouncement in response to 

Adam's disobedience. This links the passage to the curse on the ground in Gen. 3: 17- 18.'' 

(2) Others believe that Adam subjected creation when he fell.'" Since Adam was given 

dominion over the world, his sin subjected the world to futility.'01 (3) A few have suggested 

that humanity in general is in view.lo2 (4) In his later Shorter C o r n m m ~  on Romans, 

Barth takes the unusual position that Christ subjected the whole of creation to futility by the 

judgment pronounced and executed on the cross.103 (51 A few claim that Satan or the 

"Satanic power of sin" resulted in creation being subjected to futility.'04 Christoffersson 

argues that the fallen Watcher tradition from 1 Enoch is the background. The fallen angels 

taught humanity forbidden and sinful knowledge. leading to a deformation of the world.'" 

99E.g. Cranfield. Romans, 413; KZisemann, Romans, 235; Murray, 303; Francis, 152: 
Gaugler, 1:303; Bruce. 172; Sanday and Headlam, 208; Hill. "Construction," 297; G S t h .  
Romans, 95; Dodd. Romans, 134; Stacey, "Paul's Certainties," 179; Loane. 179; Hodge, 272; 
Lagrange. Romans, 208; Leenhardt. 220-1; Nelson, Gnxming, 196-8; Best. 198; Boylan, 143; 
Denney, 449: Rust, 733; Govett, 336-7: Scroggs, 91: Barth, Romans, 309. Barth later changed 
his view in his Shorter Corrunen- on Romans. Philip takes the unusual position that Satan, 
Adam and God are involved in a full answer: Satan tempted, Adam transgressed and God pro- 
nounced the sentence. FlnaHy, however it is God who subjected creation to vanity (Philip, 
415). 

'%. Fuchs, Freiheit, 109; Lampe, "New Testament Doctrine," 458; Balz, 41; Lyonnet, 228; 
Giblin, 394; Stauffer, 74; Hunt, 96; Foerster, "Kzl&o," TDNT, 3: 1031; G. Delling, 'TcErreclo," 
TDNT. 8:41: D. Smith. 4:344. 

'OILampe, "New Testament Doctrine," 458. 

'"Satan: P. Dubarle, "La thtologie du cosmos," in InUiatfon Wologique, ed. P. 
Dubarle (19521, 322, cited by Leenhardt, 221; A. Pallis. To the Romans (1920). cited by 
K&semann, Romans, 235. Satanic power of sin: Heirn. 125. Heim explicitly rejects the idea of 
the Fall of Adam and the adstence of a personal devil. 

'"Christoffersson, 130- 1. 



It is most likely that the Fall of Adam is in view in v. 20.1m In Rorn. 5: 12-19. Paul 

explains that Adam's sin brought sin and universal death to humanity. In Rorn. 8:20-22 Paul 

extends the impact of the Fall to the rest of creation. All of creation is now enslaved to 

corruption (400p12) and futility @mat6zr\d due to Adam's sin.lo7 Yet it is God, not Adam, that 

subjected creation to this futility. In a judicial pronouncement, God cursed the ground (Gen. 

3: 17-18). Only God could subject creation with a hope for its future redemption (v. 20, ;EOI 

M&). Neither Adam, nor humanity nor evil spirits have this ability.lW The term .\hKKho 

suggests an authoritative action. which is not suitable for Satan, Adam or human it^.'^ 

The view that Adam is the one who subjected creation is close to the truth. Gen. 3: 17 

describes the curse on the ground, which shows that the judgment for the Fall had an effect 

on the natural world. This is not, however, a natural consequence of Adam's disobedience, nor 

was it something that Adam directly caused. Rather the curse on the ground was a judicial 

action of God in response to Adam's sin. The curse on the ground is connected with Adam's 

dominion over creation. Since Adam was accountable to God to rule the earth and tend the 

garden, his sin had an effect on the natural world that he cared for. lo This suggests a 

solidarity between humanity and the natural world. so that human sin affects the rest of 

creation. 

The view that human sin in general is responsible for subjecting creation to futility is 

partially true. It correctly notes that nature is a victim of human sin.' l' But the aorist 

'OGMurray, 330, says. "In relation to this earth this is surely Paul's commentary on Gen. 
3:17, 18." 

lW~eenhardt, 226-31: Murray, 303; Francis, 152; Hill, "Construction," 297. 

'OB~rantleld, Romans. 4 13. 

" k p e .  "New Testament Doctrine," 458. 



4mcicyrl suggests that Paul has a single past event in mind. In light of his prior discussion of 

the consequences of the "one trespass" of Adam (5: 18), the Fall is most likely in view. 

Barth's view that Christ's crucifixion subjected creation to futility turns the work of the 

cross on its head. The cross brings life, not death and futility. Nelson correctly observes that 

the cross is the ultimate answer for the situation described in Rom. 8:20.112 

Paul is not likely to have Satan or evil spirits in mind because they could not subject 

creation "in hope." This view is also close to an un-Pauline dualism.113 Christoffersson's 

evidence for the fallen Watcher story as  the background for Rorn. 8 is weak. By contrast, Paul 

does discuss the impact of the Fall of Adam in Rorn. 5. Christoffersson is c o m t  thet sin is 

the reason for the subjection of creation to futility. It is not, however, the sin of evil spirits, 

but the sin of Adam that resulted in the profound change in the natural world. 

Creation was subjected to htility "not of its own will" (& b&a), but according to the 

will of God who subjected it (&Ai $a rov .\hwrc@wa). k o k a  indicates that the 

subjection of creation was not voluntary or by the choice of creation.'14 God cursed the 

earth not because of any disobedience on the part of the non-human creation but because of 

the disobedience of Adam and Eve. Thus creation was a victim of human sin. '15 The per- 

sonification that gives the non-rational creation a will stresses that the natural world primarily 

acts according to God's design, except where it has been damaged as a result of human sin. 

On the surface it would appear that Sta plus accusative ("'because of the one who 

subjected it'? would indicate the reason for the subjection of creation to futility. This would 

112Nelson, Groanhg, 197-8. 

13Bruce. 1 73. 

14Loane. 83. 

l15Cf. Paul J. Achtemeier. Romans (Atlanta: John Knax Press, 1985). 142. 
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support the view that the subjection was because of Adam's sin."' BAGD suggests that 61th 

plus accusative of person indicates the efficient cause for the subjection of creation, not the 

reason."' It is also possible that the idea of 'W' is implied by the contrast with k&a: 

"not because of its own will but according to [the will of] the one who subjected it." Either way, 

it indicates that creation was subjected not of its own will, but according to the will of God who 

subjected it. 

Hill takes the unusual position that 6uk zbv h x ~ c ~ a  is a parenthetical phrase 

that explains &' Wt: "the creation was subjected to vanity, not willingly (indeed) but 

(nevertheless) in hope because of him who subjected it; for this reason creation shall be set 

free . . . ." The basis of the hope of creation is the one who subjected it."' This makes little 

grammatical sense of &AA&. "In hope" does not make a good contrast with "not because of its 

own will." 

What is the nature of the "futility" (pxzon&qS) to which creation has been subjected? 

BAGD says pctzatb.rx means "emptiness, futility, purposelessness, transitoriness" and in Rom. 

8:20 "frustration." It has the sense of being "without result" (cr;drzqv), "ineffective." "not reaching 

its end."llg The underlying idea is "the ineffectiveness of that which does not attain its goal." 

Creation is not able to fulfil the purpose for which it was made.lZ0 If the nuance of "frustra- 

tion" is in view, this may be an anthropopathism that implies that the created world wants to 

16So Godet. Romans, 3 14. 

l17BAGD, 181, "by the one who subjected it." This is followed by KAsemann, Romans, 235: 
Moo. Romans. 552. There are a few instances where &a plus accusative functions like Grbr 
plus genitive (e.g. Jn. 6:57); cf. Moo, Romans. 552. 

''Hill, "Construction," 247. 

'"Sanday and Headlam. 208; cf. Francis. 152. 

120Cranfleld, Romans, 413-4; Murray, 303; Stacey, "Paul's Certainties," 179: Sanday and 
Headlam, 208; Hunt, 96. 



act as  God designed, but is restricted due to the damage of human sin. 

The background of Gen. 3: 17- 19 in the passage suggests that this futility refers to the 

change that the natural order experienced as a result of the ~ a 1 1 . l ~ ~  Since the ground was 

cursed, it now brings forth weeds more easily than crops and it produces crops only as a 

result of hard and painful labor. Cranfleld says "the subhuman creation has been subjected to 

the frustration of not being able properly to fulfil the purpose of its existence. God having 

appointed that without man it should not be made perfect."122 Since humanity was given 

dominion over nature (Gen. 1:26.28). when Adam sinned. the world for which he was 

responsible became frustrated in its purposes and can no longer be all it was created to be. 

Creation looks forward to the "freedom of the glory of the children of God (v. 21). because 

when humanity is restored to its proper obedience to God, the rest of creation benefits. 

There have been many attempts to refine the understanding of the "futility" of the 

creation within this basic picture. Leenhardt refers to the futility of existence and its lack of 

meaning.123 Gaugler says creation was deprived of the glory that it should have 

received.12* Rust notes the seemingly meaningless struggle for existence and the process of 

12'Cranfleld. Romans. 413. l3y contrast. Giblln argues that Paul does not mean that the 
physical world was actually different prior to the Fall. He says that the apocalyptic perspective 
is fundamentally theological, not phenomenological or physical. Paul refers to a certain 
frustration of the powers of God in creation without presupposing an actual deterioration of 
creation after the Fall (Giblin. 394-51. Allaway. 109-10. similarly argues that the world was 
not created in a state of glory that was lost. but it was always an imperfect world that had 
hope of eventual glorification (Rom. 8:20-21). Although Giblin wisely cautions about taking 
everything "literally" in apocalyptic literature. he is inconsistent since he believes there will be 
an eschatological transformation of the natural world. This view does not do justice to the 
strong language of the passage about the present state of creation and the use of the aorist 
h a y q ,  which suggests that the subjection to futility was a change that took place are a 
certain time. It also implies that Paul does not accept the reality of the curse on the ground in 
Gen. 3: 16- 17. 

'"Cranfleld. Romans, 413-4. 

'"Gaugler, 1. 



repeated death: 

The great wastage in which the generative powers of nature seem involved, the internecine 
warfare in which nature seems red in tooth and claw, the seemingly meaningless and wen 
evil forms of organic life which the process of nature has produced, the unending struggle 
for existence which underlies the whole natural order. . . . The whole process of nature 
seems subject to emptiness. futility. In the animal order and in the realm of plants, the 
cycle of birth and death repeats itself, continuing ever onwards in an unending stream of 
descendants. 12' 

Some believe Ecclesiastes is the background for p a ~ l r t h q ~  in this passage.'= 

Ecclesiastes has 32 of the 47 occurrences of the word in the IXX and shapes the OT 

understanding of the term. This book stresses the 'Banity" of all of life apart from God. 

Bauernfeind calls Rom. 8:20 "a valid commentary" on Ecclesiastes. Rom. 8:20 agrees with 

Ecclesiastes that vanity exists in the world. Yet it goes beyond Ecclesiastes by explaining that 

there was a beginning to the present state and it focuses on hope by promising there will be an 

ending to the vanity.'27 In addition, Ecclesiastes is largely focused on the vanity of human 

experience, but Rom. 8: 19-22 looks at the larger picture of the futility of the whole created 

order in is present state. 

Several other suggestions have been made about the meaning of parlrtbtq~: (11 It is 

sometimes assumed that pa~dcronbxq~ is a simple synonym for "conuption" (gBop& v. 2 1). in light 

of the parallel ideas "subjected to futility" and "slavery to c~rruption."'~ It refers to the 

mutability and mortality of creaturely existence. Certainly part of the futiUty of life is that 

death is inevitable and creation is continually decaying. However. pazlrthq~ is a broader term 

Imsanday and Headlam, 208; 0. Bauernfeind, * ~ a 1 0 5 ' ' ,  TDNT, 4523: Francis, 152; 
Gibbs, Creation and Redemption, 42-3; Cranfield, Romans, 413. 

'27~auernfeind. 'WMdcra~o&" TDNT, 4523. 

'Wunn, Romans, 470. says the words are "nearly equivalent"; cf. Euthyrnius, 92, cited by 
Cranfield, Romans, 413. Boylan, 144, combines this idea with idolatry. 



than ~00pdt.'~~ Futility and frustration are results of the slavery to death and decay. 

(2) Some have argued that prarchq~ refers to evil spiritual powers that rule the 

cosmos. The LXX uses pmfflh& to refer to false gods and idols in Ps. 31:6 (LXX 30:7). 

Elsewhere Paul calls this "subjection to the elements of the world" (Gal. 4:4).lS0 It is 

certainly true that Paul sees evil forces at work in the cosmos,'31 but it is unlikely that they 

are in view in this context. Although the L)(X occasionally uses the adjective pizcno~ to refer 

to idols, it only uses the noun px~cnhq~ in this sense in one instance (Ps. 31:6). In the LXX 

the word predominantly refers to the vanity or futility of following a life of sin. In contexts that 

speak of false gods, the point of p c h n o ~  is often the vanity of following idols (e.g. 2 Ch. 1 1: 15; 

Is. 44:9; Jer. 10:3: Ez. 8: 10). Most of the references referring to false gods are speaking of 

idols, not dern~ns.''~ The biggest weakness of this view is that if God is behind the passive 

verb imxdcyq, this would imply that God subjected creation to evil powers.133 Subjection to  

demons would make no sense of the fact that the subjection was "in hope" of the final 

redemption of creation. 

(3) A variation of this view sees the term as  a reference to idolatry and false gods. Rorn. 

1:2 1 uses the cognate verb pzmb to refer to the Wile thinking of people who worship 

idols.lS4 Although Rorn. 1:2 1 is related. Rom. 8:20 focuses on the futility that is part of the 

'%ietzmann. 85: James D. Hester, Paul's Cmept oflnheritance, Scottish Journal of 
Theology Occasional Papers, no. 14 (Edinburgh: Oliver and Boyd, 1968). 81 -2; W e d  L. Knox, 
SaW Paul and the Church of the Gentiles (Cambridge University: Cambridge. 1939). 107: 
Denton. 166. 

lS1~.g. Gibbs, 43, lists Rom. 7:21-23; 1 Cor. 5:3; Eph. 22: 6:12; Col. 1:13: 1 Th. 2:18. 

''%ere are in fact comparatively few references to idols using  t to no^ (1 Kings 16:13. 25; 
Is. 2:20; Jer. 8: 19; Hos. 5: 11). One possible reference to demons is Lev. 17:7. 

'%is is particularly a flaw with Gibbs. p. 43. 

'34~oylan, 143. He also sees the mutability of creaturely existence. He also lists Acts 
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created order, not the vain ways of humanity. This view has many of the same weaknesses as  

the evil powers view. Furthermore, when the adjective pazcdo~ is used as a noun referring to 

idols it is always plural and the noun pason&s(~ is only used of idols once in the L3M (Ps. 

30:7). The use of the term to refer to idols in the LXX (cf. Acts 14:15) fits within the larger OT 

picture of the futility of a sinful life apart from God. This view also makes no sense of 

"subjection." If the subjection to futility refers to the dMne curse as  a result of the Fall. it 

cannot refer to human idolatry since God did not cause the idolatry. 

(4) Kiisemann believes that p s o n b q ~  refers to the "spiritual emptiness" that is the 

status quo of fallen creation. "It misses existence and opts for i l l~sions." '~~ This existential 

interpretation focuses on human experience and misses the broader implications of the Fall for 

all of creation. It is not consistent with Kiisemann's view that God subjected creation, 

although it fits the anthropological interpretation of Vdgtle and others. 

This passage raises the important question of whether one can speak of a "fallen 

creation." (1) Bruce, who is typical of those who believe creation to be fallen, says, "Like man, 

creation must be redeemed because. like man, creation has been subject to a fall." Humanity 

was put in charge of the 'llowei' creation and involved it in its fall. A cosniic fall is implied in 

Gen. 3, where the ground was cursed. and Rev. 22, where there will be no more curse.lgs 

Similarly, Heim says since nature is fallen, animals attack one another and the whole of 

14: 15, where s6v pazchv refers to idols. Dunn, Romans, 470 also stresses the relationship to 
Rom. 1:21. The futility of creation is in its being deified or seen solely in relation to humanity, 
for hufnanity's use or abuse. 

'%emann, Romans. 235: cf. Delling. ' T h . "  TDNT, 8:523 ["the meaninglessness of 
existence without God); V6gtle. Zukunft des Kosmos, 194; Heinrich Schlier, "Das, worauf alles 
wartet. Eine Auslegung von RBmer 8, 13-30," in Interpretation dm Welt, FestschrSfttflir Romano 
Guardini zurn achtztgsten Ceburtstag, ed. Helmut Kuhn Wiirzburg: Echter, 1965), 603: Gerber, 
68. 

