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1.	  Introduction	  

 

The aim of this essay is to study the reception of Psalm 69 in 1QH 12 and Romans 11, where 

it seems to have the function of establishing the eschatological borders1 of the respective 

communities. There has been much speculation concerning the relationship between the Dead 

Sea Scrolls and Paul. This author does not wish to join the line of those asserting an intimate 

connection between the two groups, since there is very little evidence in support of such 

claims. However, if viewed simply as two Second Temple Jewish corpora of texts, stripped 

of all other premature guesswork and premeditated preconceptions, a comparison of said texts 

could only enrich our understanding of the Zeitgeist of said period. Texts are not objects 

susceptible to passive ownership – the act of reading is in itself a dynamic interpretative 

undertaking. Thus, the reception history of a text is, in a way, synonymous with the text 

itself.2 The study of the reception of a text is, therefore, an essential and crucial aspect of 

gaining a comprehensive and useful understanding of the text and its context. Ps 69 has a 

wide New Testament reception, spanning from the Gospel of John to Revelation. In this 

essay, however, we shall focus on the usage of Ps 69:21-23 in Rom 11:9-10, as well as the 

interpretation and function of the same psalm in 1QH 12:12-13.3 The problem that emerges 

when studying the literary connections between these texts is that Paul and the Qumranites 

choose to cast different contextualized characters into the narrative roles provided by the 

psalm. In the process of this casting, the psalm appears to have been used for the same 

purpose in 1QH 12:12-13 and Rom 11:9-10, a purpose which is not necessarily self-evident in 

the psalm itself. This, as we shall see, has a number of interesting and illuminating 

consequences for our understanding of Second Temple Judaism. It may also aid us in our 

attempt to establish the relationship that the Pauline ekklēsiai and the Qumran sect had to the 

concept of ‘all Israel’ as the age neared its eschatological end.  

 

                                                
1 By eschatological borders, we are referring to the in-group/out-group dynamic where it is used to define the 
borders of belonging in the in-group in light of the belief in an impending eschatological event involving the 
judgment/casting away of the out-group. Thus, the in-groups demarcation lines between themselves and the out-
group also form a sort of eschatological border. 
2 This assertion is based on the realities of a historical critical approach to our sources: in many cases it is near-
impossible for us to be certain of the authorial intent hiding behind the texts. In most cases, the reception of the 
sources is our best indicator of how the texts were understood, and perhaps even meant to be understood. In a 
situation where we cannot be certain of the authorial intent of a text, but we do have access to its reception, the 
reception will by necessity define how we understand the text. 
3 This essay will use the verse markers provided by Shuller and Stegemann. See Eileen M. Schuller, Carol A. 
Newsom. The Hodayot (Thanksgiving Psalms): A Study of 1QHa. (Atlanta: SBL, 2012 [1962]).  
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In an attempt to peel off pre-conceived notions about ancient borders and categories of 

identity and belonging, Romans shall be treated as a text dictated by a Second Temple Jewish 

man categorizing himself as a Pharisee (Phil 3:4-5; Gal 1:14; Acts 23:6) and a Christ-believer 

(Gal 1:1; Rom 1:1; 1:9; Phil1:1). Regardless of whether one views Paul’s pre-Damasquene 

vision (Acts 9:1-19; Gal 1:15-16) as a conversion from an “earlier life in Judaism” (Gal 1:11) 

to a new, non-Jewish, non-Pharisaic identity in Christ4, or simply as a shift from one Second 

Temple Jewish identity to another5, the fact remains that the only clear, concrete indications 

of where to place Paul in the complex identity-maze of the Second Temple period comes from 

his own self-identification as a Pharisee and a Christ-believer. As students of history, we are 

obliged to make use of the entirety of the information provided us by our sources in the 

attempt to piece them together into a consistent reconstruction. In my opinion, this approach 

is best represented in the ‘New Perspective’ and the ‘Paul Within Judaism’ alignments within 

Pauline studies. Thus, this essay will approach Pauline texts against the background of these 

research schools. The Thanksgiving Hymn will be approached as part of the non-biblical 

literature found at Qumran. The Hymns, known in Hebrew as Hodayot due to the common 

opening phrase “I thank you O Lord”, are one of the most important non-biblical writings 

found in connection to Qumran. This is attested by the fact that eight copies of the psalms 

have thus far been found, the largest of which, 1QHa, was a large and beautifully crafted 

scroll, with obvious significance for the community.6 We shall align ourselves with the theory 

that the hymns may be divided into two groups, the Teacher Hymns (vv.10-17) and the 

Community Hymns (remainder of verses).7 Our hymn falls into the category “Teacher 

Hymns”, the implications of which shall be discussed further below. Ps 69 will be approached 

as part of the psalter corpus of the Hebrew Bible. The general consensus that the psalm was 

used in liturgies of individual lamentations will be accepted.8 The dating and structure of the 

psalm will be discussed in the analysis below.  

 

                                                
4  “…Paul’s ‘pattern of religion’ cannot be described as ‘covenantal nomism’, and therefore Paul presents an 
essentially different type of religiousness from any found in Palestinian Jewish literature.”E.P Sanders, Paul and 
Palestinian Judaism. (London: SCM Press Ltd, 1977), 543. 
5 Magnus Zetterholm, Approaches to Paul: A Student’s Guide to Recent Scholarship. (Minneapolis: Fortress 
Press, 2009), 19.  
6 Eileen M. Schuller, Carol A. Newsom. The Hodayot (Thanksgiving Psalms): A Study of 1QHa. (Atlanta: SBL, 
2012 [1962]), 1.   
7 Schuller, The Hodayot, 2.  
8 Marvin E. Tate, Psalms 51-100, Word Biblical Commentary 20. (Dallas: Word Books, 1990), 195. 
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This particular literary connection has, to my knowledge, not been previously investigated. 

Thus, we shall deal with the research history of each text as part of the specific analyses.  

 

1.	  1	  Method	  and	  Theory	  

 

As has been discussed, the aim of this essay is to gain a greater understanding of the reception 

of Ps 69:21-23 in Rom 11:9-10 and 1QH 12:120. Thus, the point of departure for this essay is 

that a creative product – be it a text, a painting, or a symbolic event – can be studied and 

understood through the different ways it has been received – interpreted and applied – by its 

audience(s). An understanding of this reception is valuable since it enables us to view the 

text(s) in question through the lens of its historical audience(s) rather than through the 

perceptually skewed eyes of our own context. In order to grasp the details of this reception, 

we shall have to apply a number of different approaches and methodologies to the three texts.  

 

In order to become well acquainted with the texts we shall spend some time analyzing them as 

separate textual entities. We shall begin with a literary analysis of Ps 69, where we will 

discuss the structure and genre of the psalter. We shall also spend some time analyzing the 

different translations of the text, placing a special emphasis on the translation of the word 

יםׁשְלֹומִ   (v. 22), which only occurs in Ps 69, Ps 55:21, and Jer 13:18, rendering it somewhat of 

a mystery. The word is significant because of its semantic standing: it is the main word and 

thus determines how the remainder of the sentence is understood. The aim of this section is to 

lay a solid foundation for the understanding of the psalm as an independent textual entity, 

such that one can better observe the changes introduced in its reception. Following this, we 

shall turn our attention to 1QH 12. In the literary analysis of this text we will focus on the 

structure of the hymn as well as its categorization and placement within the larger Hodayot 

corpus. We shall explore which translation of the Hebrew Bible may have served as a basis 

for its composition and how this relates to the reception of Ps 69: 21-22. Since the usage of 

the psalter in 1QH 12 is not a direct quotation, we will spend some time establishing that 

column 12 of the Qumranic hymn is indeed using the psalter as its foundation. This will be 

carried out via a word-by-word comparison of the Hebrew texts. Once we have solidified the 

significance of the psalter to the Hodayot hymn, we will turn our attention to the way in 

which 1QH 12:12-13 uses Ps 69:21-23 as part of its hymnic narrative, focusing on who they 

choose to cast in the roles present in the psalm. Subsequently our focus will be shifted to 
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Romans 11:9-10. Here, the literary analysis shall revolve around the structure, argumentation, 

and genre of the text. In addition, there will be a discussion concerning which translation of 

the Hebrew Bible served as a basis for Paul’s direct quotation of the psalm. Just as our 

analysis of 1QH 12, the analysis of Rom 11 will include a discussion about the role of the 

psalter quotation in the literary context of the text in question, revolving around the casting of 

the character roles. Following these text-specific analyses, the methodological lens will 

change.  In order to ascertain the significance of the reception of Ps 69 in 1QH 12 and 

Romans 11, we shall apply a comparative lens to our investigation. The comparative 

perspective will be used in order to explore the contextual and textual reasons for the 

similarities and differences between the Qumran text and Romans in their reception of Ps 69. 