'96Bruce. 169; cf. Stacey, "Paul's Certainties," 179; Wemann, Romans, 235; Stuhlmacher, 
Romans, 132. 



nature is perverted to an unnatural state.lS7 (2) By contrast Larnpe says nature is not fallen 

and indeed is incapable of falling into dis~bedience.'~~ Forde says nature is not corrupt and 

does not have an evil Brunner says there is nothing wrong with creation as it now 

exists - decay is part of the original design. '40 (3) Paul's position is probably somewhere in 

between these extremes. It is true that Rorn. 8: 19-22 speaks of the damage that human sin 

caused to the non-human creation. Creation is not in the state in which it was orginally 

created.14' Yet it is not correct to speak of afallen creation, as if that implies that the 

subhuman creation disobeyed God. Foerster correctly says, "It is better not to speak of a 

fallen creation but of a creation which is subjected to ~orruption."'~~ Evdokimov says that 

nature is morally neutral. but the repercussions of the Fall of Adam penrerted not only the 

relationship of humanity to God but also the relationship of humanity to the cosmos.143 The 

subjection of creation to futiltty was not according to the will of creation; it was not due to any 

sin committed by nature. Rather, nature is a victim of human sin. Yet it goes too far to say 

that nature is the way it always was. Although creation is not "fallen." Rorn. 8 shows that 

nature has been corrupted by human sin and is not the way it was originally created because 

of the curse God made after the Fall. Creation will be transformed when believers are glorified 

'38Larnpe. "New Testament Doctrine." 452, 461; cf. Gowan, "Fall and Redemption," 100- 1. 

13'~erhard 0. Forde, "Romans 8: 18-27," Int 38, no. 3 ( 1984): 284-95. 

'%runner, Creation and Redemption, 2: 128. He admits Rorn. 8:2M may be an exception, 
but he does not make use of the passage because it is "obscure and there is much controversy 
about its meaning.' He wants to avoid a dualistic view of the world. which implies that the 
world is the work of the evil one. 

14'Cf. Heim, 133. 

'49~vdokimov, 1. Plumer, 490, says nature is not sinful, but it experiences the results of 
human sin. 



and receive their resurrection bodies. 

Despite the fact that creation was subjected to futility, it still has hope for redemption 

(4 iAd51). This probably alludes to Gen. 3: 15. where God promised that the seed of the 

woman would bruise the serpent's head.'& When God pronounced judgment for the sin of 

Adam and Eve. he also promised that redemption would come In the future. This promise is 

the basis for hope for both fallen humanity and the whole creation, which was damaged by the 

Fall. This hope is the reason for the eager waiting (bccll-rcia) of creation (v. 19). Again the 

use of personification stresses the close relationship between humanity and the natural world 

in its present state and future redemption. Creation waits eagerly for the revelation of the 

sons of God, because at that time the promise -will be fumed and creation will achieve the 

potential for which it was created. At that tirne creation will be delivered from its futility and 

slavery to corruption and share in the glory of the glorified children of God (v. 21). 

Grammatically it is best to see b)' i h ~ i i i z ' ~ ~  as connected with haw rather than 

h o ~ l j 1 5 m a . ' ~ ~  Creation was subjected to futility, yet at  the same time with a promise giving 

hope for its deliverance. This fits perfectly the Gen. 3 account where God cursed the ground 

(3: 17-18) and at the same time promised deliverance (3: 15) in response to Adam's sin. 

There is a strong parallel between the present state and future hope of humanity and 

the present state and future hope of the wider material creation. Kiisemann argues that the 

hope of the enslaved creation for redemption is the cosmic basis for the hope of the enslaved 

14%orne MSS have the spelling variant k?&61. This is due to the evolution of the 
aspiration of the word. See F. Blass and A. Debrunner. A Greek G r a m  of the New 
Testament and Other Early Christian Uterature, trans. Robert W. Funk (Chicago: University of 
Chicago, 1961). 10- 1. 

"%anday and Headlarn, 208; Cranfield, Romans, 414; Nelson, Groaning, 196. Contrast 
Fitnnyer. Romans. 508, who says the hope goes with the nearer verb 6wrd@wa. Hill, 
"Construction." 247, says the hope is based on the nature of the person who subjected 
creation (.Slcarc;c4awa). 



person who cries for deliverance (7:2 1-25). 14' Rorn. 8:20-2 1 anticipates the climax of 

Romans 1- 11, which is in 11:32. God shut all under disobedience so he could show mercy to 

all (1 1:32), a principle that is extended in Rorn. 8:20-21 to the entire creation. God subjected 

the material order to futility and slavery to decay, in anticipation of its final transformation in 

gl01-y.'~~ The hope of redeemed humanity for its final Resurrection and glorification (8:24-25) 

is part of the larger hope of creation for deliverance (8:20-21). The hope for the redemption of 

creation is contingent upon the redemption of humanity, not independent of it (v. 19.21). 

F. The Interpretation of Verse 21 

This verse represents the climax of this section. It describes the glorious future to 

which creation looks forward. 

The textual evidence is fairly evenly divided between the textual variant k t  or 6 t h  for 

the initial word. There are good quality. early MSS with either reading.14' The difference is 

largely stylistic and does not affect the interpretation of the verse, since both words can mean 

either "that" or "because" in Hellenistic Greek literature. '50 

Scholars are divided between translating as "that"151 or "because."152 (1) If it 

'47Kiisemann. Romans, 236. 

lW~oerster, TDNT, "K.ri~ao," 3: 1032; cf. Kitsemann, Romans. 236; Rust, 237-8. 

149t is likely that the 61- was added to &I by dittography from the ending of the previous 
word, U r  (Fitzmyer, Romans, 509). It is also possible, of course, that the 61- was 
accidentally deleted from 6 t h  by haplography. Cranfield argues that 6n is the easier reading, 
since it would be natural to expect it to introduce a statement of the content of the hope. He 
concludes, therefore, that 6 t h  is original since it is the more difficult reading ( C d e l d ,  
Romans, 414-5). This argument has little force, however, since in Hellenfstic Greek both &L 
and 616~1 can be used to introduce content as well as causal clauses (Moulton and Mllligan, 
164-5; cf. Nelson, Groaning. 126-7). Although Paul prefers (250 to 10). 4 of the 10 usages 
of 6 t h  appear in Romans. The majority of scholars today slightly favor kt. since most early 
uncials and the two oldest papyri have this reading. See the extensive discussion in Nelson, 
G r ~ a ~ r J l s ,  124-7. 

'%A. Viard. "Expectatio Creaturae (Rorn., VIII. 19-22)," RB 69 (1952): 334; cf. Moulton and 
Milligan, 164-5. 

151~.g. Sanday and Headlam, 208; Denney, 644; Bruce, 173; Francis, 153: Moo, Romans, 



functions to indicate content ("that"), v. 21 explains the contents of the hope of creation: 

Creation was subjected in hope that it would be liberated from bondage to corruption. (2) If 

the function is causal I'because"), v. 21 explains the reason why the creation has hope: 

Creatiail has hope because it knows that it will be liberated one day. Both ideas are true and 

it is difficult to distinguish between them based on either grammar or context. The main idea 

is not affected by either interpretation. The translation 'because" indicates a slightly greater 

degree of certainty that the hope will be fulftlled. There is nothing in the context, however, 

that would suggest that the hope Is only potential. rather than confidence based on a dMne 

promise for the future of creation. 

The expression taxi afnh gives emphasis to ~ziay: "even creation itself." It conveys a 

sense of wonder: "Even the creation itself is going to be set free!"lS3 The expression also 

makes clear that ~ a i a r ~  is to be distinguished from believers. Not only the children of God. but 

even creation itself will be set free from slavery to ~orrupt ion. '~~ 

The present condition of creation is not only subjected to futility (v. 20), but also 

enslaved to corruption (Wopu, v. 21). The genitive 400p&5 indicates that to which creation is 

enslaved (Moo suggests it is an objective genitive),1s5 rather that in which the slavery con- 

sists (genitive of apposition)lS or the slavery that comes from corruption (subjective geni- 

553; Fitanyer, Romans, 509. 

lS2~.g. Dunn, Ramans, 471: Hill, "Construction." 297; Boylan. 144; Barrett. Romans, 166; 
Cranfield, Romans. 414-5. Most who translate &L "that," insert a comma before &' &in&&; 
when iiTr is translated 'because," a comma is placed after. See Nelson, Groaning, 128. for the 
positions of various translations. 

15'Moo, Romans. 553. 

155Godet, Romans, 315; Lange, Romans, 272; Moo, Romans, 553. 

'56Murray. 304. n. 30: Meyer. Romans, 2:77. Murray says this is the same as the genitive 
thv kAm0qiav t @  605q5. This is not compelling, because the latter could be interpreted as the 
freedom that is a result of the glov or part of the glory. 



tive).15' Creation is helplessly enslaved to corruption. 

W o p d  can be used in two major senses: (1) death, decay and destruction (Gal. 6:8; 2 

Pet. 2:12); and (2) moral corruption and evil (1 Pet. 1:4; 2: 19). A third derivative sense is "that 

which is perishable" or "corruptibility," in the sense of being subject to death (1 Cor. 1542, 

50). '* Even when +gopa is used in the sense of death, in the NT a moral connotation 

underlies it (e.g. Gal. 623, sowing sin results in destruction; 2 Pet. 2: 12, evil creatures will be 

destroyed). Even the sense of the perishability of the body in 1 Cor. 15:42. 50 has the 

connotation of being unsuitable for heavenly dwelling, because the earthly body has "dishonor" 

and "weakness" (v. 43). and lacks heavenly "glory" (w. 40-41.43). In Fbm. 8:19-21 the sin of 

Adam is in the background as the cause for the corruption. The idea that Adam's Fall led to 

universal death in humanity, which is expressed in Rom. 5: 12, 14, is extended in Rom. 8:19- 

2 1 to the rest of creation, which is universal& enslaved to death and decay. 

In Rom. 8:2 1. @opa primarily refers to death and decay1= and perhaps by implica- 

tion to the transitoriness of life.16' In Paul's writings, the noun is never used in the sense of 

moral conuption, although the cognate verb 40Eipco is sometimes used to mean "corrupt 

morally (1 Cor. 15:33; Eph 4:22). "deceive" (2 Cor. 11:3) or "cheat" (2 Cor. 7:2). The consistent 

use of the noun in a non-moral sense in Paul's writings supports the interpretation of 480pa as 

death and decay rather than moral evil. Only in 2 Pet. is the word used morally. This is 

reinforced by the fact that in this verse micq refers to the non-human material world, which is 

not capable of moral evil. Being "enslaved to corruption" is close to the sense of "perishability" 

'58Giinther Harder, "d)8dp." TDNT. 9: 102-4. 

'Wunn, Romans, 471-2; Cranfield, Romans, 414; Moo, Romans, 553; Lagrange, Romans, 
209; Lewis. "Christian Theodicy," 407; Fitzmyer. Romans, 509. Fitzmyer extends it to include 
"not only perishability and putrefaction, but also powerlessness, lack of beauty, vitality, and 
strength that characterize creation's present condition." 

lsoCranfleld, Romans, 414: Rust, 234. 



as used in 1 Cor. 15:42. 50. where the term is applied to perishable earthly human bodies. 

Creation is in slavery or bondage (6auWu)c) to this state of corruption. It has no power to free 

itself from the cycle of death and decay that is so characteristic of the natural world in this 

age. 

Paul probably has in mind the punishment of death described in Gen. 3: 19,16' which 

fits the other allusions to Gen. 3 in the context. Paul also alludes to the curse in Rorn. 5: 12, 

14, although in relationship to humanity. Although Genesis apparently Umits the punishment 

of death after the Fall to humanity, Paul extends it to all of creation in Rorn. 8:2 1. The Fall of 

Adam had cosmic consequences. 

In Is. 24:3-4, $8opa and the cognate verb @dp are used in a similar sense. The earth 

will be completely corrupted (@op@ @a&aaal due to the sins of the people (v. 5). It is also 

significant that v. 4 says "the earth mourns" (i.~&Veqcm fi which associates the corruption 

(or devastation) and mourning of the earth. The use of mVeb is a similar concept to "creation 

groans" in Rorn. 8:22. Another similarity is that God causes these changes to the earth as a 

judgment for human sin (v. 1, 6). Although Is. 24: 1-6 refers to earthly results of divine 

judgments for human sin in history and Rom. 8:20-21 refers to the results of the divine 

judgment after the Fall, the concepts are remarkably similar. Both describe the changes that 

human sin brings to the natural world a s  a result of God's judgrnent.IQ 

Heirn believes this slavery to corruption also includes the fact that various parts of 

I6lGovett, 340; Loane, 89. 

1 6 2 ~ a ~ 1  D. Hanson, The DQwn of Apucdyptic. The Historical and SocioZogicaf Roots ofJewish 
Apocalyptic Eschatology, Revised ed. (Philadelphia: Fortress Press, 1979). 313-4. argues that 
Is. 24-27 is early apocalyptic. Themes such as worldwide destruction, return to chaos, 
inauguration of the new age, imprisonment of the heavenly host and resurrection certainly 
show its amnity to later apocalyptic writings. It is probably more accurate to say that it is 
"proto-apocalyptic," as argued by William R Millar, Isaiah 24-27 and the Origin of Apocalyptic 
(Missoula, h4T: Scholars Press, 1976). 114; cf. D. M. Russell, 66, n. 58. 



nature are constantly attacking and destroying each other.'@ This is certainly an aspect of 

the enslavement of nature to death and decay. which is deeply ingrained in the operation of 

nature as it now exists. If this is what Paul had in mind. the eschatological transformation of 

creation will involve a fundamental change in the operation of the natural world.lm By 

contrast, C. F, D. Moule argues that death, such as  predation in nature, is an inherent part of 

the natural world in God's initial design.16' This view assumes that the way nature operates 

now is the way it always operated. Paul, however, says that creation was subjected to futility 

at a certain historical time (v. 20). which implies that nature is now different than it was prior 

to the Fall. Rorn. 5: 12-14 indicates that death became part of the human experience after the 

Fall and Rorn. 8:20-21 may extend this to the whole natural order. Nevertheless, Paul is not 

explicit about the type of changes that took place in nature after the Fall, nor does he describe 

the exact changes that will occur in nature in the eschaton. 

Moule argues that the corruption refers to the human abuse of nature, to which nature 

is subject. When humanity treats nature properly as God's vice-gerent, nature will be set 

free.'= Moule raises some valid implications of humanity's dominion over nature. but this 

ecological concern is not what Paul has in mind by #lop&. 

Lewis acknowledges that 4fJopa primarily has the physical sense of death, but he also 

believes that the idea of death as alienation fiom God is also in view.lW There is no doubt 

that Romans uses death in this sense (e.g. 6:23), but only in relationship to sinning humanity. 

There is nothing in Rorn. 8: 19-22 that suggests that the subhuman creation "sinned; rather, it 

lmlbid., 135-7. Cf. Loane. 84-5 and Boylan, 144, who argue that physical death will end 
(cf. 1 Cor. 15541. 

16%. F. D. Moule. Man and Nature, 11-2; cf. Leenhardt, 223-6. 

lWC. F. D. Moule, Man and Nature, 12, 14. 

'W~ewis, "Christian Theodicy," 409- 10. 
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is a victim of human sin (v. 19). It goes beyond the sense of v. 22 to extend corruption to 

alienation from God. Barrett believes that $0opa refers to corrupt spiritual powers1se. but 

this does not fit the use of the word elsewhere in Paul's writings. 

Although "subjection" ( h x a y r l ,  v. 20) is related conceptually to "enslavement" (Wkiq, 

v. 21). the enslavement of creation to corruption is not the same as the subjection of creation 

to futility. Rather the futility is a result of the enslavement of creation to death and decay. 

Since death is an inescapable part of the cycle of nature since the Fall. there is a sense of 

futdity in the patterns of life in this age. This provides another reason why creation eagerly 

awaits its future deliverance. 

This pathetic present corruptibUty of creation is contrasted to the future glory that 

creation will share with glorified believers. This will result in creation being freed from 

enslavement to the cycle of death and decay. 

The expression "children of God (zQv t h v  z w  O m )  refers to Christians (cf. w. 16- 

17). Paul uses z k o v  interchangeably with 4t& to refer to believers in the context (cf. w. 14- 

17).16' Believers are the "children of God who will be glorified with Christ (v. 17). The "glory 

of the children of God" ( z ? ~  6 e ~  z&v s k m  zoG Bm) refers to the eschatological glory that 

believers will share with God for etemity.lm Believers will be glorified with Christ at his 

Second Coming. They will share in his glory and reflect his glory (v. 17). The unspeakable 

glory of God also will be revealed to them (v. 18). A similar concept is expressed in Col. 3:4, 

which states that believers will appear with Christ in glory at his second coming. 

Creation eagerly awaits the revealing of the chfldren of God (v. 191 because at that time 

creation itself will be redeemed, transformed and set free from slavery to corruption (v. 21). 

'qarrett, Romans, 166. although he admits the personification of creation in the passage 
is "not impossible." 

lGBSee p. 367. 

"%semann, Romans, 234. 



The eschatological redemption of the material world is connected with the flnal gloriflcation of 

believers because of the stewardship that humanity was given over the earth. Even as the 

dominion of humanity resulted in the corruption of creation when Adam fell, so it will result in 

the redemption of creation when humanity assumes its proper role in God's plan. 

V6gtle (followed by Kiisemann) argues that the parousia is uniquely described here in 

exclusively anthropological terms as the manifestation of the children of God.171 This is 

partially true, but it misses the main point of the passage. Certainly the focus of the expec- 

tation here is on the gloriflcation of believers. rather than the appearing of Christ, because, 

from the perspective of creation, the most significant eschatological went is the gloriAcation of 

humanity. This is because when believers are exalted, creation itself will be redeemed and 

share in that glory. 

The eschatological freedom ( h u 0 ~ p a B ~ f f l .  h 0 q i . a ~ )  of creation is sharply 

contrasted with its present state of slavery (6auA.dcy). Even as creation is currently enslaved to 

corruption, it will be set free to share in the glory of the children of God. The freedom involves 

both a negative and a positive dirnensi~n. '~~ Creation will be set free from slavery to 

conuption. The ongoing cycle of death and decay that characterizes the created world in this 

age will end. Creation will also experience the "freedom of the glory of the children of God (ek 

rfiv h 0 q i a r v  rfiq 604qs 26iv r h v  ro6 0 ~ o u ) .  Freedom is one aspect of the glory that believers 

will enjoy in eternity and the material creation will share this freedom with the redeemed. 

The freedom of the subhuman material world, however, is not exactly the same type as 

the freedom of believers. It is a freedom and glorification appropriate to its non-rational 

nature.173 Creation will become all that God intended it to be, but which it was prevented 

171VCigtle, Zukunjl des Kosmos, 187; Kiisemann, Romans, 234. 

lTLMoo, Romans, 553. 

17'Cf. Murray. 304. 



from becoming due to the impact of human sin. All of nature will bring glory to God. 

Cranfield correctly says that creation will have "the freedom fully and perfectly to fulfil its 

Creator's purpose for it, that freedom which it does not have, so long as man. its lord (Gen. 

1.26: Ps. 8:6) is in disgrace."'74 Tennant observes that the present condition of creation is 

"neither original nor final." The work of Christ in redemption flnishes the work of God in 

creation. by bringing the creation to its intended state so it may fulfil the purposes for which it 

was created.175 Christ's redeinption does not merely affect humanity, but it has cosmic 

consequences that affect all of creation. 

The signficance of the genitive zfis Sobs has been debated: (1) Some Bible versions 

(KJV, RSV, NW, TEVI translate z4v k A m 0 ~ p i . a ~  2715 5 6 6 ~ ~  as "glorious freedom," In this view, 

is seen as a genitive of quality or an adjectival genitive. perhaps based on a semitic 

idiom. Sanday and Headlam correctly observe. however, that this turns things around by 

making the freedom the primary term. The primary term is 6oQx, to which h 0 q t a  is 

subordinate. Freedom is one aspect of the eschatological glory.17' (2) Murray and Nelson 

see it as appositional. Murray says it is "the liberty that consists in the glory of God's 

children.""' Freedom and glory, however, are not precisely the same. (3) Cranfleld believes 

it makes more sense structurally to see 2715 60& as  the same type of genitive as 245 +Bop@. 

The liberty "results from. is the necessary accompaniment of, the (revelation of the) glory of the 

children of God."'7B Barrett also believes that the freedom arises out of the eschatological 

174Cranfield, Romans, 4 16. 

I75F. R Tennant. The Sources of the Doctrines of the Fall and Original Sin (Cambridge: 
Cambridge University Press, 1903). 27 1: Cf. GriEith, Romans, 115: Dodd, Bible, 106: Leen- 
hardt. 222. 

 an an day and Headlam, 208; cf. Morris, Romans. 322. 

'77Murray. 304: cf. Nelson. Groaning, 204. Usemann, Romans, 234, combines this view 
with the content view. 

'78Cranfield, Romans, 416-7. 



glory.lm (4) Moo believes the sense is 'loosely possessive," meaning "the freedom that 

belongs to, is associated with, the state of glory." It is a freedom that only comes with the 

corning eschatological glory.'@' Moo is close to the exact meaning, although perhaps it 

should be called a genitive of content, rather than possession. Liberty is one aspect of the 

eschatological glory. '" 
Regardless of the precise classification of the genitive, the sense is a combination of the 

view of the third and fourth views. The freedom is both an aspect of the eschatological glory 

(content) and the freedom will flow out of or result from the glory (source). Although the two 

terns are not precisely the same, freedom is a result of the glorification of believers.'= The 

non-rational creation will join wi th  believers in this fieedom that is part of eschatological glory. 

A related idea is expressed in 1 Cor. 15:42-43. where Paul contrasts the perishability of 

the present human body with the glory of the future resurrection body. Rom. 8:23 also refers 

to the resurrection of the body that believers await. The perishable bodies of believers are part 

of the perishable creation that is enslaved to corruptibility. Both the believers' bodies (Rorn. 

8:23, cf. 17-18; 1 Cor. 15:42, 50) and the rest of the material creation (Rom. 8:21) will be 

delivered from enslavement to conuptibility and will share in eternal glory. Ronald Knox is 

correct that the bodies of believers wil l  be redeemed as representatives of the material 

~ o r l d , " ~  but he goes too far when he claims that this is prharily what Paul has in mind in 

Rorn. 8:2 1. The redemptive work of Christ does not merely affect humanity. It  has cosmic 

?3arrett, Romans, 166. 

'%Ioo. Romans, 554. 

'"Godet, Romans, 315. 

lS2Cf. Fitzrnyer, Romans, 509. He says freedom is a characteristic of the glory. KAsernann, 
Romans, 234, says "eschatological glory is perfected freedom and this in turn is the content of 
the eschatological glorification of the children of God." This is a combination of the apposition 
and content views. 

'%onald Knox. 2: 100. 



consequences that affect all of creation. The whole creation (m%aa 4 miac~ v. 22) is involved in 

the present suffering. The subhuman material creation will also be delivered from slavery to 

corruption and death to share in eternal glory (v. 21). Denney observes that this new glorified. 

redeemed world in which righteousness dwells will be a suitable dwelling for redeemed and 

glorified humanity (cf. Is. 65: 17; 2 Pet. 3: 13; Rev. 21: 1).lW 

In Paul's concept of the new creation in this passage. he does not appear to have in 

mind the destruction of the present world and the creation of a new world.IBS The picture is 

of the redemption and transformation of the present materlal world. Creation does not look 

forward eagerly to its own destruction, but it anticipates with hope its future liberty and glory. 

The future certainly will involve a fundamental change in the operation of the natural world, 

since death and decay are such integral parts of the operation of nature as it now exists. Paul. 

however. only alludes to these changes and does not elaborate on their nature. 

An important question is whether Paul has in mind a restoration of the pre-Fall 

conditions of the material world (e.g. Achtemeier. Stacey, kancis, Dahl)lBs or a transform- 

ation of creation to an even greater state than the original creation (e.g. Tennant. Grifflth. 

Nelson. Gibltr~). '~~ There are several indications that Paul conceives of the final state of 

creation as  even greater than its pre-Fall condition: (1) The overall outlook of the passage is 

forward looking. Creation does not look back with nostalgia at what it lost, but it looks 

184Denney. 649; cf. Nygren. 331. 

'85Bruce, 170; Murray, 304. n. 28; Moo, Romans. 554. Contrast H. C. G. Moule. Romans. 
150, who says creation will "die" (be destroyed) and be "resurrected" to a new heavens and 
earth. This view is derived from such passages as 2 Pet. 3: 10 ("destroyed by fire'') and Mt. 
24:35, but this goes beyond the ideas in Rom. 8: 19-22. 

lBB~chtemeier. Romans, 142-3: Stacey. "Paul's Certainties," 180; kancis, 154; Dahl, 441. 
Dahl classifies this passage in the "restitution" category. Francis points to the rabbinic 
tradition that one of the six things Adam lost at the Fall the dime glory reflected on his face 
(cf. Sanday and Headlam, 85). 

'87~ennant, 271; Nelson, Groaning, 276-7; Griffith, Romans, 115; Giblin, 395 and possibly 
Leenhardt, 222. 



forward with anticipation to what it will gain (w. 19, 21). (2) The final state of redeemed 

humanity will be a glory that is greater than that which Adam lost. Believers are children of 

God and will share in the glory of Christ (w. 17-18). Paul says that creation participates in 

this glory (v. 21).lm (3) The childbirth metaphor (v. 22). suggests the creation of a new Me or 

a new state of affairs, rather than the return to a previous condition. Thus the damage to 

creation due to sin will not simply be removed, but creation will be glorified so that the future 

state of creation will be even greater than that of the pre-Fall world.18' 

G. The Interpretation of Verse 22 

This verse supports (.yip) what Paul has said in the previous verses, both in terms of 

the present state and the future hope of creation. It supports the present futility and slavery 

of creation to corruption (w. 20-21) by showing that all of creation groans in agony. It also 

supports the hope of v. 2 1 ,'* by indicating that the present suffering of creation can be 

interpreted as birth pangs bringing in a glorious new world. Murray observes that "these 

groans and travails are not death pangs but birth pangs."1g1 The present state of suffering 

in creation confirms the future hope of the glory of creation. 

Paul says that the whole creation groans and suffers. The expression * a  fi m i m ~  

indicates that it is not simply humanity that s d e r s  due to the  all.'* The entire creation 

was aEected. 

lmGiblin. 395, believes that since the glorification of creation will be associated with the 
glorified Christ rather than Adam, its glory will be of a Merent type than that Adam knew in 
Paradise. 

l%e general rule is that lc6y with an articular noun means "the whole." in contrast to the 
usage with an anarthrous noun, which means "each or "every." Although thls rule is 
sometimes broken in biblical Greek, it is followed here (Moo, Romans, 555). 



'We know" (oBapv) introduces something that the writer assumes is generally accepted 

by the readers and thus serves as a common ground on which he can base his argument.lm 

This word has been understood in two major ways: (1) Many scholars believe this refers to 

general bowledge, based on the observation of nature. Anyone who looks about at the 

natural world with sensitivity can see the cycle of suffering, death and decay that grips nature 

in its relentless hold. (2) A more likely view is that this is something generally known 

among Christians, based on dMne revelation in the Old Testament and refined through 

Christian teaching.'% Gen. 3: 17 indicates the damage the creation suffered due to the Fall. 

Other OT passages refer to the damage of sin on nature (e.g. Is. 24:4-7; 339; Jer. 44 ,  l l , 2 6 -  

28). Both OT and NT refer to the future transformation of creation, which is a basis of hope 

despite the present suffering of creation. (e.g. Is. 1 1:6-9; 65: 17-25; 66:22-23; Acts 3:2 1; 2 Pet. 

3: 13; Rev. 2 1: 10. Cranfield, Stader ,  Dunn and Nelson extend this to include the tradition of 

Jewish apocalyptic literature, which refined the OT understanding of the impact of sin on 

nature.'% Paul consistently uses ol&xpm to refer to something known to believers by faith 

through revelation, not something that is common knowledge. '" Although a sensitive 

lg3Cranfield, Romans. 143. 

l g 4 ~ .  C. G. Moule, Romans. 151; Godet, Romans, 315; Lenski. 539; Sanday and Headlam, 
208-9; Moo, Romans, 554; BAGD, 558; Loane, 87; W. A Whitehouse, 40-1. Boylan, 144, 
believes it is both known to the senses and by revelation. 

lg5cranfield, Romans, 416: Boylan, 144; Lampe, "New Testament Doctrine," 458; Breech, 
76; Meyer. Romans, 2:326; B. Weiss, R d w ,  365; Leenhardt, 222; Gaugler. 1:306-9. 
Stuhlrnacher, Romans, 134. says it is both the knowledge the Romans gained from experience 
and from their faith. 

lgGCranfleld, Romans, 416; Stauffer, 74; Dunn, Romans, 472; Nelson, Groanfng, 21 1-2. E.g. 
Nelson cites 4 Ez. 7:3 1-33; Sib. Or. 3:752. 

'"Cf. Rom. 2:2 (the judgment of God falls on hypocrites); 3: 19 (whatever the Law says it 
says to those under the Law); 7: 14 (the Law is spiritual); 8:28 (God causes all things to work 
together for good); cf. 1 Cor. 8: 1, 4; 2 Cor. 5:l; 1 Tim. 1:8. The function of oI6q.m is different 
in 8:26. where he says we do not know how to pray. 2 Cor. 5: 16 may be an exception to the 
shared experience of believers, since it may be limited to Paul and a few others. Paul. 
however, never uses the word to refer to a generally known truth evident to all people. 



person could perceive the suffering of nature, only the eyes of faith in light of divine revelation 

can see that the sufTering of creation is the travail of birth. not the agony of death. 

All of creation is "groaning together" (sust~v&a) throughout the ages. Although 

sust&vc;lra is only used here in the NT. the cognate m w & ~  occurs 6 tinoes in the NT and 17 

times in the LXX. The basic meaning of st&vd& is "to sigh," "to groan" or "to wail." It 

expresses a deep distress of spirit in response to an undesirable circurn~tance.'~~ Creation 

groans due to its subjection to futility and its bondage to corruption, which is the result of the 

curse in response to the FaU (w. 20-21).lg9 The biblical usage of sr~vci@ often has the 

positive expectation of an imminent resolution of the cause of distress.200 Creation eagerly 

awaits the day when the sons of God will be revealed and creation will be delivered from its 

bondage (w. 19.21). The groaning is not futile, but it is associated with the eager expectation 

of a glorious future (v. 19). in light of the fact that God subjected creation in hope of its future 

deliverance (v. 20). This positive expectation is also suggested by the birth pangs metaphor (v. 

22). since birth pangs imply an imminent joy after the travail is complete (6. Jn. 16:21j. 

Indeed, the groaning is naturally associated with the birth pangs and suggests the cries of a 

woman in labor. Thus the groaning has a two-way focus: it cries for release from the present 

condition of the corruption of creation and looks forward to the time of deliverance as a 

positive hope. This vision transforms the groaning so it does not indicate despair.201 

Contrast Moo, Romans, 554. 

lg8J. Schneider, ' Z ~ & v ~ a ~ , "  TDNT, 7:600. Cf. Ex. 6: 15; Job. 3:24; Is. 1 l:6; 51: 1 1. 

'%id., 60 1-2. Barth, Romans, 3 10, misses the point of the passage when he says the 
groaning is due to "createdness" and the temporal nature of things (cf. Glacken, 163, who says 
the groaning is part of God's design for nature and is not related to sin). 

200Nelson, Groaning, 222, 255. E.g. Ps. 38:9 (expects God to deliver him from the crisis); 
Ex. 65; Ps. 11:6; Is. 51:ll (redemption is about to be accomplished); Jn. 16:21 (childbirth); 2 
Cor. 5:2, 4 (believer's groaning to be clothed with the heavenly body; cf. v. 5 for the guarantee). 

201 Hefl, 86-7; Nelson, Groaning, 256-7. 



Is. 24:4-7 also says that the natural order groans jn pain due to human sin. The earth 

mourns (reEveixo) due to human sin, which "pollutes" the earth (w. 4-5). The LXX uses s t ~ a , ,  

much Like Paul uses awr&vc@ in Rom. 8:22. to refer to the groaning of part of the natural 

order due to the derastation of sin (v. 7). The new m e  groans in sorrow due to its fnabaty to 

produce a fruitful harvest,. The entire natural order groans and s d e r s  since it is spoiled by 

human sin. 

Paul personifies the  natural world and says it suffers and groans due to human 

sinzm This anthmpopathisrn stresses the damage that human sin does to the natural 

world. Creation has been seriously damaged and it was set aff course from its 0xigma.l created 

purpose. Even though Paul uses personification. this does not mean the suffering of creation 

is not real.= 

There is a three-fold dimension to the g m d n g  in the context: (1) All creation gmam as 

it longs for deliverance fmm slavery to corruption (v. 22). (2) Believers groan as they await the 

redemption of their bodies [v. 23; cf. 2 Cor. 5% 4). (3) The Spirit groans in intercession for 

believers b. 26). This structural device stresses the salldarity between believers and the rest of 

creation. Both groan for complete deliverance from the conuption of the physical world. The 

Spirit supports the  lo- of believers as they q r e s s  in prayer their desire for deliverance. 