The historical context of the two groups will be discussed and the themes of soteriology and 

eschatology will function as the leading areas of focus. The aim of this discussion will be to 

ascertain the different ways in which the psalter is used by respective authors in order to 

establish and explain the eschatological borders of their specific group contra ‘all Israel’. The 

complex and multi-facetted relationship between the Pauline ekklēsiai and the Qumran 

community to the concept of ‘all Israel’ shall thus emerge as the central tenant of our analysis. 

1.1.2	  Sources	  and	  Limitations	  

  

While my study revolves around Ps 69:21-23, 1QH 12:12-13, and Rom 11:9-10, I will have to 

work with larger portions of each texts in order to reach a meaningful conclusion. Thus, I will 

be working with the entirety of Ps 69. I will also use Ps 102 and Ps. 22 as comparative 

material. As regards the Psalter in its entirety as a text collection, I will not be including it in 

any literary analyses. However, we shall look at the Psalter as a whole when discussing the 

place and function of psalms as a genre. Although I shall have the entirety of 1QH 12 at my 

disposal, I will be placing a greater amount of emphasis on vv.1-19. Due to the nature of the 

analysis of 1QH 12, the range of comparative material will by necessity be quite large. I will 

be making use of the Hodayot in its entirety, as well as parts of 4Q and 11Q. The textual 

scope will be limited to the non-biblical texts found at Qumran. When it comes to Romans, I 

will impose stricter limitations, in part due to the lack of scholarly consensus concerning the 

placement and function of Rom 9-11 in the structure of the letter as a whole. Thus, I will limit 

my analysis of Romans to chapters 9-11, occasionally making use of the chapters both before 

and after. For comparative material I will be using Gal 4 and 1 Cor 7:15ff. 
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1.1.3	  Relevance	  of	  Research	  Topic	  to	  the	  Study	  of	  Second	  Temple	  Judaism	  

 

The conclusions of this study will hopefully have a relevance reaching outside the span of 

these few pages. Since the Qumran community and the Pauline ekklēsiai were in all 

likelihood not affiliated in any concrete, measurable ways, any literary overlap between their 

textual material must be considered an important clue to be used in the reconstruction of the 

socio-religious reality of the Second Temple period. Thus, if Ps 69 was used by both groups 

in order to explain the failure of ‘all Israel’ to join their specific, eschatological movements, it 

can tell us a great deal about the general way in which Ps 69 was viewed and interpreted 

during this time period. In addition, the cultic aspects present in Ps 69:22-23, which shall be 

discussed in further detail below, adds another interesting dimension. This is especially true 

since the Qumran community believed the Temple to be defiled9 and Paul saw himself as an 

apostle of a Jewish group whose messianic figure caused the Temple curtain to be torn in 

twain upon his death (Mark 15:38; Matt 27:51; Luke 23:45). Regardless of how one chooses 

to interpret this symbolic event, one must agree that it is at least Temple-related, thus making 

it relevant to our discussion of the cultic implications of Ps 69:22-23. In addition to this, a 

comparative analysis of a Pauline text and an excerpt from the Qumranic corpus may help to 

shed some light on the process of identity formation in Jewish groups during this period. The 

Second Temple period is renown for the existence of a plethora of diverse religio-political 

groups, and so it should be of some interest to gain further insight into the clues of the 

complexities of identity formation existing below the surface.  

 

 

 

                                                
9 The community believed that their ritual and liturgical existence, conducted apart from the Jerusalem, replaced 
its function. Interestingly enough, they believed that their study of the Torah in the wilderness atoned for the 
Land (1QS VIII, 6, 10). They also followed different calendar than the Jerusalem Temple (see Geza Vermes, 
“Introduction” in The Complete Dead Sea Scrolls in English. [London: Penguin Books, 1962], 27). In many of 
instances in the Hebrew Bible where the author is describing a problem with the Temple, the issue seems to be a 
case of defilement (see Jer 32:34; Ps 79:1; Jer 7:5-14; Num 19:20; Ezek 23:38; Judith 9:8; 1 Mac 1:37) and thus 
it may be assumed that the Qumran community believed the Temple to be defiled, introducing an element of 
Temple purity into the discussion.  



 10 

2.	  Psalm	  69	  

2.	  1	  Structure	  and	  Genre	  

 

Psalm 69 is in many ways typical of an individual lament. It exhibits all the markers of the 

genre, including an overall movement from appeal to lament, petition/destruction of enemies, 

and praise.10 This pattern of a general movement from lament to imprecation will re-emerge 

when we shift our analysis to 1QH 12. The speaker laments a situation of humiliation and 

pain, both physical and mental, which has caused him to be cast away from his friends and 

relatives (v. 8). The deplorable situation is said to be a result of the speaker’s zeal for the 

house and ways of God (v. 9), thus conjuring up Job-like images.11 The ‘suffering servant’ 

has received the insults of those who have insulted God, and has been mocked for his piety 

(vv. 9-12). The description of the pain of the speaker is unusually lengthy.12 Despite this 

ridicule, the speaker places his trust in the expected answer and salvation from God (v. 13-

18). The petitions regarding the enemies of the psalmist are particularly fierce.13 The verses 

that this essay revolves around is found in this section, increasing its significance for us. We 

shall spend some time analyzing the structure and diction of this particular section following a 

more general discussion of the psalm’s structure.  

 

In his article entitled “The Value of Rhetorical Criticism in Psalm 69”, L.C. Allen provides us 

with a convincing structure of the text, based on a series of parallelisms and inclusions.14 

Allen argues that the text is marked by a number of consecutive repetitions which puncture 

vv.2-30, revealing a balance between vv.2-14a and vv.14b-30 (Allen divides v.14 into two 

section, the second section beginning with “O God”).15 The parallelisms holding the section 

together are as follows: 

 

 

 

                                                
10 Frank-Lothar Hossfeld and Erich Zenger, Psalms 2, Hermeneia (Minneapolis: Fortress, 2005), 172.  
11 Tate, Psalms 51-100, 192. 
12 Helmer Ringren, Psaltaren 42-89, KGT. (Stockholm: EFS-Förlaget, 1994), 382. 
13 Tate, Psalms 51-100, 192. Tate also notes that the speaker believes that if God were to save the speaker from 
his humiliation and pain, this would be a sign of encouragement for other oppressed and depressed believers. 
This is noteworthy as part of the explanation as to why the psalm has such a wide NT reception.  
14 Leslie C. Allen, The Value of Rhetorical Criticism in Psalm 69. JBL 105/4 (1986), 577-598.  
15 Allen, JBL, 578.  
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v. 2 (save me) – v. 14b (your salvation) 

v. 3 (sinking and water imagery) – v. 16 (deliver…from watery depths) 

v. 5 (those who hate me, my foes) – v. 15/19 (those who hate me, my foes) 

v. 6 (you know) – v. 20 (you know) 

v. 7-11 (humiliated, reproach, shame) – v. 20-21 (humiliation, shame, reproach) 

v. 12 (and I put on) – v. 22 (they put) 

v. 13 (yoseb) – v. 26 (yoseb) 

v. 14a (but I) – v.30 (but I) 

 

The chart above represents a simplification of Allen’s categorization, based on Tate’s English 

translation.16 The parallelisms are clearer in Hebrew. The parallelisms heighten the intensity 

of the meaning. For example, the brutal imprecations of v. 24a echoes the sentiment of v. 4, 

while v. 24b reflects, via wordplay, the inability to stand alluded to in v. 3, creating a sense of 

connectedness within the psalm itself.17 Vv. 31-37 represents a third, smaller section. It may 

also be divided into two sections, based on parallelisms:  

 

v. 31 (ahallela) – v. 35 (yehallelu) 

v. 34 (ki) – v. 36 (ki)18 

 