Paul also says that creation s f le rs  the pains of childbirth [m\mD6iva). Although this 

compound form with m v -  is unique in the NT, the root verb 66'~~) (Gal. 4: 19. 27; Rev. 12:2) 

and the cognate noun &v (Mt. 24:8; Mk. 13:8: Acts 2:24: 1 7%. 5:3) are used several times in 

the NT. The metaphor of birth pangs points to Mense and prolonged pain that leads to a 

202~ccordmg to Vdgtle, Zukunft des Kosmos. 193 ani Paul Mthaus, Lkr Brief an die a m e r  
ii&rseb;t und erkkirt (G6tungen: Vandenhoeck and Ftuprecht, 1978). 82, only believers can 
actually hear and interpret this groaning. 

203~ore. 1:305. believes there is actual sdering. particularly among animals. 

394 



joyous and positive outcome.2w It is a bipolar metaphor that combines both pain and a 

positive future outcome. This can be more precisely broken down into several aspects that are 

emphasized in various degrees in particular passages: (1) intense pain, struggle and suffering; 

(2) suffering that continues for an extended period; (3) future joy, which is often sharply 

contrasted to the sorrow and pain: and (4) the development of new life or a new state of affairs 

that is better and more glorious than the present. The following table shows the significance 

of birth pangs in the NT: 

Table 27: Birth Pangs in the New Testament 

Tima is included in this chart because it semantically overlaps with &tw. In most 

cases (13 times) this word is used literally to mean "give birth" or %e born." But when it is 



used metaphorically (4 times), its function is very similar to &rm. In Gal. 4:27 (a quotation of 

Is. 54: 1). zima is in poetic parallelism to Mivco, showing the close similarity of the words. This 

chart shows that either or both aspects of the bipolar metaphor may be in view. depending on 

the context. 

In Rom. 8:22 the birth pangs metaphor shows that the groaning and suffering of 

creation will not be in vain. From one vantage point, the creation suffers as a consequence of 

the divine curse due to the Fall. Yet this subjection of creation was not in vain or without 

hope (v. 20). The birth pangs metaphor interprets the pain and groaning of creation due to the 

Fall as a hopeful sign that glorious changes are soon coming to the world. Birth pangs are a 

productive pain that result in new 

The birth pangs metaphor. however, does not necessarily imply that Paul has in mind 

that the earth will be recreated or a new earth will be born.208 As has been shown, v. 2 1 

suggests he has in mind the transformation of the present material creation. The birth pangs 

metaphor is flexible enough to include a positive future outcome without requiring the creation 

of something new. 

Gempf argues that the birth pangs metaphor only refers to intense pain and does not 

allude to the birth of a new world. Although the passage as a whole speaks of hope, the birth 

pangs metaphor only refers to the present pain of the world. He argues that the metaphor 

often refers to helpless pain, frustration and Gempfs study correctly demon- 

strates that birth pangs often focus on great pain. particularly in the LSX, where the outcome 

of the pain is frequently not in view.20B He overstates his case. however. since the birth 

205Cf. Gore. 1:306: Loane. 87; Murray. 305. 

206Contra G. Bertram, "Wiiv," TDNT, 9:673. 

2mConrad Gempf, 'The Imagery of Birth Pangs in the New Testament," QnBd 45, no. 1 
(1994): 123-4. 

208Gempf argues for several uses of the metaphor in the Bible: 11) intense pain (Jer. 4:21; 



pangs metaphor inherently has nuances of expectation and orientation to the future20B. 

Birth pangs passages in the LXX can focus on any phase of the process or outcome of 

birth.210 In many of Gempfs examples the outcome of the pain is of major intere~t.~" 

Furthermore, as the above chart shows, in the NT &r, and &v are usually concerned with 

the outcome of the pain, with two exceptions that focus on the pain itself (Acts 2:24; 1 Th. 

5:3). Tima always focuses on the outcome. when it is used metaphorically. In each case the 

context determines which aspect of this bipolar metaphor is in view. The context of Rom. 8:22 

focuses on eschatological hope (w. 20. 24-25). which suggests that the birth pangs metaphor 

also has the future glory of creation in view. In w. 17-18 the suEering-glory theme is applied 

to believers, whereas in w. 19 and 21 the focus is on the future glorious state of creation and 

its deliverance from bondage to corruption. V. 19 also has the theme of waiting for an 

extended period for a positive future outcome. The birth pangs metaphor is another way of 

tying together all of these images of extended suffering and final glory. The birth pangs 

metaphor is ideally suited for this purpose since it naturally combines both sides. It also 

implies that the present saer ing of creation, although intense and prolonged, will not 

continue forever. This too reinforces the theme of hope. 

Tsumura argues that the reference to birth pangs alludes to Gen. 3: 16, in which pain 

in childbearing is part of the punishment for the FalL212 Keesmaat also points out that there 

30:4-7; 1 En. 62:4-6; M k  13); (2) helpless pain (Is. 13:4-8; Jer. 48:41; Ps. 48:4; Is. 42: 13-14: 
cf. 1QH 5) (124- 126); (3) productive pain (Jn. 16:21; Is. 66:6-9; Mic. 4: 10; 5:3-4; cf. 1QH 3; 
bSanhedrin 97-98); (3a) frustration of an unproductive birth process (Is. 26: 17-18; Hos. 
13: 13); (3b) the birth rather than the process (Rev. 12: 1-6; Gal. 4: 19); (4) pain that must run 
its course, related to helplessness (Mic. 49-10; 53; Mk. 13:8; Mt. 24). 

20BCf. Heil, 87. 

211Gemph's category 3. productive pain: Is. 66:6-9; Mi 4: 10; 5:3-4; Jn. l6:2 1; cf. 1QH 3; 
bSan. 97-98; and, category 3b, focus on the birth rather than the process: Rev. 12: 1-6; Gal. 
4: 19. 

T. Tsumura, "An OT Background to Rom 8:22," NIS 40, no. 4 (1994): 620- 1; cf. 



is a verbal parallel with the word "groaning," which has the same root in both Gen. 3:17 

(mawypbv) and Rom. 8:22 Isustc:v&a). Paul uses the language of the curse to show that 

creation suffers the anguish of the Fall.219 If this is true, it strengthens the link between 

Rorn. 8:19-22 and Gen. 3, since both the curse on the ground (Gen. 3:17-19) and the pain of 

childbearing (Gen. 3: 16) are in view. Although the LXX uses rather than &iv for the 

pains of childbirth, Paul may have thought of this metaphor for the pains of the earth because 

Gen. 3 was in his mind. Nevertheless. the pains of childbirth in Rorn. 8:22 are clearly 

metaphorical rather than the literal birth pangs of Gen. 3: 16. 

Birth pangs are often used as an eschatological symbol in both the Bible and non- 

canonical Jewish literature. In the OT, eschatological suffering is often compared to the pains 

of childbirth (Is. 13:8; 2 l:3; 26: 17- 18; 66:7-8; Jer. 4:31; 22:23; Hos. 13: 13; Mic. 4:9- 10). In 

the NT, M k  13 and Mt. 24 are especially significant. because they refer to such cosmic 

disasters as earthquakes and famines that will precede Christ's second coming (cf. 1 Th. 5:3). 

Many scholars believe the concept of cosmic suffering in Rorn. 8:20-22 is simflar to the 'birth 

pangs of the Messiah (BPM) in the OT and Jewish literature. This concept refers to a period 

of cosmic disasters and suffering that will occur at the end of the age as a prelude to the 

coming of the Messiah.214 There is much in common between Rorn. 8:20-22 and these 

passages: (1) They speak of eschatological cosmic disasters that precede the coming of the 

Keesmaat, "Exodus," 392. 

2 ' 3 ~ e e ~ a t ,  "Exodus," 392, also sees a similarity to the Exodus accounts of Israel's 
groaning in bondage (Ex. 2:23-24; 6:5; cf. Jer. 38: 19). 

214~he concept is found in Qumran and Jewish apocalyptic (e.g. 1QH 3:7- 18; 1 En. 62:4; cf. 
the Christian addition to 4 Ezra in 16:37-39). However. Strack and Bfflerbeck. 3: l:95O, 4:564. 
1042, 1067, show that it is more fully developed in rabbinic literature; e.g. Tg. Ps. 18:4; Pro. 
on 2 S. 22:5. Nevertheless, many point to the similarities between Rorn. 8:22 and these BPM 
passages. Cranfield, Romans, 416; Bruce, 173; Best, 98: Francis, 155; Kilsernann, Romans, 
232; Vligtle, "R6m 8.19-22," 191, 198, 206; Richard Batey, The Letter ofPaul to the Romans 
(Austin, Texas: R B. Sweet, 19691, 1 14; Gerber, 61, 75; Balz, 52; Schlier, 'Worauf." 600,606; 
Michel, 175. 



glorious new age. [2) In many passages the cosmic disasters are a consequence of an increase 

in human sin. 

The Merences, however. are significant enough that Rorn. 8:20-22 cannot be used as 

an example of BPM: (1) In the BPM passages, the intense cosmic tribulation occurs over a 

short period prior to the coming of the Messiah. By contrast, in Rorn. 8:20-22 the creation 

suffers throughout the age from the Fall to the end This is shown by the phrase 

Clint TOG Mv. (2) In most of the OT and rabbinic passages. the focus is the suffering of 

humans rather than the natural Jewish apocalyptic goes further in looking at the 

eschatological sufferings of nature. but the emphasis is still on how this leads to human 

suffering. (3) In later Jewish passages, the tribulations are part of a process of bringing about 

the Messianic age. a concept that is less clear in Rorn. 8 and not at all developed in the 

OT.'" Although Paul's idea of cosmic groaning and birth pangs is not exactly the same as 

BPM. it is a closely related concept of cosmic travail. 

The signtficance of the mv- compound verbs ( m c v d @  and mvaJSiw) has been 

understood in various ways: (1) Tholuck, Fitanyer and others believe that the subhuman 

creation groans with believers, in light of v. 23, which describes the believers groaning for the 

redemption of their bodies.218 V. 23, however, seems to contrast believers from the creation 

'15Cf. Meyer, Romans, 2:326: B. Weiss, R6mer, 366; Lange, Romans, 273. 

'1613.g. IS. 26: 17: 66:8; Jer. 4:31; Hos. 13:13: Mic. 4:9-10; 1 En. 62:4; bKet. 11 la; bSanh. 
98b; 118a. Bertram, "WLV," TDNT. 9:672; Joseph Klausner, The Messianic Idea in Ismel mom 
Its Beginning to the Completion of the Mfshnah  3rd ed., trans. W. F. Stinesprjng (New York 
Macmillan. 1935). 440-50. 

'17~.g. R Eliezer (c. AD. 901 says the goal is preservation through the sorrows and 
afflictions of the last tlme. Loane, 88: Bertram, "SXiv," TDNT. 9:672. 

21%oluck. 263; Fitzmyer, Romans. 509; Calvin, Romans, 302-3. According to Meyer. 
Romans, 2:326, Ewald also took this position. Schlatter, 269-70, says it refers to the common 
complaint of humanity, which yearns for redemption. He rejects the cosmic interpretation of 
m i q .  



of v. 22 ("not only this but we also," 06 p6vov t%, U mi h o i )  .'I9 (2) m e  majority of 

scholars believe that the mv- compounds fndicate that creation in its entirety suffers 

"together" or "in one accord."210 This is supported by the subject "all creation" (m%sa fi 

mi6y). The mv- compound verbs point to the solidarity of creation in its suffering due to 

human sin and reinforce the universal impact of the Fall. 

The phrase &pt z& viiv indicates that the suffering and groaning of creation has been 

continuous throughout the age since the Fall. The expression implies that this state of affairs 

has been in existence continuously for a long The only other NT usage is in Phil. 

1:5, where it means "right up to the present time." This expression shows that the suffering of 

creation is not an eschatological increase in trials just prior to the end of the age (unlike Mt. 

24:6-8, 29 and BPM passages). Rather the suffering is a characteristic of this age and will 

continue until believers are glorified (v. 2 1). 

Kiisemann, Barrett, Balz and Dunn see an eschatological meaning in v6v. Kgsernann 

says it refers to "the eschatological moment which precedes the parousia," when the sdering 

of creation will end.222 The strong eschatological context in Rom. 8 suggests an eschatol- 

ogical nuance may be implied in this word. The passage has an undertone that the promised 

redemption of creation is imminent. Yet at the present time the new world order has not 

arrived. so this eschatological dimension must not be overplayed.223 Believers (v. 23) along 

p- ~p 

219Sanday and Headlam. 209. 

220~unn,  Romans, 472; Cranfleld, Romans, 417; Moo, Romans, 555; Schneider, TDNT, 
fZ~wrjlr~," TDNT, 7:601, n. 5; Boylan, 145; Murray, 305; Denney, 650. Kgsemann, Romans, 
236, "the chorus from the depths fills the whole world." 

221Cranfield, Romans, 417. The expression refers to the "uninterrupted nature of the 
process'' (G. Stiihlin, "N~v," TDNT. 4: 1007). 

2*K&ernann, Romans, 236. Similarly Barrett, Romans, 166, says it is "the decisive 
moment, when God's purposes are fulfilled." Cf. Balz. 52; Dunn, Romans, 473; StAhk, 'NGv," 
TDNT, 4: 11 10; Nelson, Gnxmfng, 2 17. 



with all creation are still part of the suffering. corrupted state of affairs. looking forward to the 

time of cosmic transformation and deliverance. In Phil. 1:5, the phrase does not indicate the 

state of affairs is ending. Furthermore. the fact that the suffering of creation is self-evident 

("we know") would be meaningless, unless it was equally apparent that the change had already 

begun. The purpose of &pt zau vGv is to stress that the long anticipated transformation of 

creation has not yet come, even though there is a basis for hoping that it will come soon. The 

phrase denies an overly realized eschatology. since the promised redemption of creation has 

not yet occurred. It is the "not yet" aspect of the present rather than the fulRllment that is in 

view both here and in v. 18.224 Nevertheless, the continuing sufferings of creation are a 

basis for hope, because the birth pangs, which anticipate the redemption of creation, have not 

ceased throughout this age.225 

H. Summary of Major Themes in Rom. 8: 19-22 

This passage is the fullest discussion of the corruption and redemption of the natural 

world in Paul's letters. In both the IXX and the NT, m h ~  can refer to all of creation or any 

part, depending on the context. In Rorn. 8: 19-22, the word refers primarily to the subhuman 

creation, both animate and inanimate, or roughly equivalent to "nature." Thus Rom. 8:19-22 

has important implications for the present and future state of the natural world. 

1. The Corruption of Creation 

1. The human Fall had cosmic consequences. Creation was subjected to futility and is 

enslaved to death and decay as a result of the Fall of Adam. This passage extends the 

principles of the impact of the Fall described in Rom. 5: 12-2 1. Adam's sin not only 

brought sin and death to humanity, but it also brought the entire created order under 

224~ranfleld, Romans, 416, n. 2. 

22%~rray, 305. 



bondage to death, decay, corruption and futility. The passage has many allusions to the 

consequences of the Fall described in Gen. 3: 15- 18. 

2. Creation is not presently in the state in which it was originally created. In some profound 

sense, nature is different now than prior to the Fall. Nature was not always subject to 

death. decay and futility. Corruption is not part of "createdness" itself but a consequence 

of God's curse after the Fall. 

3. Creation itself is not fallen, in the sense of being evil or disobedient to God. The natural 

world is a victim of the human Fall and ongoing human sin. Although nature has been 

damaged by sin, it is not evil. The subjection of creation was "not due to its own will" (v. 

20). but it was due to the curse on nature in response to the Fall of Adam. 

4. Creation was subjected to futility. which implies that the natural world no longer is able to 

fulfil the purpose for which it was made. This alludes to Gen 3: 17- 18, where the ground 

was cursed after the Fall, with the result that the ground brings forth weeds more easily 

than food crops and produces crops only in response to frustrating human labor. The 

futility of life apart from God described in Ecclesiastes may also be part of the background. 

It may also refer to the apparently meaningless cycle of death and the struggle for exist- 

ence that characterizes the present patterns of nature. 

5. Creation is enslaved to corruption. All life in the natural world is subject to a cycle of 

death and decay. Although corruption is not used in a moral sense here, the physical 

aspect of conuption is a consequence of the moral evil of the Fall. This may allude to Gen. 

3: 19. where death is the punishment for the disobedience of Adam and Eve. The suffering 

of believers (Rom. 8: 17-18) is not isolated, but it is related to the corruption of creation that 

is characteristic of this age. 

6. God subjected creation to futility as part of the curse due to the Fall. The subjection of 

creation is a judicial pronouncement described in Gen. 3: 17- 18, where God cursed the 

ground in response to Adam's disobedience. Although in one sense Adam's sin brought the 



created order under death. decay and conuption, God is primarily the one who subjected 

creation to its present futility in an act of judgment. Only God could subject creation in 

hope with a view to its future redemption (v. 20; cf. Gen. 3: 15). 

7. The natural world suffers due to human sin. Creation is groaning in agony and in deep 

distress of spirit due to its slavery to corruption and its subjection to futility. The groaning 

of creation. however, does not indicate despair, but a longing for a glorious future. 

8. The present suffering of creation is interpreted as part of the birth pangs leading to a 

glorious new world. rather than the death pangs of a dying creation. The birth pangs 

metaphor in Scripture is a bipolar metaphor indicating an intense, prolonged pain that 

leads to a joyful and positive outcome. The metaphor ties together both major themes of 

the passage: present suffering and hope for a glorious future. The groaning and suffering 

of creation will not be in vain. Although the sdering of creation is due to the Fall, it also 

can be seen as  a hopeful sign that glorious changes are coming to the world. Unlike the 

birth pangs of the Messiah concept in the OT and Jewish non-canonical literature, the 

birth pangs are not eschatological cosmic disasters preceding the corning of the Messiah, 

but they have been continuously present since the Fall. 

9. The conuption of creation due to human sin is a consequence of the fact that humanity 

was given dominion over the earth (Gen. 1:26). Since Adam had stewardship over the 

earth, his disobedience had an effect on the earth. There is a solidarity between humanity 

and the natural world. Both the subhuman creation and believers groan for deliverance 

from the conuption of the physical world. 

2. The Redemption of Creation 

1. The redemption brought by Christ will have cosmic consequences. God plans that the 

natural order will be restored to its proper operation so that it may fulfil the purpose for 

which it was created. 



2. The subjection of creation to futility was done with a view to the hope for the future 

redemption of creation. This may be based on God's promise that the seed of the woman 

would crush the head of the serpent (Gen. 3: 15). 

3. Creation eagerly awaits the eschatological revelation of the children of God. At that time 

the natural world will be set free from its futility and slavery to corruption and it will share 

in the final glory of the children of God. 

4. The redemption of creation is associated with the Resurrection and eschatological gloriflca- 

tion of believers. Due to the solidarity between humanity and the natural world, the 

redemption of the natural world is dependent upon the final redemption of the children of 

God. The redemption of creation wil l  only occur when humanity assumes its proper role in 

God's plan and appears with Christ in glory., 

5. The eschatological freedom of creation to share in the glory of the children of God is 

contrasted with its present slavery to corruption. This freedom involves both negative and 

positive dimensions: (1) freedom from slavery to corruption and the end of the ongoing 

cycle of death and decay; (2) sharing in the eschatological glory of the children of God and 

a freedom and glorification appropriate to its non-rational nature. Creation will become all 

that God intended it to be, without the limitations brought by human sin. 

6. The redemption of the bodies of believers is one aspect of the redemption of the whole 

material world. The glorified, redeemed natural world in which righteousness dwells will 

be a suitable dwelling for the redeemed and glorified humanity. 

7. The passage does not describe the destruction of the present world or the creation of a new 

heaven and earth. Rather it suggests the redemption and transformation of the present 

material world. Nature will enjoy liberty and glory, and there will be fundamental changes 

in the operation of nature. 

8. The final state of creation will not be simply a restoration of the pre-Fall conditions of 

nature, but it will be even greater than the original creation. Creation will gain more in the 



new age than it lost due to the Fall of Adam. 

3. The Personification of Creation 

1. The personification of nature is frequent in this passage, particularly anthropomorphism 

and anthropopathism. Creation is described with emotions. intellect and will. The natural 

world has eager expectation (v. 19). frustration (v. 20). the ability to choose (v. 20). hope for 

future redemption (v. 20). longing for future freedom (v. 21). groaning in agony (v. 22). and 

suffering pain like childbirth (v. 22). 

2. The subhuman creation as a whole is personified, rather than individual parts of nature, 

such as  the sun, stars or wind. 

3. The personification of creation is central to the message of the passage and serves to 

highlight most of the central themes: 

a. Human sin and the Fall caused extensive and intense damage to the cosmos. Creation 

suffers due to human sin and longs for release from futility and slavery to corruption. 

b. Creation is not fallen or disobedient to God. Creation eagerly awaits the revealing of 

the sons of God and has hope that it will be set free to share in the glory of the children 

of God. 

c. Personification emphasizes the solidarity between humanity and the rest of creation. 

Both humanity and the natural world suffer and groan together due to sin. and both 

long for release from this present state of corruption. 

d. The natural world primarily acts according to God's design, except where it has been 

damaged as a result of human sin. The corruption of creation is not due to the 

disobedience of the natural world. 

e. The natural world has a certainty of its future redemption and looks fornard with hope 

to that day. 

f. There is a close relationship between the eschatological redemption of the whole 



creation and the glorification of believers. 



CHAPTER 8 

COMPARISON OF ROMANS 8: 19-22 AND JEWISH 
APOCALYPTIC LITERATURE ON THE CORRUPTION 

AND REDEMPTION OF CREATION 

The suxvey of past research has shown that scholars frequently consider Rom. 8: 19-22 

to have an  apocalyptic theology. This study of apocalyptic materials, however, shows that it is 

not enough simply to say that Rom. 8: 19-22 expresses an apocalyptic theology, since the 

themes of the corruption and redemption of creation are treated in diverse ways within the 

Jewish apocalyptic writings. It is important to determine the particular stream of apocalyptic 

thought that is reflected in the passage and to notice the differences between Paul's approach 

to the subject and a Jewish apocalyptic approach. 

A. The Corruption of Creation 

1. The Impact of Sin on the Natural World 

This study has shown that within the Jewish apocalyptic writings there are three 

streams of thought about the impact of sin on the natural world: (11 The natural world has 

been severely corrupted by sin (BW 6-16; AA; 1 En. Noah; 4 Ez.). (2) Creation operates 

consistently and obeys God's laws (BW 1-5; BP 1; AB, except 80; BD 83-84; Ep. En.). 

(3) Although creation generally operates consistently. there is a limited corruption of creation, 

either in some parts of the natural world (BW 17-36; Jub.; 2 Bar.; Ap. Mos./LAE) or at certain 

times, such as prior to the Flood or in the last days CAB 80: Jub.; 2 En.; BP 3; 2 Bar.). 

Rom. 8:19-22 aBms  the corruption of creation. which corresponds to the first position 

quite closely. The Fall of humanity had severe cosmic consequences. Creation was subjected 

to futility and is now enslaved to corruption, death and decay. The corruption of creation is an 



ongoing characteristic of this age and is not simply restricted to a time of cosmic disasters 

near the end of the age, as  suggested by some apocalyptic works of the third stream of thought 

described above. 

The diversity of views in the Jewish apocalyptic writings reflects a tension between two 

ideas: (1) the belief that the natural world is under God's control and therefore operates 

consistently; and (2) the view that this world is corrupted and out of order because of human- 

ity's sin. Even those apocalyptic writings that stress the consistent (even mechanical) 

operation of nature acknowledge that there are times when the natural world deviates from its 

consistent operation due to the impact of increased and widespread sin. The pre-Flood era 

(BW 6-16; BP 3; 1 En. Noah; 2 En.; 2 Bar.; Jub.) and the last days (BW 17-36; AB 80; 4 Ez.; 2 

Bar.; Jub.) are seen as times of severe and widespread sin, and so have experienced. or will 

experience, a severe disruption of the natural order. The impact of sin on the natural world is 

acknowledged by most of the Jewish apocalyptic writings. 

There is no discussion in Rom. 8: 19-22 concerning the consistent operation of the 

natural world. Certainly Paul teaches elsewhere that God is in control of all of history. This is 

even affirmed later in this chapter in w. 28 and 38-39, although Paul's interest in these latter 

verses concerns the impact of God's sovereignty on believers. The general tone of Rom. 8: 19- 

22, however, indicates that creation is not at present completely as God wants it to be, due to 

the impact of human sin. The "futility'' of creation indicates that it is not able to achieve the 

purpose for which it was created. The expectation is that one day God will transform creation 

so that its corruption and futility will be eliminated, and so that the creation will achieve the 

purpose for which God made it. This picture of a damaged creation closely fits the most com- 

mon Jewish apocalyptic perspective on the natural world. 

2. The Cause of Cosmic Corruption 

In the Jewish apocalyptic writings there are two common competing theories as to the 



cause of the corruption of creation: (1) human sin (BW 17-36; AB 80; Jub.; BP; 2 En.; 4 Ez.; 

2 Bar.; AP. Mos./LAE); and (2) the sin of the fallen angels or 'Watchers" (BW 6-16, 17-36; AA; 

1 En. Noah; Jub.; BP). In addition, (3) some works refer to both human sin and angelic sin as 

an explanation for the corruption of creation (BW 17-36; AB 80; Jub.; BP 3). When taken 

alone, the fallen Watcher viewpoint largely absolves humanity of responsibility for the origin of 

sin and the corruption in this age. Yet it still establishes a strong cause-effect relationship 

between sin and the corruption of the natural world. 

There are several aspects of human sin that bring damage to the natural world, 

according to the Jewish apocalyptic writings: (1) the Fall of humanity (Jub.; 4 Ez.; 2 Bar.; Ap. 

Mos. /LAE); (2) widespread evil in the pre-Flood generation (Jub,; BP 3; 2 En.); (3) ongoing 

human sin throughout history (BW 6- 16; AB 80; 4 Ez.; 2 Bar.); and (4) the increase in sin that 

will occur at the end of this age (AB 80; Jub.; 2 Bar.). Many of the writings combine several of 

these causes (AB 88: ongoing, eschatological; Jub.: all four; 4 Ez.: Fall, ongoing; 2 Bar.: Fall, 

ongoing. eschatological). The general principle throughout these Jewish apocalyptic materials 

is that times of increasing sin bring increased disruption to the cosmic order. 

Paul agrees with the Jewish apocalyptic perspective that there are cosmic conse- 

quences of sin. He traces the corruption of creation to the Fall of humanity. Rorn. 8: 19-22 is 

consistent with that strand of Jewish apocalyptic materials that emphasizes human responsi- 

bility for the corruption of the world, rather than blaming it on fallen angels. Rorn. 8: 19-22 

contains numerous allusions to the divine curse in response to the Fall (Gen. 3: 15-19). The 

Fall had cosmic consequences. including enslaving creation to death and decay and subjecting 

it to futility. Although Romans, particularly in 1: 18-3:20. places a strong emphasis on the 

ongoing sinfulness of the hurnan race, 8: 19-22 traces the corruption of creation to a specific 

starting point (v. 20). This is consistent with Paul's teaching in 5:12-19 that death was 

introduced to the human race through Adam's transgression. Furthermore. the corruption of 

creation is not an eschatological state associated with a widespread increase in human evil. 



but a general characteristic of the period from the Fall to the Second Coming. Like those 

Jewish apocalyptic writings that refer to the Fall as  the cause of the corruption of creation. 

Rorn. 8:19-22 teaches that corruption within creation is an ongoing characteristic of life in this 

world. 

Paul indicates that the present state of creation is not as God originally created it. The 

natural world, with its futility and slavery to corruption, presently is profoundly Werent than 

it was prior to the Fall. The subjection of creation happened at a point in history. This agrees 

with the most common Jewish apocalyptic perspective. For the apocalyptic writings say this 

age is characterized by decay. disease. death (or a shortened lifespan) and suffering, which are 

not as God intended (Jub.; BP 3: 4 Ez.; 2 Bar.; Ap. Mos./LAE). At times such cosmic disrup- 

tions extend even to the movements of the stars, sun and moon, which do not follow their 

divinely ordered paths. These problems are generally traced to specific historical causes, and 

so to have a specific starting point in history; either (1) the Fall of humanity (Jub.: 4 Ez.: 2 

Bar.; Ap. Mos. /LAE); or (2) the sins of the Watchers prior to the Flood (BW 6- 16: BW 17-36; 

AA; Jub.; BP 3). The Jewish apocalyptic writings also look forward to a new world or to the 

transformation of creation, which often involves a restoration of the original Paradise that was 

lost due to the Fall (BW 1-5; BW 6- 16; 17-36; Jub.; 2 En.; BP 3; 4 Ez.; 2 Bar.; Ap. MosJLAE). 

The contrast of the present state of the world with these descriptions of Paradise also confirms 

that the natural world is not now as it was originally created. 

The one exception to this connection between sin and the corruption of creation, is the 

theory in 4 Ezra that the advanced state of the earth has led to the moral and physical decay 

in the world. This, however. fs a secondary feature even in 4 Ezra, which p- empha- 

sizes the impact of the Fall and ongoing human wickedness on this age. There is nothing 

comparable to this approach in Rorn. 8: 19-22. 



3. Is Creation Itself Fallen or a Victim of Sin? 

An important question is whether the conuption of creation implies that the natural 

order itself is fallen, in the sense of being evil or disobedient to God's design. The Jewish 

apocalyptic writings are ambivalent about this issue. (1) The majority of works do not present 

creation as  fallen. Those writings that describe a consistent operation of nature, often under 

the guidance of angels, stress God's control over the natural order and the perfection of its 

operation (BW 1-5; AB, except 80; BD 83-84; Ep. En.; BP 1). Among the works that refer to 

the conuption of creation, that corruption is generally attributed to sins of humans or the 

Watchers, rather than to anything inherently wrong with creation. The natural world is the 

victim of the sins of humans and Watchers (BW 6-16; BW 17-36; AA: Jub.: BP 3). This is 

frequently shown by the personification of creation, in which the natural world cries out for 

release from oppression (BW 6-16: A N  and even has sorrow due to human sin (Ap. Mos/LAE). 

In this stream of apocalyptic writings, the material creation is not itself evil or fallen, even 

though it is damaged by sin. 

(2) On the other hand, in some apocalyptic writings certain parts of the natural world 

disobey God's plan (BW 17-36; AB 80: Jub.: Ap. Mos./LAE), especially in the pre-Flood era 

(BW 17-36) or at the end of the age LAB 80; Jub.). When these parts of nature disobey God's 

design, they are held morally accountable and will be punished. In a few instances the 

natural world even initiates disobedience on its own (BW 17-36). This suggests that in these 

apocalyptic materials at least parts of the natural world are fallen and disobedient to God. 

Nevertheless, this disobedience of the natural world is generally associated with human 

or angelic sin, and is viewed as a reflection of the disruption of the normal operation of 

creation. When natural objects initiate their own disobedience, it is an indication that creation 

has been corrupted by sin. Even in BW 17-36, the clearest example of a disobedient creation, 

the disobedience of the wandering stars is associated with disobedient angels. Both the stars 

and the disobedient angels who control them will be eternally punished. This is probably an 



allusion to the Watcher tradition, and therefore suggests that the problem of the wandering 

stars is due to the fall of the Watchers. Thus the general pattern of Jewish apocalyptic is that 

the natural order is a victim of human or angelic sins. 

In Rom. 8: 19-22 Paul presents the natural world as  a victim of human sin, particularly 

due to the Fall. Creation is not itself fallen, in the sense of being disobedient to God. This is 

consistent with the view of the majority of Jewish apocalyptic writings and differs from those 

apocalyptic writings that present natural objects as sometimes disobedient on their own. 

There is nothing in Fbm. 8:19-22 comparable to the concept expressed in BW 17-36 that 

creation rebels. Paul explicitly says that creation was not subjected to futility as a result of its 

own will (v. 20). Creation is a victim of sin, not an initiator of wrongdoing. 

Both Paul and the Jewish apocalyptic writings use the persontfication of creation to 

support the idea that nature is basically obedient to God and a victim of sin. In the Jewish 

apocalyptic materials, the natural world cries out for release from the oppression it suffers 

because of the sins of humans and the Watchers (BW 6-16; AA). Furthermore. the natural 

world has sorrow about human sin (4 Ez.; Ap. Mos/LAE). Similarly in Rom. 8: 19-22, creation 

groans in deep distress and suffers because it is enslaved to corruption and futility. Creation 

eagerly awaits the revealing of the sons of God and has hope that it will be set free to share in 

the glory of the children of God. 

4. Aspects of the Corruption of Creation 

In the Jewish apocalyptic writings. the corruption of creation due to sin commonly 

involves several changes to the natural world: (1) Most frequently, sin brings to the world 

conuption, disease, death, decay, suffering and sorrow (Jub.; 4 Ez.; 2 Bar.; BP 3; Ap. 

Mos. /LAE). Due to the sins of human beings (Jub.: 4 Ez.; 2 Bar.; Ap. Mos. /LAE) or the 

Watchers (BP 31, these features charactem life throughout this age. Although in most of the 

apocalyptic writings, death becomes a part of the cycle of nature and human experience, in 



Jub. and 2 Bar. the human lifespan is also shortened because of the Fall. Thus Jub. and 

2 Bar. hold in tension premature death and death in general as the consequence of sin. 

(2) Another common result of sin is the vanity of life in this age due to the problems of 

life (4 Ez.; 2 Bar. Ap. Mos./LAE). Labor is futile since hardship and failure are inevitable (Ap. 