This passage is marked by complex and highly developed wordplay on the divine name: sem 

in v. 31 and semo in v. 37 form an inclusion for the passage. This wordplay helps to anchor 

the psalm in the genre of individual lament, where the divine name is often included to both 

directly and indirectly. Traditionally, this section has been viewed as a later addition to the 

psalm.19 However, as Gunkel notes, the vow of praise in vv.31-17 is a well-attested if not 

common part of an individual lament.20 A comparison could be made to Ps 22, which also 

includes such a section (v. 29-31). The shift from the individual to the collective includes an 

unusual mention of Zion (note a similar mention in Ps 102:21), which some scholars use as 

support for the theory that v. 31-35 is a post-exilic addition.21 However, as Allen 

demonstrates in his article, there are a number of stylistic features supporting the literary 

                                                
16 Tate, Psalms 51-100, 193. 
17 Allen, JBL, 580. 
18 Allen, JBL, 581.  
19 Hossfeld and Zenger, Psalms 2, 174. 
20 Allen, JBL, 585. 
21 Tate, Psalms 51-100, 192. 
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integrity of the psalm, even though this cannot be proved beyond a shadow of a doubt.22 This 

is important for our discussion because it is of some significance that Psalm 69 includes a 

lament on the individual level which is then widened into a collective aspiration for 

salvation.23 As Allen writes: “The Psalmist is not content with asking for individual salvation 

but views its eventual attainment as an earnest of salvation for the community of God, for is 

not his God the ‘God of Israel’?24 Thus, the speaker has a very interesting relationship to ‘all 

Israel’: if the speaker is saved, this salvation and joy will spill over into the people as a whole 

(vv.30-32). In a fascinating twist, the speaker suffers for God and is saved for his people. 

	  

2.	  2	  The	  Issue	  of ׁשְלֹומִים   and	  Translation	  

 

The word ׁשְלֹומִים in v. 22 has no obvious translation or meaning in Greek, Hebrew, or English. 

The root of the word is ׁשָלֹום, which could mean completeness, welfare, peace, alliance, or 

safety.25 However, the plural of ׁשָלֹום only appears in Ps 69:22, and Jer 13:18. In Jer 13:18 it is 

translated as “wholly”, which is logical in its context. However, as H. Ringren notes, this does 

not make sense at all in the context of Ps 69:21-24,26 a passage filled with meal imagery (  ּבָרּות

לְחָןׁשֻ , חֵָמץ,ָׁשקֶה,צָמֵא, ) and brutal petitions for the destruction of the speakers enemies. Due to 

this, the word has baffled readers and translators for centuries. Let us begin by observing the 

translation choices made by different commentaries. Kraus translates it to “sacrificial feasts”, 

quoting the Targum as his reason.27 Similarly, Ringren chooses the word offermåltid 

(sacrificial meal), stating that the Targum is correct in that it chooses to read salomin as 

selamim, meaning sacrificial meal or feast. Tate chooses to align himself with Craigie in 

translating it as “good friends”, partly based on Dahood’s suggestion that one should look at 

the qal passive participle (to be in covenant with/make covenant with).28 Hossfeld and Zenger 

have chosen to translated ׁשְלֹומִים as “sacred feasts”, quoting the parallelism with v. 23(22)a 

                                                
22 Allen, JBL, 598. 
23 H.J. Kraus argues that this aspect of Ps 69 is precisely what made it attractive for the early Jesus Movement: 
the rescue of the suffering servant “becomes proof of the salvific reality of God and produces confidence and 
refreshment. If we note the unique statements of Psalm 69, which far transcend all individual application, we can 
immediately understand that the original Christian church (sic.!) saw the activity and suffering of Jesus Christ 
foretold in the OT psalm.” (Hans Joachim Kraus, Psalms 60-150, CC [Minneapolis: Fortress, 1993], 64).  
24 Allen, JBL, 598. 
25 BDB Abridged Hebrew Lexicon, ad loc.   
26 Ringren, Psaltaren 42-89, 382.  
27 Kraus, Psalms 60-150, 58, 59.  
28 Tate, Psalms 51-100, 188. 190.  
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and the general conjecture (based on the Targum) that the word selamim is a better match 

with the context as their justification.29 As is evident, the Targum’s association to selamim is 

the most popular method for interpreting ׁשְלֹומִים. “Sacrificial or sacred feast” fits into the 

imagery and meaning of the verses in a way that the MT text (“those without care/feel 

themselves secure”)30, attempting to use the meaning of the root, ׁשָלֹום, in the plural, does not.  

 

Selamim refers to what the NRSV translates as “sacrifice of well-being” (Lev 3:1;7:11). This 

translation can problematized since it seems to be based on the root ָׁשלֵם whereas the word 

selamim is actually derived from the word ֶׁשלֶם, meaning peace-offering. The plural of this 

word seems to be used in the Hebrew Bible even in cases where only one sacrifice is being 

carried out.31 The sacrifice was carried out with unblemished animals of both the flock and 

the herd (Lev 3:1, 6). The individual bringing the animal laid his hands on the head of the 

soon-to-be-sacrifice and a ceremony followed involving the slaughtering of the animal and 

the sprinkling of its blood by the priest against all sides of the altar (Lev 3:2, 8)32. The fat was 

burned as a pleasing odour for God (Lev 3:16). If the selamim sacrifice was offered as a form 

of thanksgiving, the animal was to be brought to the altar together with “unleavened cakes 

mixed with oil, unleavened wafers spread with oil, and cakes of choice flour well soaked in 

oil” (Lev 7:12). The involvement of food is reminiscent of the meal imagery of Ps 69:21-22. 

Indeed, the imprecations against those who carry out the sacrifice in the wrong way, by eating 

the flesh of the sacrificial animal while in a state of uncleanliness (Lev. 7:20), might be linked 

to the brutal imprecations of Ps 69:23-28. The conclusions which may be drawn from this are 

as follows: a. (i) the selamim, when carried out as a form of thanksgiving, involved food. (ii) 

Ps 69:21 has a metaphorical play on meal imagery prior to the word  and b. (i) carrying , ׁשְלֹומִים

out a selamim offering incorrectly leads to be cut off from one’s kin (in this case, the people 

of God, adding a soteriological aspect), (ii) the imprecations following the speakers wish for 

his enemies’ ׁשְלֹומִים to turn into a snare for them includes the desire for them to ‘wiped away’ 

from life and righteousness (v.28). Although no direct connection may be drawn here, one 

might still be justified in asserting the existence of a similar thematic pattern. This, in 

combination with the linguistic similarity between salomim and selamim, renders the 

Targum’s interpretation probable.  
                                                
29 Hossfeld and Zenger, Psalms 2, 171, 172.  
30 Hossfeld and Zenger, Psalms 2,  172.  
31 Martin Modeus, Sacrifice and Symbol: Biblical Selamim in a Ritual Perspective. (Stockholm: 
Almqvist&Wiksell, 2005), 19. 
32 Modeus, Symbol and Sacrifice, 19.  
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Because of the uniqueness of ׁשְלֹומִים our quest to analyse the different translations of our 

verses of interest is made significantly simpler. The LXX, MT, and Targum use quite 

different words to interpret ׁשְלֹומִים. Thus, it is easy to trace which text a translation is based 

on. We have already spoken at some length about the MT and the Targum, but let us spend 

some time analyzing the LXX. The Greek word used is ἀνταποδίδωµι, meaning to requite; 

recompense, render, repay.33 In context, the word works as such: γενηθήτω ἡ τράπεζα αὐτῶν 

ἐνώπιον αὐτῶν εἰς παγίδα καὶ εἰς ἀνταπόδοσιν καὶ εἰς σκάνδαλον.34 This solution is based on 

the root ִׁשּלֵם, meaning recompense. It may also be based on ׁשִּלּום, meaning requital, 

retribution, or reward.35 It is noteworthy that the Syriac text also uses the root ִׁשּלֵם, in order to 

make sense of the word.36 The consequences of this translation choice for our understanding 

of the text are palpable. The differences between these translations will be of great use to us 

later in the investigation, when we turn our attention to which versions/translations of Ps 69 

the Qumran sect and Paul had access to.  