Mos./LAE). 2 Bar. says that even the best things in this life, such as beauty, youth, strength, 

wealth and happiness, are subject to limitations and will eventually pass away in death. 2 En. 

speaks of "this vain world in a different sense: It is futile to follow the path of sin, because it 

will not lead to eternal life. 

(3) Sin also brings about major disruptions in the orderly operation of the natural world 

(Jub.; 4 Ez.; 2 Bar.; Ap. Mos./LAE). Animals changed their behavior after the Fall, so that 

they were no longer as obedient to humans, nor could they speak (Jub.; Ap. Mos/LAE). The 

earth itself was corrupted by the sin of humanity at the Fall (Jub.; 4 Ez.; Ap. Mos./LAE) or the 

sin of the Watchers (BW 6-16; 1 En. Noah; Jub.). Numerous cosmic irregularities occur during 

times of extensive sin, such as  during the pre-Flood era (BW 6-16; BW 17-36: 1 En. Noah; 

Jub.; 2 En.; BP 3) and in the last days (AE3 80; Jub.; 4 Ez.; 2 Bar.). These cosmic changes 

include aberrations in the patterns of heavenly luminaries, earthquakes, widespread crop 

failure. plagues, birth defects and disturbances among animals. 

Rom. 8: 19-22 is in general agreement with these apocalyptic motifs, but Paul does not 

unpack the aspects of the corruption of creation to the same degree as the Jewish apocalypttc 

writings. He simply describes the present state of creation in two general ways: Creation is 

(1) enslaved to corruption, and it is (2) subjected to futility. Rorn. 8: 19-22 has no detailed 

descriptions of the nature of the corruption and futility of creation. Paul apparently assumes 

that the features of corruption and futility described by the apocalyptic writers would be 

understood by his readers. 

The meaning of corruption and futility in Rorn. 8: 19-22, therefore, is clafied against a 

background of Jewish apocalyptic literature. In Rom. 8: 19-22, as in the Jewish apocalyptic 



writings, corruption involves the pattern of death and decay that characterizes the natural 

world since the Fall. In the Jewish apocalyptic writings, corruption has a moral dimension 

(widespread evil) as well as a physical dimension (death, decay, disease and suffering). These 

two dimensions of corruption are generally closely linked, so that when there is moral 

corruption. physical corruption generally follows. In Rom. 8: 19-22, the focus is on the 

physical corruption of creation. Nevertheless, just as in the Jewish apocalypttc materials, 

physical corruption is linked to moral corruption, ,which is due to the Fall of humanity in Rom. 

8: 19-22. 

Paul also speaks of the futility to which creation is subjected. Much like the Jewish 

apocalyptic writings, in Rom. 8: 19-22 futility carries the implications of God's curse on the 

ground based on Gen. 3: 17-18, a s  well as the futility of life apart from God as described in 

Ecclesiastes. A s  in the Jewish apocalyptic materials, this futility is closely related to the 

corruption of creation, so that the natural world is subjected to an apparently meaningless 

pattern of death and struggle for existence. 

There is nothing in Rom. 8: 19-22. however, that is comparable to the detailed descrip- 

tion of cosmic disorder found in many Jewish apocalyptic works. Paul does not describe any 

disturbances in the heavenly luminaries nor any changes in the animal world. This is 

consistent with the generalized discussion of the corruption and futility of creation in this 

passage. Furthermore, there is no discussion of cosmic disasters in the pre-Flood or eschatol- 

ogical eras, since Paul focuses on the corruption of creation as a general characteristic of 

creation since the Fall. 

5. The Period During Which Creation is Corrupted 

In the Jewish apocalyptic materials. the period of time during which creation is 

corrupted varies. depending on the cause of the corruption: (1) When creation is corrupted 

because of pre-Flood sin. either that of the fallen Watchers or widespread human evil. the 



corruption usually ends after the Flood (BW 6-16; AA; 1 En. Noah; AB 80; Jub.). Nature 

suffers intensely due to this sin, but the changes and suffering are not permanent. (2) 2 En. 

and BP 3 are important exceptions to this pattern of pre-Flood sin. In these works the sins of 

the Watchers introduce fundamental changes to the operation of the cosmos, so that nature 

no longer operates a s  God originally designed. (3) When the focus is on the results of the Fall 

of humanity, the corruption of creation becomes a characteristic of this age (Jub.: 4 Ez.: 

2 Bar.; Ap. Mos./LAE). This corruption will end when the new world/age comes. (4) When the 

corruption is due to ongoing human sin, corruption is a characteristic of this age (BW 6- 16: 

AB 80; 4 Ez.: 2 Bar.). (5) When the corruption is due to widespread eschatological human evil, 

there are numerous cosmic disasters and disruptions of the normal operation of nature that 

are limited to this eschatological period and will end when the new world/age comes (AB 80: 

Jub.; 2 Bar.). The general pattern is that times of increasing sin are accompanied by disrup- 

tions in the operation of the natural world. Certain events, however. such a s  the Fall of 

humanity and, in some works, the sins of the Watchers. produce permanent changes in the 

natural world, which will not be reversed until the new age comes. 

Unlike many Jewish apocalyptic writings, Rom. 8: 19-22 does not address the question 

of pre-Flood or eschatological cosmic disasters. The focus is entirely on corruption and futility 

as ongoing characteristics of creation. This is consistent with the association of the corruption 

of creation with the Fall. The Fall was a primordial event that substantially changed the 

created order when God pronounced a curse on the earth (Gen. 3: 17-18). This corrupted state 

will continue until creation is transformed by God in the eschaton. 

On the surface it might appear that the birth pangs metaphor in v. 22 points to a 

temporary, eschatological period of intense suffering, as described in Mk. 13:8, rather than the 

corruption of creation a s  a feature of creation since the Fall. The use of birth pangs imagery to 

refer to a period of eschatological suffering (the "birth pangs of the Messiah") is common in 

rabbinic literature. This use of the birth pangs metaphor. however, is not fdly developed in 



the Jewish apocalyptic writings.' When the birth pangs metaphor is used in the Jewish 

apocalyptic materials to refer to suffering, it focuses on human suffering. rather than on the 

suffering of creation (e.g. 1 En. 62:4; cf. Mk. 13:8h2 In Rom. 8:22. however, the birth pangs 

metaphor stresses the intensity of the suffering of the natural world and points to a positive 

outcome, when the world will be transformed in the eschaton. It does not refer to the 

eschatological human suffering implied by the "birth pangs of the Messiah concept. 

6. The Solidarity Between Humanity and the Natural World 

Jewish apocalyptic literature frequently points to a solidarity between hu~llifnity and 

the natural world (BW 6-16; Jub.; 2 Bar.; 4 Ez.; Ap. Mos./LAE). This is due to several factors: 

(1) humanity was made from the dust of the earth (4 Ez.); (2) humanity was given dominion or 

stewardship over the earth (4 Ez.; 2 Bar.; Ap. Mos./LAE): and (3) the world was made for 

humanity, particularly the righteous people of God (4 Ez.; 2 Bar.). Not only the earth and 

animals but even the heavenly bodies were made to serve humanity (4 Ez.). 

This solidarity implies that human sin profoundly affects the creation. since everything 

humanity does has an impact on the world. When Adam sinned the ground was cursed. The 

promised land was cursed or blessed several times in Israel's history depending on whether 

the people of Israel were obedient to God (BW 6- 16; 4 Ez.; 2 Bar.; Jub.). This is rooted in 

biblical passages that indicate that sin deffles the land (e.g. Lev. 18:25-28; Num. 35:33-34; 

Deut. 24:4; Jer. 2:7). In the OT prophets, this idea is extended further so that human sin 

'4 Ez. 16:37-39 might appear to be an exception, since it says "the world will groan" when 
eschatological calamities come on the earth and it compares these sufferings to the pains of 
childbirth. This part of the book, however. is a later Christian additdon (5 Esdras ch. 15- 16). 
which appears to be dependent on Rom. 8:22 and Mk. 13. 

? h e  birth pangs metaphor is used in 4 Ez. 10:6-16 to refer to the earth a s  the mother, 
which brought forth humanity (an allusion to Gen 2:7. where humans were formed by God 
from the dust of the earth). In 4 Ez. 4:40-42 it indicates that the righteous will only have to 
wait in Hades for a limited time before they will receive their reward (stress on short period 
and certainty of the outcome in the proper time). The concept of pain recedes in both 
metaphors. 



causes damage to the entire earth, not simply the land of promise.' The Jewish apocalyptic 

writings also follow thls cosrnic pattern. Solidarity is often reflected in the personification of 

creation, so that the natural world has pain and sorrow about human sins (BW 6-16; AA; Jub.; 

2 En.; 4 Ez.; Ap. Mos./LAE) and intercedes on behalf of humanity (Ap. Mos.). 

Rorn. 8: 19-22 also presupposes a solidarity between humanity and the natural world, 

as shown by the suv-compound verbs. This solidarity explains why the Fall subjected creation 

to futility and corruption. As in the Jewish apocalyptic writings, this solidarity is often based 

on the dominion that God gave humanity over the world (Gen. 1:26, 28), so that when Adam 

fell, the world for which he was responstble also suffered. 

B. The Redemption of Creation 

1. The Hope of the Eschatological Redemption of Creation 

The redemption of creation is an important and frequent theme in most of the Jewish 

apocalyptic writings (BW 6-16; 17-36; AB; AA; AW; 1 En. Noah; Jub.; 2 En.; BP 1-3: 4 Ez.; 2 

Bar.; Ap. Mos./LAE). God does not plan to leave his creation in its present damaged state. He 

will either create a new heavens and earth, or he will transform the existing creation to become 

even more glorious. Even some writings that do not refer to the conuption of creation refer to 

a new creation (e.g. AB). 

Paul has the same perspective in Rorn. 8: 19-22. The redemption that CMst brings is 

not simply for humanity, but also has cosmic consequences. The present futility of nature will 

be removed so that it fulfills the purpose for which it was created. The theme of hope for the 

future of creation runs strongly through the passage. Even when God subjected creation to 

3Keesmaat, "Exodus." 43-4, for a discussion of the effects of Israel's obedience on the 
fruitfulness or desolation of the land. The OT prophets extend the concept to the rest of 
created order, which becomes desolate or fruitful depending upon Israel's obedience (Is. 7:23- 
25; 8:21-22: 9: 18-21; 139-13; 24:4-6; 33:7-9; 32:9-14; 348-17; Jer. 4:23-26; Amos 4:7-9; 
Hos. 4: 1-3). The renewal of creation is W e d  to the renewal of people of God in prophetic 
literature (Is. 11:6-9; Jer. 50:34; Ez. 34:25-3 1; Hos. 2: 18-23; Zech. 8: 12) 



futility a s  a judicial act in response to the Fall of humanity, he gave creation the hope that this 

condition would be reversed in the future (w. 20-2 1). This may allude to the promise that God 

gave along with the curse after the Fall, that the serpent would ultimately be crushed (Gen. 

3: 15). 

2. The Relationship Between the Old and the New Creations 

There are two major streams of thought within the Jewish apocalyptic writings about 

the relationship between the present creation and the future creation: (1) God will create a new 

creation, i.e. a new heaven and a new earth (AB; AW; BW 3); or (2) God will renew the present 

creation (BW 1-5, 6-16; BP 2). Several works hold both ideas in tension (Jub.; 4 Ez.; 2 Bar.), 

although usually one idea dominates in a particular work. In Jub. and 4 Ez. the 

transformation of the present creation dominates, whereas in 2 Bar. the new creation motif 

dominates. 

Writings that refer to a new creation tend to refer to the end of the present world in 

terms of its destruction (AW (?); 2 En.; 4 Ez.; 2 Bar.). Usually there is an eschatological 

cataclysm at the end of this age, with cosmic disasters and radical changes in the normal 

operation of nature (BW 1-5; BD 83-84: 2 En.; 4 Ez.; 2 Bar.). 

Yet not all of the Jewish apocalyptic writings refer to the destruction of this world and 

the creation of a new world. An equal number refer to the transformation of the present 

creation and stress the continuity between the present and the future creation. Even when 

the language of the "end of the world is used, it can refer to a transition to a new age, rather 

than the destruction of the present created order (e.g. 4 Ez.). 

The following motifs stress the continuity of the new and old creation: (1) This world. 

including nature. will be transformed and perfected. rather than destroyed and recreated (BW 

1-5.6-16: Jub.; 4 Ez.: 2 Bar.: BP 2). (2) God will reverse the damage that the Fall, the sin of 

the Watchers. and ongoing human sin have brought to the created order (BW 6- 16; Jub.; 4 



Ez.; 2 Bar.; BP 3). (3) There is continuity between Eden and the future Paradise (BW 17-36; 

AB; 2 En. 4 Ez.; 2 Bar.; Ap. Mos./LAE; BP 3). (4) The present earth will be restored to its 

perfect pre-Fall condition @A; 2 En.; 4 Ez. (3)) or it will be transformed to an even greater state 

(BW 6- 16). 

Rom. 8: 19-22 is consistent with that stream of Jewish apocalyptic thought that looks 

forward to a renovation of the present creation. There is nothing in this passage that suggests 

the destruction of the world and the creation of a new world. Creation eagerly looks forward to 

the future changes, which would be unlikely if the world were to be destroyed and recreated. 

The present creation will be delivered Erom its slavery to corruption and futility. It will be set 

free to share in the glory of the glorified children of God. Thus the present creation will be able 

to fulfill the purposes for which it was created, but which were blocked by the damage that 

human sin brought to the whole created order. 

Rom. 8: 19-22 has forward looking expectation of the great eschatological glory of 

creation. Even though it traces the present plight of creation to the Fall. it does not use the 

language of a return to Paradise or the restoration of pre-Fall conditions. The redemption of 

creation will not invoke a return to the pre-Fall conditions, but rather creation will gain more 

than it lost due to the Fall. The natural world will share in the greater glory of the resurrected 

and glorified children of God. 

3. The Time of the Redemption of Creation 

The majority of the Jewish apocalyptic writings view the transformation of creation as  

an instantaneous and climactic event that God will perform at the end of history. The only 

exception is Jubilees, which describes a gradual renewal of the world, wherein the benefits to 

humanity and the changes in the natural world will progressively increase in the last days. 

Rom. 8:19-22 is consistent with the majority apocalyptic perspective that the trans- 

formation of creation will be a decisive eschatological event. Although the passage does not 



describe a precise timetable of eschatological events, as can be found in many of the apocalyp- 

tic works (Jub.; 2 En.; BP 2; 4 Ez.; 2 Bar.; Ap. Mos./LAE). the passage clearly implies that the 

redemption of creation will be part of the cluster of eschatological events that surround the 

corning of Christ. The transformation of creation is associated with the "revealing of the sons 

of God" (v. 19). which refers to the appearing of believers with Christ at the Parousia. The 

redemption of the bodies of believers, which is part of the redemption of the material world. 

also occurs in that same cluster of eschatological events (v. 23). 

4. The Redemption of Creation and the Eschatological Destiny of the People of God 

In the Jewish apocalyptic writings, the redemption of creation is often associated with 

the eschatological righteousness of the people of God, just as the corruption of creation is 

associated with sin. At the time when evil people are sent to eternal punishment and only the 

righteous dwell on the earth, the whole created order will function in a more harmonious 

manner (AW; Jub.: BP 2; 4 Ez.; Ap. Mos./LAE). Passages that refer to a temporary eschatol- 

ogical golden age or messianic Mngdom also describe nature in idealized terms - the elimin- 

ation of suffering and disease, prolonged human lifespan, superproductivity of crops, harmoni- 

ous animal behavior, and the perfection of other aspects of the natural order (e.g. BW 6-16). 

Rorn. 8: 19-22 has this same perspective. Creation looks forward to "the revealing of 

the sons of God." because when they appear in eschatological glory, then the creation itself will 

be delivered from its futility and corruption. Creation will share in the freedom of the glory of 

the children of God. Thus when redeemed humanity assumes its proper place in God's order 

and experiences the full benefits of redemption. the damage to the created order caused by the 

Fall will be reversed and all of creation will become what God intended it to be. The underly- 

ing assumption of both Paul in Rorn. 8: 19-22 and the various Jewish apocalyptic authors is 

that there is a solidarity between humanity and the natural world, so that when humanity is 

redeemed, the material world over which humanity has dominion also will be redeemed. 



5. Eschatological Changes in the Natural World 

Many Jewish apocalyptic writings describe fundamental changes that will occur to the 

operation of the natural world when creation is redeemed. The damage that the natural world 

suffered because of the curse after the Fall and the sin of the Watchers will be reversed. 