  

2.	  3	  New	  Testament	  Reception	  

 

Ps 69 has a wide NT reception. Ps 69:5 is used in John 15:25, 69:10 in John 2:17; Rom 15:13; 

Heb 11:26, 69:22 in Mark 15:23, 36, par.; John 19:29, 69:23-24 in Rom 11:9-10, 69:25 in 

Rev 16:1, 69:26 in Acts 1:10, 69:29 in Phil 4:3; Rev 3:5, 13:8, 17:8, 20:12, 15, 21:27. As this 

impressive list indicates, Ps 69 is the most commonly quoted psalter in the NT apart from Ps 

22.37 As one can see, the first Christ-believers seem to have connected the psalm with the 

suffering of Jesus. Our particular verses of interest (vv. 21-23) only occur verbatim in Rom 

11:9-10. V.22 is indirectly quoted, without reference, in Mark 15:23 with parallels. It is also 

noteworthy that Paul returns to Ps 69 in Rom 15:13, thus using it twice in his letter. This, in 

addition to its usage in Phil 4:3, should indicate its prominent standing with the apostle. The 

popularity of the psalm in the early Jesus Movement could also be taken as a marker of 

generalized popularity in the Second Temple period, since no movement is isolated from the 

current theological ‘trends’ of its time. 

                                                
33 BDAG, ad loc.  
34 LXX, Rahlfs. 
35 BDB, ad loc. 
36 Tate, Psalms 51-100, 190. 
37 Hossfeld and Zenger, Psalms 2, 184. 
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3.	  1QH	  12	  

3.	  1	  Structure	  and	  Genre	  

 

1QH12 is part of the Hodayot corpus, a collection of psalter-like texts which were composed 

by the community. Thus, they are part of what most scholars refer to as the non-biblical 

literature found at Qumran. The fact that such a great number of copies of the collection were 

found in Cave 4 indicates the importance of the texts in the ongoing community life of 

Qumran.38 The structure and genre of the Hodayot have often been studied with ulterior 

motives, that is to say, as a bi-product of an investigation with another focus. Thus, there is 

little to no scholarly consensus.  

 

There are two scholars of particular interest, who have dealt with the Sitz im Leben and genre 

of the Hodayot, who we will discuss here. H. Bardtke and S. Holm-Nielsen take contrary 

positions in the issue of genre and function: the former arguing for dissimilarity with 

canonical psalter usage and the latter arguing for the cultic function of the Hodayot. Bardtke 

stressed the similarity between the language of the Hodayot and late Jewish wisdom 

literature.39 Based on this, he understood the Hodayot as fundamentally different in both genre 

and function to the canonical psalter. Holm-Nielsen, however, saw the Hodayot as cult-

connected literature. It is important to note that Holm-Nielsen uses a wide interpretation of 

the term “cult”, including many religio-social functions operating apart from the Jerusalem 

Temple, such as synagogues.40 The inclusion by Holm-Nielsen of the synagogue in the 

category of cultic function is noteworthy and merits further discussion, especially since the 

synagogue is the one institution we can say with some degree of certainty that both the 

Qumran sect and the Pauline ekklēsiai shared.41 We shall thus return to this topic of study later 

in the chapter. B.P. Kittel’s refreshing study of the Hodayot lends itself to Holm-Nielsen’s 

theory concerning cultic function. She has argues that the “I” could be understood as having 

universalistic function in the poem, in contrast to Bardtke’s assertion. Kittel argues that the 

contrast between “I” and “they” (the enemies) forms one of the key structural devices of the 

                                                
38 Schuller,  The Hodayot, 1.   
39 Julie Hughes, Scriptural Allusions and Exegesis in the Hodayot. (Leiden: Brill, 2005), 13.  
40 Svend Holm-Nielsen, The Importance of Late Jewish Pslamody for the Understanding of the Old Testament 
Psalmodic Tradition. St.Th, XIV, (1960), 1-53. 
41  See “Anders Runesson, Donald Binder, and Birger Olsson, The Ancient Synagogue from its Origins to 200 
C.E. (Leiden: Brill, 2008), 66-75” for a discussion of the evidence for synagogues at Qumran, and Act 17:2, 
among other texts, for evidence that Paul frequented the institution as well. 
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poem, and as such, she asserts that one could read it as a universalized dichotomy between the 

community and their ‘enemies’.42 This, in addition to C. Newsom’s convincing argument that 

the Hodayot was used by the Qumran community in order to create a sense of collective (my 

emphasis) identity, via stylistic features such as the first person “I” connected to community 

ideals43,  leaves me leaning towards the assertion that the Hodayot were communal prayer 

texts, perhaps connected to a cultic function. The likelihood of this assertion is increased by 

C. Wassen’s comparative study of the Temple metaphor in Qumranic and Pauline literature, 

in which she comes to the conclusion that the Qumran community viewed themselves as 

having taken over the cultic functions of the Jerusalem Temple.44  

 

Loosely based on Hughes’s structural analysis of 1QH1645, we shall here attempt a 

generalized structure of 1QH12. The method for and the categories of the structure will also 

be influenced by Allen and Zenger’s respective approaches to the structure of canonical 

psalms. This is justified because, as Holm-Nielsen has illustrated46, the Hodayot may be 

placed into the same generalized genre as the canonical psalter.  

 

Vv.1-7a: Thanksgiving. Typical diction of Psalter Thanksgiving sections 

Vv.7b-22: Lament. Typical diction of Psalter laments. 

1. Vv.19-21: Petition. Typical petition for judgment for enemies. 

Vv.23-41: Thanksgiving. Generalized thanksgiving theme, can be divided into sub-sections: 

1. Vv.23-28a: Thanksgiving for letting your strength place me above my enemies. 

2. Vv.28b-31a: Through me you have illuminated many… 

3. Vv.31b-34a: All righteousness comes from God rather than any human. 

4. Vv.34b-36a: I am a sinner, removed from the covenant. 

5. Vv.36b-41: Thanksgiving for God’s abundant kindness and compassion. 

 

Note that v.7 is divided at “but they…”, v.28 is divided at “through me…”, v.31 is divided at 

“But as for me…”, v.34 is divided at “But as for me…”, and v.36 is divided at “And I 

                                                
42 Bonnie Perdrotti Kittel, The Hymns of Qumran, Translation and Commentary. (Atlanta: SBL, 1981), 46-7.  
43 Carol Newsom, Apocalyptic Subjects: Social Construction of Self in the Qumran Hodayot. JSP 12.1 (2001), 3-
35.  
44 Cecilia Wassen, “Tempel Metaforen i Qumran och Paulus” in Ekenberg, Anders et al. (ed.), 2000 År Med 
Paulus (Bibelakademiförlaget:Stockholm, 2013), 83-109. See 89. 
45 Hughes, Scriptural Allusions, 147. 
46 Holm-Nielsen, StTh, 25-53. 
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said…”. Note also that the verse markers are taken from Schuller and Stegemann. It is also 

important to note that our verses of interest fall into the Lament section. If we allow ourselves 

a moment to compare the structure of 1QH12 and Ps 69, it should be noted that the 

generalized structure of the two psalms are very similar indeed, specially from 

1QH12:7b/Ps.69:1 to 1QH12:22/Ps 69:28. This should inform us that both could be placed 

into the same category of genre: individual lament.47  

 

The Hodayot are traditionally divided into two categories: Teacher Hymns and Community 

Hymns.48 As mentioned previously, 1QH 12 falls into the category of Teacher Hymns, which 

is significant for a number of reasons. Jeremias, Becker, and Kuhn have all attempted to 

distinguish between the two categories, and despite using different criteria they arrived at 

more or less the same categorizations49, justifying the division. Jeremias and others believed 

that the Teacher of Righteousness was the author responsible for the composition of the 

Teacher Hymns.50 In recent scholarship, this thesis has been problematized and challenged, 

and yet the fact remains that the texts traditionally categorized as the Teacher Hymns seems 

to have been composed by one and the same scribe, supporting the authorship claims made by 

Jeremias.51 Either way, it is obvious that the Teacher Hymns were meant to reflect the mind 

and experiences of an important leadership figure in the community, and the fact remains that 

the ‘Teacher of Righteousness’ is the one leadership figure we know for sure that the Qumran 

community revered. This is significant in the case of 1QH 12 since the psalm may be 

categorized as the belonging to the same general genre of Ps 69 – the genre of a suffering 

servant of God lamenting, petitioning, and offering thanksgiving. Thus, from this we may 

hypothesize that the leader described in the Teacher Hymns, who was revered by the 

community, was a suffering person, the subject of humiliation and public scorn.  

 

                                                
47 The usage of the word “individual” here should not be taken to mean that the psalms were read individually 
rather than collectively – an individual lament could be used in a liturgical function like any other canonical 
psalm.  The word ‘individual’ here simply refers to the fact that the lament sections deals with humiliation etc. 
suffered by an individual rather than a group.  
48 Schuller, The Hodayot, 2. 
49 As summarized in Hughes, Scriptural Allusions, 15. 
50 Schuller, The Hodayot, 2.  
51 Michael C. Douglas, “Power and Praise in the Hodayot: A Literary Critical Study of 1QH 9:1-18:14.” (PhD. 
Diss., University of Chicago 1998), 344. 
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3.	  2	  The	  Usage	  of	  Ps	  69	  in	  1QH	  12:	  Allusion52	  or	  Illusion?	  

 

1QH 12:12-13a53 does not quote Ps 69:21-22 directly. The text is not a case of ‘re-written 

bible’, and while this essay will argue that it clearly exhibits a dependence on Ps 69:21-22, 

this is not the only biblical text which has left its traces in the text. Nevertheless, we are faced 

with the challenging endeavour of attempting to establish the literary relationship between the 

former and the latter. Literary dependence will be shown via a word-by-word analysis of the 

two psalms. We shall also attempt to prove that the shared verses do not occur in that order 

elsewhere in the Hebrew Bible canon or in the Dead Sea Scroll corpus. Let us, however, 

begin by simply observing the verses side-by-side: 

 

Ps 69:21-22: 

21.They gave me poison for food, and for my thirst (צָמֵא) they gave me sour wine (חֵָמץ) to 

drink (ָׁשקֶה).  

22. Let their table be a trap for them, their sacrificial feasts (ׁשְלֹומִים) a snare/stumbling block 

  .(ּפַח)

 

1QH 12:12-13a 

12. They withhold the drink of knowledge from the thirsty, and for their thirst (צָמֵא) they give 

them sour wine (חֵָמץ) to drink (ָׁשקֶה) so that they may gaze on 

13. their error, acting like madmen on their feast days (מֹועֵד), snaring (ִמכְׁשֹול) themselves in 

their nets.  

3.2.1	  Establishing	  the	  Existence	  of	  Shared	  Themes	  and	  Phrases	  	  

 

It is significant to note that the sections share three consecutive words: צָמֵא, ָׁשקֶה ,חֵָמץ . This in 

itself should give us ample reason to continue the investigation on justified grounds. Let us 

continue with a word-by-word comparison of the two psalms, from 1QH 12:1/Ps 69:1 to  

1QH 12:19/Ps 69:27.54 

                                                
52 Hughes chooses to define ‘allusion’ as something which has a double referent: a passage which has non-
allusive meaning in itself while simultaneously alluding to one or more external sources. The external sources 
which are alluded to should contribute some special meaning or significance to the original passage. We shall 
follow her definition here. See Hughes, Scriptural Allusions, 45.  
53 V. 13 is divided at “But you, O God…” 
54 I would like to thank my good friend Jonas Karlsson for helping me to make sense of the Hebrew as I 
approached this task. 
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1QH12 Ps.69 

v.9: hate v.4: hate  

v.10: reject v.8: become alien 

v.9: drive from Land v.8: stranger to kindred 

v.11: planning devilry v.9: insults 

v.12: sour wine v.21: sour wine 

v.12: thirst v.21: thirst 

v.12: drink v.21: drink 

v.13: feast days v.22: sacrificial feasts 

v.13: snaring themselves v.22: snare/stumbling block 

v.19: judge v.27: no acquittal  

 

As can be seen in the chart above, 1QH12:9, 12 and Ps 69:4, 21 are the only verses which 

share exactly the same words, but the other verses share synonyms/related words (ex. 

1QH12:13 and Ps 69:22). This speaks for a thematic similarity. In fact, we may draw up a 

separate chart for a thematic comparison:  

 

1QH12 Ps.69 

vv.8-10: friends and relatives driven away vv.4-8: Friends and relatives driven away 

v.11: suffering servant privy to God’s will vv.9-12: suffering servant privy to God’s will 

v.12: sour wine to drink v.21: sour wine to drink 

v.13: feast days a stumbling block v.22: sacrificial feasts a stumbling block 

v.19-22: petition for judgement of enemies vv.23-28: petition for destruction of enemies 

v.23: “but, as for me…: v.29: “But, as for me…” 

vv.24-41: restitution and praise vv.30-36: restitution and praise 

 

The chart above does not contain the entire structure of both psalms, only the thematically 

overlapping verses. It should be noted that the last sections of each psalm (1QH12:24-41 and 

Ps 69:30/36), albeit indeed sharing a similar theme, have quite varying forms of expressing it, 

and 1QH12:21-41 includes a number of sub-sections that 69:30-36 does not. Thus, the 

similarity in theme here is superficial, yet, in my opinion, still worth mentioning.  
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3.2.2	  Isolating	  the	  Shared	  Phrases	  to	  1QH	  12:12-‐13	  and	  Ps	  69:21-‐22	  

 

The next step is to attempt to prove that the most important shared words “thirst, sour wine, 

drink” do not occur in the same constellation or with the same meaning (giving sour wine for 

someone to drink instead of something which actually quenches thirst) anywhere else in the 

Hebrew Bible. If this were the case, it would be difficult to isolate Ps 69 as the psalm used by 

1QH12. In order to establish this as fact, we have made use of concordances of the Septuagint 

(LXX) and the Masoretic text (MT). The LXX was employed since it will have relevance once 

we delve into the Pauline text, and since it is in fact the oldest version of the these Hebrew 

Bible texts which we have access to. Because the words for thirst and drink are so common, we 

will use sour wine/vinegar as our search tool.55 The chart below summarizes our findings.  

 

LXX: ὄξος MT: חמץ 

Ps. 68 (69):21 Ps 69:22 

Prov. 25:20 Prov. 10:26; 25:20 

Ruth 2:14 Ruth 2:14 

Num. 6:3 Num. 6:3 

 

Because the majority of translations of the Hodayot choose to translate חמץ to vinegar/sour 

wine56, we have chosen to use חֶֹמץ in our search despite the lack of nequddot in the original text 

of 1QH 12:12.57 As is made evident by the chart above, Ps 69(68):22(21) is the only text which 

1QH 12:12-13 could be based on. The other texts do not share the same meaning, and in addition 

they do not make use of both the words ָׁשקֶה and צָמֵא (Num. 6:3 includes the word ָׁשקֶה, but the 

context of the word is not the same as 1QH 12). This is significance since it indicates that Ps 

69:22 is the only Hebrew Bible text with which 1QH 12:12-13 overlaps in content as well as 

diction.  

                                                
55 This means that our search will have a bias. We will only become aware of texts in the Hebrew Bible which 
speak of giving specifically חמץ in order to taunt a thirsty individual. Thus, our search will not uncover texts 
which have a similar theme – giving someone in need of sustenance something counterproductive – with 
different products.  
56 Shuller, The Hodayot, 39. See also Vermes, The Complete Dead Sea Scrolls, 269, as well as Florentino Garcia 
Martinez and Eibert J.C. Tigchelaar, The Dead Sea Scrolls Study Edition, vol 1 (Leiden: Brill, 1997), 169. 
57 A search of חמץ (without any specific nequddot) yielded the following results: Ex. 12:34, 39; Hos. 7:4; 
Ps.73:21; Ex. 23:18; Lev. 2:11, 6:10, 7:13, 23:17; Amos 4:5; Ps 69:22; Prov. 10:25, 25:20; Ruth 2:14; Num. 6:3. 
These results support the translation of חמץ in 1QH 12:12 to “vinegar/sour wine”, since the way the word is 
used in the other texts (where it is translated as leavening or embittered) would not make sense in the context of 
1QH 12:12-13. 
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The next step in this process is to ensure that the expression, albeit taken from Ps 69:22, was not 

commonly employed in other literature at Qumran. If this were the case, 1QH 12:12-13 could be 

a case of internal citation rather than literary dependence on Ps 69. In order to ascertain whether 

this is the case or not, we have made use of a concordance of the Dead Sea Scrolls. Since the 

words ָׁשקֶה and צָמֵא  are too common to be of help, we have chosen to use two words in 1QH 