Apocalyptic materials often have detailed descriptions of the transformed creation. The 

eschatological changes fall into several basic categories: (1) The elimination of death will be the 

most fundamental change (BP 6- 16; Jub.; 2 En.; BP 3: 4 Ez.: 2 Bar.). Some writings describe 

the complete ellmination of death (2 En.; 4 Ez.; 2 Bar.), while others belleve the human 

lifespan will be significantly lengthened (BW 6-16; Jub.). (2) Suffering and disease will not be a 

part of life fn the future world (BW 1-5. 6-16: Jub.: 2 En.: BP 2. 3: 4 Ez.: 2 Bar.). (3) Conup- 

tion will be eliminated, both in terms of sin and in terms of the disease and decay that a c t s  

the world due to sin (2 En.; BP 3: 4 Ez.: 2 Bar.). (4) Creation will no longer be subject to 

futility and vanity. so it will be able to achieve the purpose for which it was created (2 En (3); 

2 Bar.; 4 Ez.). (5) The earth and nature will undergo signlflcant changes, so that plants will 

become superproductive and antmals will undergo major behavioral changes (BW 6-16; Jub.; 

BP 2.3; 4 Ez.: 2 Bar.). Often these changes are a reversal of the changes that nature 

underwent as  a result of the curse on the ground after the Fall (BW 6-16: 2 En.: 2 Bar.; Jub.). 

Many works depict nature a s  part of the new creation and the eternal dwelling place of 

humanity (BW 1-5, 6-16, 17-36 (?): Jub.: 2 En.: BP 2, 3(?): 4 Ez.: 2 Bar.). Similarly, Paradise 

is often described in terms of idealized aspects of nature (BW 17-36: 2 En.; 2 Bar.; Ap 

Mos/LAE). Even many writings in which Paradise is portrayed as  a heavenly place of blessing 

include descriptions of an idealized nature (BW 17-36; 2 En.: BP 3: 4 Ez.; 2 Bar.). (6) The 

entire cosmos will be transformed to greater glory. The heavenly luminaries will shine with 

greater brightness and will become perfectly consistent in their operation (AW: Jub.; BP 2). 

Even heaven will be transformed to greater glory (Jub.: BP 2) or recreated 0. (7) The bodies 

of the righteous will be resurrected to dwell in this perfect new world of glory (AA: AW: BP 2.3; 



4 Ez.; 2 Bar.; Ap MosILAE). 

One fundamental difference between Rorn. 8: 19-22 and the Jewish apocalyptic writings 

is that Rorn. 8: 19-22 does not include significant descriptive details about the future changes 

in the transformed creation. Nevertheless, this passage refers to all of the basic categories of 

changes described above: (1) Creation will be set free from slavery to corruption (v. 21). Death 

and decay. which are so pervasive in nature, will be eliminated, and so creation will no longer 

be enslaved to them. Paul's statement encompasses in a concise fashion the types of changes 

spelled out in the Jewish apocalyptic writings (items 1 , 2  and 3 above). (2) There will be an 

end to the futility that is a result of the cycle of death. decay and conuption (v. 20). The 

natural world will be able to achieve the purpose for which it was created, but which it could 

not achieve due to human sin. This corresponds exactly to a major Jewish apocalyptic pattern 

(item 4 above). (3) The natural world will be transformed into great glory (v. 21). Although 

Rom. 8: 19-22 does not describe the transformed glory of creation in detail, the concept may be 

similar to the Jewish apocalyptic expectations of a glorified cosmos and a perfected nature 

with superabundant productivity (items 5 and 6 above). (4) Creation will enjoy freedom as a 

result of the end of corruption and sharing glory with the glorified children of God. This hope 

for freedom from the old enslaving patterns of this age lies behind much of the Jewish apoca- 

lyptic expectations for the eschatological changes that God will bring to the world. (5) The 

bodily resurrection of believers is an aspect of the redemption of the material world (v. 23) and 

is also a frequent theme in Jewish apocalyptic literature (item 7 above). 

In the Jewish apocalyptic writings, these eschatological changes in the natural world 

are frequently eternal (BW 1-5.6- 16; AB; AA; AW: Jub.; 2 En. 4 Ez.; 2 Bar.). Some works also 

describe changes that will take place in a temporary messianic kingdom or golden age on earth 

(BW; AA; AW; 1 En. Noah; BP 2; 4 Ez.; 2 Bar.). Rorn. 8: 19-22 does not explicitly say whether 

the changes in the natural world will be eternal. Yet the fact that the transformation of 

creation is associated wllih the eschatological glorification and bodily resurrection of believers 



(w. 19.23) suggests that the transformation of creation will be permanent. 

6. Two Age Dualism 

Most scholars consider two age historical dualism to be one of the defining characteris- 

tics of Jewish apocalyptic the~logy.~ There is a sharp distinction between this present evil 

age, which is corrupted by sin. and the future perfect age of righteousness and glo~y. The 

corruption of creation in this age was caused by the Fall (Jub.; 4 Ez.: 2 Bar.: Ap. Mos./LAE), 

ongoing human sin (BW 6-16: AB 80: 4 Ez.: 2 Bar.) and the sin of the fallen Watchers (BW 6- 

16, 7-36; AB 80; A& 1 En. Noah; Jub.: BP 3). Life in this age is characterized by vanity due to 

the problems of life (4 Ez.; 2 Bar.; Ap. Mos. /WE). 

Although the Jewish apocalyptic materials are pessimistic about the world in this age, 

they are hopeful about the future perfect age. Frequently the end of this age is marked by an 

eschatological cataclysm, with cosmic disasters and radical changes in the normal operation of 

nature (BW 1-5: BD 83-84: 2 En.; 4 Ez.; 2 Bar.). In the new age evil people will be sent to 

eternal punishment and only the righteous will dwell on the earth. All corruption and evil will 

be removed. and the whole created order will be transformed so that it functions in a harmoni- 

ous and perfect manner (AW; Jub.: BP 2; 4 Ez.: Ap. Mos./LAEj. With the exception of 

Jubilees. the transition from this corrupt age to the new age is depicted in the apocalyptic 

writings a s  an instantaneous and climactic event at the end of history. This transition 

involves (1) a recreation or transformation of heaven and earth by God's dMne act, and (2) a 

decisive change from the present age of evil and comption to a new eternal age of 

righteousness and blessing. 

Although the common apocalyptic term "age" (dabvl ,does not appear in Rom. 8: 19-22, 

Paul uses the word elsewhere.' The immediate context uses language that is quite close to 

4E.g. Koch. Redtscovery. 28-33; Vielhauer. 581-607: Beker. Paul the Apostle, 136 and 
Morris, Apocalyptic, 34-67. 

'Although two age language is not as dominant in Paul as  it is in the Jewish apocalyptic 
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the apocalyptic language of two ages: The expression "the sufferings of this present time" (v. 

18. z a  m ~ z a  zaC, vfv ~ a t p d )  parallels the apocalyptic language of this age of suffering (e.g. 

4 Ez.). Rorn. 8: 19-22 expresses concepts that agree with the essence of an apocalyptic two age 

theology. Creation is now corrupted and futile (w. 20-21). The present state of creation is not 

as it was originally created, because creation was corrupted at a particular point in history by 

human sin (v. 20). 

Furthermore, this present time of suffering (cf. v. 22) is contrasted to the future time of 

glory (v. 21). Not only will believers be glorified with CMst at that time, but all of creation will 

share this glory (w. 17-18. 21, 23). The suffering, corruption and futility that are characteris- 

tic of life at this time will be brought to an end (w. 19.21). Thus even though Paul does not 

explicitly use &v in this passage, concepts normally associated with two age dualism are 

dominant in the passage - including creation's present corruption, suffering and futility, as 

contrasted with its future glory and freedom.' 

7. The Solidarity Between Humanity and the Natural World 

The solidarity between humanity and the natural world plays an important part in the 

redemption of creation. The eschatological fate of the natural world and that of the righteous 

are closely related. Since the world was made for humanity, in the last days when the people 

of God return to righteousness and obedience to God's Law, the world itself will be redeemed 

and perfected. and nature will be~ome more fruitful (BW 6-16; Jub.; BP 2; 4 Ez.). The 

writings. he does speak of two ages (using ai&v), even in the undisputed Pauline writings: 
Rorn. 12:2; 1 Cor. 1:20; 2:6-8; 3: 18; 10: 1 1; 2 Cor. 4:4; Gal. 1:4. Although Beker is correct that 
some of the apocalyptic new age expectation has been transformed into reallzed eschatology 
(Beker, Paul the Apostle, 145). yet many of these passages still view believers as living in an 
evil age, looking forward to a perfect future age. Beker notes that two age theology is present 
in Paul in other language (p. 146). The apocalyptic two age theology is also clear in Eph. 1:21 
("this age and the one to come"); 2:2, 7 and 3:9, passages that Beker does not accept as 
wrltten by Paul. 

'Cf. Keck, 235-6: Beker. Paul the Apostle, 137. 



personjfication of creation is often associated with the corning of the righteous people of Israel 

with the Messiah in the last days (AA; 4 Ez.; 2 Bar.). Sometimes nature rejoices when 

humanity is restored to righteousness in the new world and the Messiah comes (BP 2). At 

other times natural objects intercede for human sins (Ap. Mos./LAE) and the land protects the 

righteous from eschatological tribulation (2 Bar.). 

In Rom. 8: 19-22 the solidarity of humanity and the natural world in redemption is 

indicated in several ways: (1) The redemption of creation is associated with the time when "the 

sons of God will appear with Christ (v. 19). Thus creation eagerly awaits the revelation of the 

children of God in glory, because at that time the creation itself will be delivered from the 

corruption it suffers due to sin. (2) Creation will share in the freedom of the glory of the 

children of God (v. 2 1). (3) The redemption of the bodies of believers is part of the redemption 

of the material world (v. 23). (4) Much of the personification of the natural world focuses on 

the sin and eschatological gloriftcation of redeemed humanity. Creation eagerly awaits the 

revelation of believers, and it hopes to share in the freedom and glory of those resurrected and 

glorified believers. Thus the entire creation will only achieve its full potential when redeemed 

humanity is resurrected and glorified. The redemption of creation is part of the eschatological 

scenario that creation will share with redeemed humanity. 

C. The Personification of Creation 

1. Aspects of the Natural World Personffied 

The personification of the natural world is frequent in both the Jewish apocalyptic 

writings and Rom. 8:19-22. This stylistic feature plays an important role in communicating 

the apocalyptic message. 

Jewish apocalyptic writings personify nature in several ways: (I) Most frequently such 

natural objects as stars, the earth and animals are given individual personalities (BW 1-5; 6- 

16; 17-36; AB 80; AA; Ep. En.: 2 En.: BP 1.3; 4 Ez.: 2 Bar.; Ap. Mos./LAE). Nearly every part 



of nature is personified in one or more works: the earth, heavenly luminaries (sun, moon, 

stars), weather (lightning, rain, hail, snow, wind), seasons, mountains, trees and animals. (2) 

Less often the natural world is personified together as a whole (BW 1-5: BP 1). (3) In several 

writings angels work behind the scenes to control the operation of nature and to ensure that it 

operates according to God's will (BP 1, 3: AB, including 80: Jub.: 2 ~ n . ) ?  Some works 

combine both the control of nature by angels and the personification of individual aspects of 

nature (AB 80; BP 1, 3; 2 En.). 

The personification of nature also plays an important role in communicating the 

message of Rom. 8: 19-22. The only type of personification used in this passage is the 

personification of creation as a whole. Collectively creation eagerly awaits, was subjected, 

wills. hopes. groans and suffers. There is no personification of individual parts of the natural 

world in the passage in contrast to Jewish apocalyptic literature, in which this is the primary 

type of personfication. There is also nothing in this passage comparable to the apocalyptic 

concept that angels control the operation of the natural world. 

2. Types of Personification 

Anthropopathism is the most frequent type of personification in the Jewish apocalyptic 

wnitings. A variety of emotions are ascribed both to inanimate objects and to animals: (1) fear 

of God (BW 1-5: Ep. En.: 2 Bar.): (2) great joy in the proper fulfillment of God's design for them 

(2 En.: BP 2: 2 Bar.): (3) sorrow about human sin (4 Ez.: Ap. Mos./LAE); (4) the suffering of 

oppression, fear and pain due to the sins of the Watchers (BW 6-16: AA) and humans (BW 6- 

16: Jub.: 4 Ez.), accompanied by crying out for release from the impact of this sin (BW 6-16; 

AA; Jub.); (5) great fear concerning the coming eschatological cosmic disasters (EW 1-5; Ep. 

En.): (6) relief in the eschatological time when evil will be removed in the new age (4 Ez.); 

' ~ n  AB 80. however, this concept explains the eschatological corruption of creation, since 
the angels behind nature begin to disobey God. 
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(7) hope for the day of Judgment when the wicked will be judged and the righteous rewarded, 

and when the earth will be relieved of the stress of wickedness on it (4 Ez.); and (8) great joy 

when the Messiah comes and the righteous dwell on the renewed earth (BP 2). 

Although individual parts of the created order are not personified in Rorn. 8: 19-22, the 

range of emotions ascribed to the natural order is similar to that found in the Jewish apoca- 

lyptic materials: (1) Paul says that creation groans in agony because of the conuption of 

creation and that it suffers the pains of childbirth in anticipating the renewal of creation 

(v. 22). A similar sense of the suffering of creation is found in many apocalyptic writings. 

Creation has sorrow about human sin (item 3 above) and suffers oppression, fear and pain due 

to the sins of the Watchers and humans (item 4 above). As a result, it cries out for release 

from the impact of such sin (item 4 above). This sense of the intense suffering of creation 

because of human sin is the strongest point of correspondence between Paul and the Jewish 

apocalyptic w-ltlngs in the use of personification. (2) Creation eagerly awaits the eschatol- 

ogical revelation of the children of God (v. 19). This expresses a delight in the righteousness of 

humanity that is related to the joy of the world in the messianic age (item 8 above) and to the 

hope of the earth for the day of Judgment when the righteous will be rewarded (item 7 above). 

There is nothing in the Jewish apocalyptic writings, however, that is exactly comparable to the 

concept that the created order eagerly looks forward to and anticipates the coming of a new 

world and the coming of the righteous. (3) Creation has hope that its present state of fbtllity 

and frustration will come to an end (w. 20-21). In 4 Ez. the earth looks forward with hope for 

the day of Judgment when the wicked are punished and the righteous rewarded (item 7 

above). This will be the time when the corruption of creation will end and when righteousness 

will reign on the earth. so that the earth "may be refreshed and relieved (4 Ez. 11:46). 

Creation cries out for release from its suffering due to sin (item 4 above). 

Some types of anthropopathism found in the Jewish apocalyptic materials do not have 

a strong correspondence with Rorn. 8: 19-22: (1) Rorn. 8 does not describe the created order as 



having a fear of God (item 1 above) or as expressing joy in the fulfillment of God's design (item 

2 above). This theme flts, rather, that strand of apocalyptic thought that stresses the 

perfection and consistent operation of the created order. Nevertheless, there is the underlying 

sense in Rom. 8:19-22 that the created order is a victim of sin and that its subjection to futility 

was not due to any disobedience of the subhuman creation (v. 20, "not of its own will"). In 

addition, creation looks forward to a time when the damage of sin will be removed, and when 

both the natural order and humanity will be restored to their proper places. (2) Rorn. 8 has 

nothing corresponding to the fear of creation about the coming eschatological cosmic disasters 

(item 5 above). This is consistent with the focus of this passage on the corruption and 

suffering of creation as an ongoing feature of this age, rather than on an eschatological crisis. 

Furthermore the tone of Rom. 8 expresses hope and a positive expectation that God will 

reverse the damage to creation, rather than fear of the process of bringing about this new 

cosmic order. 

Another type of personincation common in the Jewish apocalyptic writings is that of 

ascribing intellectual and moral capabilities to animals and inanimate objects. These 

capabilities include: (1) intellectual understanding, including the ability to understand speech 

(2 En.; BP 1, 3; 4 Ez.; 2 Bar.; Ap. Mos./LAE); (2) the power of conscious moral choice (BW 1-5; 

17-36; AE3 80; BP 1. 3; 2 Bar.; Ap. Mos./LAE), which usually results in obedience to God (BW 

1-5; Ep. En.; 2 En.; BP 1.3; 2 Bar.), but at tlmes results in disobedience (BW 17-36; AE3 80); 

(3) intercession for sinful humans (Ap. Mos./LAE); (4) speaking ability on the part of animals 

(2 En.; BP 1. 3; 4 Ez.; Ap. Mos./LAE), who praise God and give thanks (2 En.; BP 1, 3). cry out 

for release from the sin of humans and the fallen Watchers (BW 6- 16; AA; Jub.), and testify at 

the Judgment against humans who treat them improperly (2 En.). 

The personification of the natural world in Rorn. 8: 19-22 suggests intellectual and 

moral capabilities. although the concept is not as thoroughly developed as  in many Jewish 

apocalyptic works. (1) The created order has consciousness. which is reflected in its aware- 



ness of its present state of corruption and futility and its longing for release from that state. 