12:13 which have synonym parallels in Ps 69:23, and which are intimately connected to the 

meaning of both texts. The search will thus be based on the words מֹועֵד ,חמץ, and ִמכְׁשֹול. The 

following chart summarizes our findings: 

 

 

58מֹועֵד חמץ 59ִמכְׁשֹול   

1QH 12:12* 1QH 7:15 1QS 11:12, 17 

4Q 251:9, 4 1QH 9:17, 24 1QH 4:4 

11Q 19:18, 14 1QH 12:13* 1QH 8:24 

11Q 19: 20, 12 1QH 16:31** 1QH12:13* 

 1QH 17: 24*** 1QH 16:35** 

 1QH 20:6, 8, 17 1QH 17:21, 27*** 

  1QH 18:18 

  4Q 173:5, 2 

  4Q 372:8,7 

  4Q 415:11, 7 

  4Q 418:167a/b, 168 

  4Q 428:10, 9 

  11Q14, 1ii, 13 

 

Due to space constrictions, we are unable to delve into a deeper analysis of theses texts, so it 

is up to the reader to look up the passages in order to see that upon a closer analysis of the 

passages, one will soon realize the uniqueness of the diction of 1QH 12:12-13. There are, 

                                                
58 In the biblical texts found at Qumran, this word occurs 54 times, in comparison to the 207 times it is used in 
the non-biblical literature, illustrating its popularity and common usage within the community (see Abegg et al, 
The Dead Sea Scrolls Concordance, Vol 3, I, 413-414 and Vol 1, I, 431, 432). 
59 In the biblical texts found at Qumran, this word does not occurs at all, whereas it occurs 18 times in the non-
biblical texts. This illustrates the significance of this word in the non-biblical literature, indicating its importance 
for the community (see Abegg et al, The Dead Sea Scroll Concordance, Vol1, I, 446, 447). 
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however, a number of issues which merit further discussion. Firstly, it should be noted that 

 is usually translated as “appointed time” or “period”, and does not seem to be necessarily מֹועֵד

cult related. In fact, it often occurs in more eschatological contexts involving judgement. This 

is significant since it is the word 1QH 12 uses where Ps 69 uses ׁשְלֹומִים. There are two texts 

(1QH 16, 17, marked in the chart with asterisks) where two of the words searched for 

appeared. Let us briefly analyse them:  

 

1QH 16: (31) …devouring [my] strength by periods, and destroying [my] flesh by seasons. 

Breakers rush against me…(35) …my arms are bound by chains which cause stumbling. But 

you have made the tongue in [my] mouth strong, it cannot be taken away; it is impossible to 

silence.60 

 

1QH 17: (21) …to me, but you […that not] grow great my enemy against me to make me 

stumble […]… (24) you have hidden the truth till the period of […till] its ordained time. Your 

rebuke has been changed into happiness and joy for me…(27) shine for [me…the wou]nd 

inflicted on me, my weakness (stumbling) to wonderful force.61 

 

The two hymns are similar to 1QH 12 in content and diction. All three seem to mainly consist 

of interwoven laments, petitions, and sections of thanksgiving. The main shared element is the 

idea that the person with whom God has entrusted the knowledge of his will and his wisdom 

is someone who is weak and susceptible to disease and humiliation, especially in the eyes of 

those not privy to God’s will and wisdom (i.e. society at large, in this case ‘all Israel’).62 In 

light of this, one may be justified to draw a connection between these specific Teacher Hymns 

and the ‘suffering servant’ theme present in several of the canonical psalms as well as the 

Jobian tradition. There are, however, some very important differences distinguishing the 

psalms from each other. For example, 1QH 16 is marked by garden and water imagery in the 

long thanksgiving section (vv. 4-14)63, something the other two lack, and 1QH 17 is basically 

a long lament, lacking the more distinguishable theme shifts that the other two psalms 

showcase. Nevertheless, it is significant that the three psalms which share the words מֹועֵד  and 

                                                
60 Translation taken from Martinez, The Dead Sea Scrolls, 183. 
61 Translation taken from Martinez, The Dead Sea Scrolls, 185. 
62 See 1QH 16:27, 37 and 1QH 17:12, 23, among others.  
63 Garden imagery was related to Temple imagery in Qumran, which is interesting given the cultic implications 
of מֹועֵד. See Cecilia Wassen, “Tempel Metaforen i Qumran och Paulus” in Ekenberg, Anders et al. (ed.), 2000 
År Med Paulus (Bibelakademiförlaget:Stockholm, 2013), 83-109. See pg. 89. 
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 are all characterized by a ‘suffering servant of God’ theme (although it should be ִמכְׁשֹול

mentioned that these three are not the only Teacher Hymns exhibiting this theme). 

	  

3.3	  The	  Reception	  of	  Ps	  69:21-‐22	  in	  1QH	  12:12-‐13	  

 

Now that we have established the validity of the assertion that 1QH 12:12-13 is an allusion to 

Ps 69:22-23, we may proceed to analyze the reception of said text by the Qumran community. 

We shall place our emphasis on the characterisation of the different narrative roles present in 

the psalm. There are four main characters in Qumranic psalm: the speaker, God, 

“deceitful/lying interpreters”, and the people (presumably ‘all Israel’). As the following 

discussion aims to prove, the “deceitful/lying interpreters” are the ones charged by the 

speaker of turning ‘the table’ of the people into a trap for them. The psalm begins with the 

speaker thanking God for illuminating and guiding him (vv.1-7a).64 In v.7b, the “people” enter 

the stage, described as “straying”. In v. 8, it is revealed that their straying is not their own: 

“deceitful interpreters” have led them astray without their understanding. This is significant 

since the straying of ‘all Israel’ is not blamed on the intentional wrongdoing of the people as a 

whole, but rather on a select group within this larger religio-ethnic category. This group is 

referred to using a number of unflattering epitaphs, including “lying interpreters”(v.8), 

“deceitful seers”(v.11),  “the hypocrites” (v.14), and “lying prophets”(v.17). It becomes 

difficult to distinguish between the “people” and the “deceitful interpreters” from v.14 to 

v.19. In vv.11-13, it seems clear that the “deceitful interpreters” are the ones who are denying 

the “drink of knowledge” to the “thirsty” as well as making them act like “madmen” on their 

“feast days”. However, in v.16-17, it seems that the word “they”, previously referring to the 

“deceitful interpreters”, now refers to the “people”, who “inquire of you by means of the 

mouth of lying prophets” (v.17). Thus, somewhere between v.14 and v.16, “they” switches 

meaning. This means that v.17 is a reflection of v.12-13, content-wise, since both sections 

describe how the people are misled by a group of “deceitful” individuals. Thus, this emerges 

as a major theme of vv.1-19.  

 

                                                
64 Note that the usage of “him” here is not a case of the generic masculine. I am, as outlined above, working 
based on the assumption that 1QH 12 is a reflection of the Teacher of Righteousness, who was, by all accounts, a 
man.  
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Ergo, the lament section of 1QH 12 concerns itself with the deplorable fact that there is a 

group of “deceitful interpreters” misleading the people, causing them to stray by “exchanging 

the Law” (v.11). This group denies the drink of knowledge to those who thirst (v.12), causing 

them to act like “madmen” on their “feast days” and to “snare themselves in their nets” (v.13). 

Thus, what we are dealing with here is a difference in halakha, or Torah-interpretation. The 

speaker, being privy to God’s guidance and instruction (v.6), can see that the people’s Law-

observance, including their cultic activities (“feast days”, v.13), stray from the true 

interpretation of the Law. However, instead of blaming the people for their disobedience to 

God, the speaker asserts that they have been misled by a group of “lying prophets” who are 

causing them to stray, thus removing the responsibility from the concept of ‘all Israel’ and 

instead loading it unto a smaller group of “hypocrites” who are causing the people as a whole 

to sin unintentionally (v.8).  