(2) The created order has a moral will (v. 20). which it chose not to exercise in rebellion against 

God. Its present state is one of slavery to corruption and futility so that it cannot achieve the 

full purpose of its existence (w. 20-21). 

There are also signtflcant differences in the intellectual personification of creation: (1) 

There is no sense that creation intercedes on behalf of human sins (item 3 above). even though 

creation longs for the day when redeemed humanity will be revealed in its full glory (w. 19, 

2 1). (2) Rorn. 8: 19-22 does not refer to nature's ability to speak or understand human speech 

(item 4 above), although the idea that creation cries out for release from the impact of sin (BW 

6-16: AA; Jub.) is close to the sense that groans and anxiously longs for release from its 

present state of corruption and futility. The difference is that there is no sense of actual 

speech involved in Rorn. 8, as in some apocalyptic writings. (3) The intellectual personification 

of creation is collective in Rorn. 8, rather than a self-awareness or an intellectual capability of 

individual animals or inanimate objects, as  in many Jewish apocalyptic writings. The focus of 

Rom. 8: 19-22 is that creation as a whole suffers and longs for release from its conuption due 

to humanity's sin. 

3. The Fbnctions of Personification 

In the Jewish apocalyptic writings, the personification of the natural world is closely 

related to the message about the present and future state of nature. Personification has 

several major functions in conveying the apocalyptic message, which vary with the purpose of 

the individuals writings: (1) It stresses the regularity of the operation of the natural world in 

those works that minimize the corruption of creation (BW 1-5; AB; Jub.; 2 En.; BP 1. 3: 

2 Bar.). (2) The obedience of nature to God's will senres as a model for humans to emulate 

(BW 2-5; Ep. En.; BP 1). When parts of nature disobey God's will. nature serves as a model of 

accountability for sin (BW 17-36). (3) Personification stresses the corruption of creation due to 



human or angelic sin (BW 6-16; 17-36; AA; AB 80; Jub.; 4 Ez.; Ap. Mos./LAE). (4) Personifica- 

tion stresses the solidarity between humanity and the rest of creation, including the conse- 

quences of sin for the whole created order. This is shown by the pain and sorrow of the 

natural world because of the sins of humans (BW 6-16; AA; Jub.; 2 En.; 4 Ez.). the interces- 

sion of the subhuman creation for human sins (Ap. Mos./LAE). and the joy of creation when 

humanity is restored to righteousness in the new world (BP 2). (5) Personification highlights 

eschatological events. The natural world has fear about the irnpendhg cosmic disasters (BW 

1-5; BP 2; 4 Ez.), but it will have joy when creation is transformed and humanity is restored to 

righteousness (BP 2). 

The personification of creation also is closely related to the central themes of Rom. 

8:19-22 and serves to convey these ideas. Many of the functions of personification are nearly 

identical to those in the Jewish apocalyptic writings: (11 The primary function of personifica- 

tion in Rorn. 8: 19-22 is to stress the extensive damage that the Fall and ongoing human sin 

have caused to the created order (item 3 above). Humanity's sin has corrupted creation, so 

that creation cries out in agony and longs for release. (2) As in the Jewish apocalyptic 

materials. personification in Rorn. 8 points to the solidarity between humanity and the natural 

world, both of which s d e r  together in this age due to human sin (item 4 above) and both of 

which will be redeemed together. (3) Much of the personification in Rorn. 8: 19-22 looks ahead 

to eschatological events. Creation eagerly looks forward to the revelation of redeemed 

humanity with Christ, and its hope for redemption is centered in sharing eschatological 

freedom and glory with the glorified children of God (w. 19,211. The difference in Rorn. 8 is 

that the tone is one of hope for the eschatological deliverance of creation, rather than fear 

about the eschatological cosmic disasters that precede it. Personification senres, therefore, to 

stress the certainty of the redemption of the whole natural world. 

Since Rorn. 8: 19-22 focuses on the conuption of creation rather than on the perfection 

and consistency of the natural order. personification types 1 and 2 are not found in this 



passage. Nature is not a model for obedience, nor is its joy in obedience described. Neverthe- 

less, there is a sense that the natural world wants to operate according to God's design, since 

the corruption of creation was due to human sin and not due to the disobedience of the 

natural world itself 

D. The Pbction of the Corruption and Redemption of Creation Themes 

Although there are many similarities in perspective between Paul and the Jewish 

apocalyptic writings concerning the corruption and redemption of creation, Paul's purposes in 

introducing these themes are not entirely the same as those of Jewish apocalypticism. 

To a large degree. Jewish apocalypticism was anthropocentric in its approach to the 

created order, Several apocalyptic writings explicitly say that the world was created for 

humanity, particularly for the righteous people of God (4 Ez.; 2 Bar.). Thus the apocalyptic 

concern for the redemption of the natural world is often that there will be a perfected physical 

environment in which the righteous will dwell, either in the messianic kingdom or in the new 

age. 

Yet the Jewish apocalyptic writings also reflect a divine concern for the cosmos itself. 

Those apocalyptic works that stress the regularity of the operation of nature emphasize God's 

concern for the perfect operation of his creation. The apocalyptic writings are also concerned 

that this world is corrupted and out of order, not as God intended it to be. God cares enough 

about the physical order to reverse this conuption of creation and to redeem the entire 

creation, not simply humanity. so that all creation can become what God originally intended it 

to be. Redemption in the Jewish apocalyptic writings, therefore, is a cosmic event. When God 

gives the righteous the eschatological benefits of their redemption, the cosmic order will also 

benefit. 

In the Jewish apocalyptic writings, the stress on the conuption of the world reinforces 

the widespread impact of sin. Sin is not only pewashe in the human race, but its effects have 



permeated the entire created order in this age. One of the functions of mentioning the cosmic 

effects of sin is to emphasize the impact and significance of moral corruption. Moral cormp- 

tion results in the physical corruption of the natural world. In writings that stress the Fall 

and ongoing human sin, the cosmic disruptions reinforce the problem of human sin. In 

passages based on the Watcher tradition, however, there is a tendency to absohre humanity of 

blame for the present corrupt state of affairs. Yet even many passages that reflect this 

Watcher tradition indicate that widespread human sin quickly followed the Flood. Although in 

these writings the Watchers started the problem of sin, humanity continued to become more 

corrupt, even after the Watchers and their evil offspring were judged and removed from the 

scene. Hence the sinful pre-Flood era functions as  a type of the eschatological slnful gener- 

ation, in which the apocalypticists believed themselves to live. The Flood functions as a type of 

the final Judgment in which human sin will be judged and after which the cosmic damage of 

sin will be reversed. 

Most of the Jewish apocalyptic writings studied here are not world-denying. They 

stress that this world is out of order and not as  God intended it. Yet there is nothing inherent- 

ly evil about the material creation. Its present state is the consequence of sin that has 

corrupted the world. Jewish apocalyptic writers looked forward to the time when either this 

world will be perfected and glorified, or a new perfect material world will be created for 

humanity to enjoy. Although the hope of some apocalyptic writings focuses on a transcenden- 

tal, heavenly state for redeemed humanity, most describe a material environment for the 

glorified human existence. Even some works that depict a heavenly h a l  state for the 

righteous refer to certain aspects of nature in the eternal state or the possibility that the 

righteous can travel between heaven and an earthly Paradise. The natural order, therefore, is 

not destroyed but perfected. 

Thus an emphasis on the corruption and redemption of creation in the Jewish 

apocalyptic writings leads to placing one's hope in a future perfected world-age rather than in 



this world-age, which is thoroughly corrupted by sin. The hope is founded on the expectation 

that God will dramatically intervene in the near future and will transform the world through 

the exercise of divine power in an act of recreation. The certainty of the coming transfornation 

of creation provides hope to the suffering people of God in the midst of a sinful and corrupt 

world that seems hopeless. Despite the damage of sin, God has not abandoned his creation. 

He will one day redeem it, so believers can enjoy a life of blessing in the midst of a perfect 

world, free from corruption and sin. 

Paul agrees with the Jewish apocalyptic writers that there is a cosmic impact of sin. 

One purpose of Rom. 8: 19-22 is to show that the entire created order suffers because of the 

Fall. Thus the implications of the Fall described in Rorn. 5: 12-2 1 are extended to encompass 

not only death in the human race, but also corruption and futility in the natural order. 

Paul. however, also wants to put the suffering of Christians into a cosmic context. The 

principle that s ~ e r i n g  leads to glory applies not simply to the redeemed. but is also part of 

the cosmic pattern. For just as God will not abandon his creation, but will deliver it from its 

present corruption and suffering, so he will glorify his children who suffer with Christ (w. 17- 

18). The discussion of the cosmic effects of sin and of the hope for cosmic redemption 

reinforces the principles of suffering and glory in the Christian life, which is a major theme of 

the larger context in Rorn. 8: 17-39. 

Paul also emphasizes cosmic hope in this passage. God's plan encompasses his entire 

creation, not simply humanity. The concern for the redemption of creation for its OXZI sake is 

stronger in Rorn. 8: 19-22 than in most Jewish apocalyptic writings. For although the 

eschatological redemption of the natural world is connected with the resurrection and 

glorification of believers a t  Christ's second coming (w. 19, 21, 23), Paul does not go so far as to 

say that the world only has value because it was made for humanity. God wants to reverse 

the impact of human sin. which resulted in the futility of creation, so his creation can become 

what he intended it to be. The fact that this day is surely coming provides hope for believers 



that their eschatological glory with Christ is corning as  well. Thus even the suffering of 

creation is transformed into a basis for CMstian hope, which is a reversal of the apocalyptic 

theme of the corruption of creation. The groanings of creation are not simply a sign of the 

impact of sin. They are also like birth pangs introducing a new cosmic order. The theme of 

hope. both for the cosmos and for the people of God. is more explicit in Rorn. 8: 19-22 than in 

most of the Jewish apocalyptic writings that discuss the conuption and redemption of 

creation. 

Thus although the major motifs are similar, the emphasis in Rorn. 8:19-22 is Werent 

than in the Jewish apocalyptic materials. Both agree that sin has corrupted this world and 

both agree that God will redeem his creation and remove the corrupting results of sin on the 

cosmic order. Jewish apocalypticism uses the corruption of creation to stress the seriousness 

of sin and to urge the righteous to focus their hope on the future perfect world-age rather than 

on this present corrupted world-age. Paul, however, uses the motifs to provide a cosmic 

context for understanding suffering and to give hope to suffering believers that God will reverse 

the impact of the Fall, including the patterns of suffering, corruption, death and futility that 

are characteristic of this world because of humanity's sin. 



This study has shown that there are many close similarities between the concepts of 

the corruption and redemption of creation found in Rorn. 8: 19-22 and the Jewish apocalyptic 

literature. In addition, both Romans and the Jewish apocalyptic materials personify the 

natural world in order to emphasize these theological perspectives. The numerous points of 

contact in most fundamental theological points show that Paul's perspective in this passage 

may be reasonably labeled "apocalyptic". 

k Apocalyptic Theology or Literary Genre? 

The similarities between Rorn. 8: 19-22 and the Jewish apocalyptic writings are not so 

much in the form or literature genre as in the content of the message and the theological 

outlook. Paul did not write an apocalypse in Rorn. 8: 19-22, yet he expresses an apocalyptic 

perspective similar to that found in many Jewish apocalyptic writings. 

Paul does not incorporate many of the common literary features of apocalypses, such 

as a heavenly journey to view the hidden operation of the world. angelic revelation. uatlclnia ex 

eventu prophecy, or vivid symbolic language describing eschatological events. He does not 

describe in detail the operation of the present world nor the changes that will take place in the 

future world. 

Yet in the central theological teachings of the passage, Paul is remarkably close to a 

Jewish apocalyptic perspective on the corruption and redemption of creation. The corruption 

and redemption of creation are central concepts in the theology of a wide range of Jewish 

apocalyptic writings. Thus Rorn. 8: 19-22 shares a common theological perspective with many 

Jewish apocalyptic writings on several important issues. 



B. The Question of Literary Dependence 

Although there are many similarities between the concepts in Rorn. 8: 19-22 and the 

Jewish apocalyptic writings, there is no clear evidence in the passage of literary dependence 

upon one or more particular apocalyptic writings, at least in the precise phrasing of ideas. 

Various attempts to flnd specific literary allusions to known Jewish apocalyptic writings have 

not been successful.' Christofferson correctly concludes that "Paul's allusions are not made 

in words which can be proved to be dependent on any known speciflc text which represents 

the Flood tradition.'" This conclusion can also be extended to other strands of Jewish 

apocalyptic writlngs to which Paul's thought is similar, not simply to the Flood tradition. 

The link between Rom. 8: 19-22 and Jewish apocalyptic literature is not one of dlrect 

literary borrowing but one of a shared theological outlook. Paul uses numerous apocalyptic 

themes and motifs in this passage which are commonly found in a wide range of Jewish 

apocalyptic writings. Much of the terminology is similar as well, yet he does not appear to 

have used a particular known text as a model. The primary link is in a particular way of 

viewing (1) the nature of the world, (2) the present problem with the world, and (3) the 

eschatological changes that will reverse this problem. Paul's basic perspective of the present 

state and future hope of creation follows that strand of Jewish apocalyptic writings that sees 

the world as corrupted by the Fall of Adam and looks forward to the eschatological transforma- 

tion and perfection of creation through a decisive divine act. Rom. 8: 19-22 is part of the same 

thought world as Jewish apocalyptic Uterature. Yet Paul did not directly borrow from any 

' ~ . g .  Biedermann, 40-47, lists numerous apocalyptic parallels but finally rejects a literary 
connection to these texts. Wflckens, Rtimer, 148-150, finds no coherent background for the 
passage. but finds that Paul alludes to many motifs in Jewish apocalyptic literature. Christof- 
fersson. 138- 139, sees a religious-historical background in the Jewish apocalyptic develop- 
ment of the Flood tradition. but he does not find dependence upon any specific text, even 
though he claims that all motifs in the passage not otheIwise found in the NT are in BW 1-36. 
See chapter 2 above. 



known apocalyptic work for his literary expression of these concepts. 

C. The Strands of Jewish Apocalyptic Thought Closest to Rom. 8:19-22 

The diversity of the Jewish apocalyptic writings shows that it i s  not enough simply to 

label the theology of Rorn. 8: 19-22 as "apocalyptic". Rather, it is important to identify the 

particular type of apocalyptic thought closest to Paul's ideas. The Jewish apocalyptic 

materials represent several distinct strands of thought. all of which are "apocalyptic" in 

perspective. despite their diversity. These ideological strands can be distinguished by their 

treatment of three key issues: (1) the corruption of creation in this age; (2) the cause of the 

corruption of creation: and (3) the future hope for the redemption of the material creation. 

(1) There is a tension in many Jewish apocalyptic writings between the creation as 

under God's control and the creation as damaged by sin. Although a few writings stress the 

perfection and consistent operation of the natural world. the majority describe creation as 

corrupted due to sin. Wen many writings that emphasize the normally consistent operation of 

creation indicate that at least parts of creation are corrupted or that creation is corrupted at 

specific times in history. Rorn. 8: 19-22 follows that majority stream of Jewish apocalyptic 

writings that stresses that creation has been corrupted by sin. 

I I 

I I I 

Nature consistent Nature obeys 
1 

Eschatological Fall 

BD I BW17-36 11 BWR16 1 
Jub BW 17-38 1 E p  1 ;;; AA 

BP3 
2 Bar 1 En Noah 

Ap MosRAE 

Figure 4: The Corruption of Creation in Jewish Apocalyptic Writings and Rom. &IS22 

437 



(2) Jewish apocalyptic writings are divided concerning the cause of the corruption of 

creation. The source of the corruption of creation may be the sins of the fallen Watchers, 

human sins, or both. Among those works that focus on human sins, the corruption may 

either be due to the Fall, ongoing human sins throughout history, or eschatological human 

sins. Rom. 8:19-22 focuses on the decisive damage that the Fall of humanity brought to the 

created order. resulting in the present enslavement of creation to corruption and futility. 

(3) The majority of Jewish apocalyptic writings look forward to an eschatological 

redemption of creation. Some anticipate a new creation, while others expect the transforma- 

tion of the present creation - either to its pre-Fall condition or to a perfect state that exceeds 

what it lost due to sin. A temporary, earthly golden age with a perfected natural world is also 

found in many of these works. 

Figure 5: The Redemption of Creation in Jewish Apocalyptic Writings and Rom. 8:1422 
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creation, Rom. 8: 19-22 implies that the eschatological perfection of creation will be permanent, 

since it accompanies the eternal glorification of the resurrected people of God. 

In summary. Paul's perspective of the present state and future hope of creation is 

similar to that stream of Jewish apocalyptic thought that believes that the Fall of Adam cor- 

rupted the world and that looks forward to an eschatological transformation and perfection of 

creation through a decisive dMne act. 
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