 

3.4	  Psalmody	  and	  Cult	  

 

The issue of the connection between the biblical psalms and the Temple cult has more or less 

reached a scholarly consensus.65 However, the issue of the relationship between the later 

psalms and cult is still shrouded in mystery. Later psalmody has traditionally been viewed as 

unconnected with cult in the same way as the earlier psalms, in the sense that they were part 

of specific ceremonies and cultic dramas, despite the fact that the later psalms also include 

many expressions and phrases, which originally only made sense in cultic contexts.66 This is 

an especially interesting claim for our research question since Ps 69:22-25 includes many 

words which one might connect to cult: ׁשְלֹומִים ,ֻׁשלְחָן, and אֹהֶל, to mention a few. When 

attempting to establish the relationship between the later psalms and cult Holm-Nielsen has 

suggested that we need to begin working with a wider definition of cult, advice many scholars 

have since heeded.67 Holm-Nielsen states that the existence of the synagogue during the 

composition of the Hodayot and other late Jewish psalms is an important contributor to a 

cultic landscape differing from that of the early psalms.68 This claim results in the following 

                                                
65 The consensus being that the early psalms were part of the Temple liturgy, having thus a cultic function. See 
Holm-Nielsen, The Importance of Late Jewish Psalmody, 7.   
66 Holm-Nielsen, The Importance of Late Jewish Psalmody, 7.  
67 Holm-Nielsen, The Importance of Late Jewish Psalmody, 8. For insight into how this suggestion has been 
implemented in more modern research, see Paula Fredriksen, Judaizing the Nation: The Ritual Demands of 
Paul’s Gospel. NTS vol.56 (2010), 232-252. 
68 Holm-Nielsen, The Importance of Late Jewish Psalmody, 8. 
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question: if we wish to argue that the later psalms have cultic function, must we then accept 

the thesis that synagogues had cultic function? This question touches upon a larger scholarly 

discussion which we shall refrain from delving into here, but nevertheless a minor discussion 

is relevant.  

3.4.1	  The	  Archaeological	  Reality	  of	  Yawhistic	  Cult	  in	  the	  Second	  Temple	  Period	  

 

 The primary issue at hand is whether it is justified to widen the definition of cult to include 

institutions and praxes existing outside the immediate context of the Jerusalem Temple. The 

simple answer to this question is a resounding ‘yes’. We have ample archaeological evidence 

supporting the fact that there existed Jewish temples (ἱερόν ) outside the Land of Israel in the 

Second Temple period in, for example, Egypt and Babylonia.69 We have evidence for the 

existence of a Jewish Temple in Elephantine around the 400s BCE, and Josephus writes of a 

Jewish Temple built by Onias IV in Leontopolis, active from circa 200 BCE until its 

destruction by the Romans in 73 or 74 CE (making it, and not the Jerusalem Temple, the last 

standing Jewish Temple).70 It is fascinating to note that, in a letter from Onias IV to Ptolemy 

Philometer quoted by Josephus, the temple at Leontopolis seems to have been built in order to 

unite the Jews in the area, who all have their own ἱερόν.71 A. Runesson argues that this letter 

supports the assertions that these ἱερόν had cultic functions including sacrificial liturgies.72 

These examples have all been taken from the Diaspora, leaving us with the question of 

whether they can be applied to the religio-political context existing within the borders of the 

Land. There are two examples of temples in the Land during our period of interest: the 

Samaritan temple on Mount Gerizim and the temple at Lachish. Both were destroyed by the 

Hasmoneans in the latter part of the 200’s BCE, as part of the Hasmonean religio-political 

tactic of enforcing strict cult centralization.73 Thus, we can state with some degree of certainty 

that although cult centralization was more firmly enforced within the borders of the Land, the 

praxis of the population, as measured by archaeological evidence of temples outside 
                                                
69 Anders Runesson, The Origins of the Synagogue: A Socio-Historical Study. (Stockholm: Almqvist&Wiksell 
International, 2001), 410. 
70 Runesson, Origins, 410-411. 
71 Runesson, Origins, 412. 
72 Runesson, Origins, 413. 
73 Runesson, Origin, 422-423. There is some debate about whether the temple at Lachish was indeed a 
Yawhistic temple. Aharoni has asserted that it is indeed a Yawhistic temple based on a comparison with the 
temple at Arad. Runesson joins Aharoni in asserting the similarity between the two, and in addition adds that the 
fact that the Hasmoneans destroyed the temple around the same time as they destroyed the temple at Gerizim 
suggests its Yawhistic character (since it must have been viewed as a threat to cult centralization in the same 
way as Gerizim). 
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Jerusalem, seems to indicate a wider definition of cult. This is significant since it illustrates 

that Holm-Nielsen is correct in his assertion that ‘cult’ was a wide concept in the Second 

Temple period, and that we do ourselves no favours by limiting the term to referring to 

activities carried out exclusively in connection to the Jerusalem Temple.  

3.4.2	  The	  Relationship	  Between	  Cult	  and	  Synagogue	  	  

 
Now that we have established that strict cult centralization was never a universalized praxis in 

the Land or in the Diaspora, let us shift our focus from temples to synagogues. Synagogues 

co-existed peacefully with the Second Temple74, which indicates that the function of the 

synagogue did not present any rivalry to the function of the Jerusalem Temple.75 However, 

the fact that the function of the synagogue was not the same as the function of the Jerusalem 

Tempe does not exclude the possibility that synagogue praxis included cultic aspects of a 

different nature or that synagogues were not connected to priestly activities. Holm-Nielsen 

emphasizes that reading and studying Torah (especially, in his case, the canonical Psalter) 

should be categorized as a cult-related activity since it constituted a sort of divine service or 

worship.76 The validity of this statement can be debated, especially in view of the fact that 

Holm-Nielsen’s article on late psalmody and cult was written before the re-surfacing of 

modern synagogue scholarship, and in light of the fact that the only text collection we can say 

with any degree of certainty was part of synagogue Torah-reading rituals is the Pentateuch.77 

Nevertheless, Holm-Nielsen’s assertion that all psalms had, by generic necessity, a cultic 

function78 is intriguing, particularly in light of the priestly associations of 

the Psalter79. This is significant since priests were those charged with preserving and teaching 

the Torah.80 Thus, the main function of the synagogue, Torah reading rituals,81 must be 

                                                
74 This is evidenced by the synagogue ruins found at Gamla, Masada, and Migdal, as well as other synagogues 
which are dated to 70 CE or earlier. See Runesson et al., The Ancient Synagogue, 33; 55-56.  
75 Much can be said concerning the function of the Temple, but, in order summarize, one might say that the main 
function of the Temple liturgies were to unite the people with God – it was the meeting place between two 
realms. The sacrificial liturgies brought people into contact with God in a variety of ways, which means that they 
also by necessity had a function of ritual cleansing (since the pure and the defiled cannot coexist). Thus, the 
Temple function can be said to encompass an atoning function. This observation will gain relevance as we delve 
into Romans below.  
76 Holm-Nielsen, St.Th., 10. 
77 Runesson, Origins, 301. 
78 Holm-Nielsen, St.Th, 10. See also Sigmund Mowinckel, Offersang og Sangoffer (Oslo: H. Aschehoug & Co, 
1951), 3-5. 
79 Mowinckel, Offersang og Sangoffer, 2. Since the Psalter’s original function was to be an integral part of the 
Temple liturgies (both sacrificial and other), the priests carrying out these liturgies would logically be the group 
most acquainted with the text collection.  
80 Runesson, Origins, 307. 
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connected to priestly influences, at least at the inception of the institution. This is significant 

because the other main duty of a priest was to carry out Temple liturgies, in which the Psalter 

played a central role. Thus, the two main text collections that we can connect to priestly 

functions are the Pentateuch and the Psalter. The question remaining is this: can one find 

evidence suggesting that a priestly presence, attested in the early formation of the synagogue, 

was still a fact by the first century? Interestingly enough, a recent archaeological find speaks 

in favour of this hypothesis. The so-called ‘Temple Stone’ found inside the ruins of a 70’s CE 

synagogue ruin at Migdal, seems to indicate that there was indeed a priestly influence in at 

least one first century synagogue82. The stone is inscribed with a number of Temple-related 

imagery, including a menorah, incense bowls, what might be showbread, as well as three 

rosettes. Rosettes were a very common priestly symbol around this time83. In addition, 

excavators have found bells, like those attached to the priestly garments, at the site84. This 

suggests that there were at least some synagogues existing in a context of priestly influence. 

Thus, it may not be completely unjustified to conjecture concerning the possibility of the 

Psalter having a place in some synagogue functions, since it represents one of two main text 

collections related to priests. This is significant for our research question since the synagogue 

is the one institution that we can say with certainty was shared by Paul and the Qumranites. In 

addition, since we know for a fact that the Qumran community did not make use of the 

Jerusalem Temple, we need to find another context in which they could have made use of the 

Psalter/Hodayot, if we accept the thesis that these text collections had communal cultic 

function. It should also be noted that most scholars accept the theory that the Qumran 

community was founded in the midst of priestly influence.85 

 

 

 

                                                                                                                                                   
81 Although still debated to a certain degree, most synagogue scholars agree that the main function of first 
century synagogue was the reading of the Pentateuch and the various rituals connected with this activity. 
Runesson writes: “However, one liturgical activity stands out among the rest in the sources and characterizes the 
‘synagogue’ more than anything else: the public reading, expounding and teaching of the Torah. (See Runesson, 
Origins, 192. [See footnote 91 for a list of sources describing said activity in synagogue settings]).  
82 Wally V. Cirafesi, “1 Enoch, the ‘Temple Stone’ from the Magdala Synagogue, and the Priestly Son of Man 
in John 6:25-71.” (paper presented at the 2016 Forskarskola at Uppsala University, Uppsala, April 29, 2016). 2-
4. 
83 Boaz Zissu, “The Ossuary of ‘Miriam daughter of Yeshua son of Caiaphas, priests of Ma’aziah from Beth 
‘Imri’”, in Israel Exploration Journal, vol 61 (2011), 74-95. See especially pg. 75. 
84 Wally V. Cirafesi, “1 Enoch, the ‘Temple Stone’ from the Magdala Synagogue, and the Priestly Son of Man 
in John 6:25-71.” (Paper presented at the 2016 Forskarskola at Uppsala University, Uppsala, April 29, 2016), 8. 
85 Vermes, The Complete Dead Sea Scrolls, 54-55. 
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3.5	  Translations	  and	  Textual	  Traditions 

 

Although we can never know for certain which versions of the Hebrew Bible texts the 

Qumran community had access to, there is a crucial clue provided us in 1QH 12:13. ׁשְלֹומִים is 

translated, or paraphrased, in 1QH 12:13 as מֹועֵד. This is significant when one compares the 

LXX, MT, and Targum translation of ׁשְלֹומִים , which we discussed above (see 2. 2). The LXX 

translates the term as ἀνταποδίδωµι, meaning retribution or requital (based on the root 
 The Targum, on .ׁשָלֹום whereas the MT chooses to base it’s interpretation on the root ,(ׁשִּלּום

the other hand, chooses to read ׁשְלֹומִים  as ֶׁשלֶם, meaning peace-offering or sacrifice for 

alliance.86 As is self-evident, מֹועֵד is closer in meaning to the interpretation of the Targum 

than the LXX or the MT. Thus, we may assume that the author(s)87 of the Hodayot had access 

to a textual tradition similar to that of the Targum. It should, however, be mentioned that of 

the 207 times that the Hodayot uses the term מֹועֵד, the vast majority of the passages use the 

word to make reference to an ‘appointed time’ for judgement or an eschatological event. This 

usage of the term is, from a cursory perspective, quite different from the usage of מֹועֵד in 1QH 

                                                
86 BDB, ad loc. 
87 The vast majority of scholars working with the text fragments agree on the existence of two scribes. A 
minority assert the existence of a third. See Schuller, The Hodayot, 2.  

Image 3.11 

The Magdala Temple Stone. Observe the 
large rosette in the middle of stone’s 
face. Rosettes were a common priestly 
symbol during this time. 
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12:13, where Newsom translates it as “feast days”.88 However, despite the fact that 1QH 

12:13 chooses to use the word to designate a cultic event – a feast day – rather than an 

eschatological event, the passage is not devoid of eschatological features or implications. 

1QH 12:13 states that those who “act like madmen on their feast days” will, due to this action, 

“snare themselves in their nets”. ִמכְׁשֹול is generally used in the Hodayot in order to express an 

eschatological fall – a stumbling block on the road towards redemption. Thus, the failure to 

celebrate the “feast days” in an appropriate manner will, according to 1QH 12:13, have 

negative eschatological consequences. This concurs with the petition in Ps 69:28, where the 

speaker bids God to blot out his enemies from the “book of the living” and to not allow them 

to be “enrolled among the righteous”. This could either be interpreted as a petition for 

physical death or as a petition for a more eschatological demise. Thus, we may conclude that 

despite the fact that 1QH 12:12-13 does not use the exact same diction as Ps 69:21-22, the 

meaning of the passages remain similar. We may also conclude that the author(s) of 1QH 12 

in all likelihood had access to a textual tradition of the Psalter similar to that of the Targum.  

 

3.6	  Summary	  	  

 

This chapter has attempted to establish three main characteristics of 1QH 12: (a) that the text 

can be categorized as belonging to the same genre as Ps 69, (b) that the text exhibits a literary 

dependence on Ps 69:21-22, and (c) that the assertion that 1QH 12:12-13 made use of a 

textual tradition similar to the Targum when using Ps 69:21-22 is justified. In our discussion 

of the reception, we suggested that the author(s) of 1QH 12 used Ps 69:21-22 in order to 

assert that the ‘lying interpreters’ have exchanged the Law for ‘sour wine’ and thus caused the 

people to stumble and act like ‘mad-men’ on their ‘feast-days’. This is significant since the 

author(s) of 1QH 12 have altered the original meaning and character casting of Ps 69:21-22 in 

order to make room for this interpretation. This indicates the importance of the innocence of 

the people in relation to those leading them astray. We have also discussed the possible 

institutional settings for the Hodayot within the Qumran community. Based on our analysis of 

cult in the Second Temple period and the plausibility of priestly influences in first century 

synagogues, we have hypothesized that this, the one shared institution of Qumran and the 

Pauline ekklēsiai, may have in fact been the institutional setting of the Hodayot’s communal 

function.  
                                                
88 Schuller, The Hodayot, 39. 
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4.	  	  Romans	  11:9-‐10	  

4.1	  Structure,	  Genre,	  and	  Argumentation	  

 

Rom 11:9-10 differs from Ps 69:21-23 and 1QH 12:12-13 in that it exists within the 

framework of a different literary genre. The Letter to the Romans is not poetic psalmody like 

the texts we have been dealing with up until this point – it is best categorized as an ancient 

letter.89 As such, the structural analysis will revolve around an analysis of argumentation. The 

structure of Romans is a highly debated topic, and we shall not attempt to pronounce 

ourselves on the structure of the letter as a whole, choosing instead to focus on our pericope 

of interest (Rom 11:1-10). We shall, due to space constrictions, forego the pleasure of 

engaging in any larger discussion concerning the context and aim(s) of Romans, and instead 

work from R. Jewett’s assumption that it was written in part to gain support for Paul’s 

missionary journey to Spain.90 Before we delve into an analysis of the argumentation of 11:1-

10, let us say a few words on the generic markers and overall structure of the pericope. Jewett 

identifies the passage as including aspects typical of diatribe and Midrashim.91 The following 

is a summarized version of the rhetorical structure suggested by Jewett:92  

 

[9:1-11:36 The third proof: the triumph of divine righteousness in the gospel’s mission to 

Israel and the Gentiles.] 

11:1-10 Diatribe and Midrash concerning the status of Israel  

11:1-6 The first Midrash: God has not rejected Israel 

(a) V.1a-c: the rhetorical exchange 

(b) V.1d-f: the refutation based on Paul’s personal status 

(c) Vv.2-4: the refutation based on Scripture  

(d) Vv.5-6: the conclusion – a remnant saved by grace rather than works 

11:7-10 The second Midrash: the unperceptive Israel93 

(a) V.7: the rhetorical exchange 

(b) Vv.8-10: the Scriptural proofs 
                                                
89 The genre is evidenced by the structure of the letter, which includes all the classical features of Greek letters. 
See C.K. Barrett, The Epistle to the Romans (London: Adam and Charles, 1962), 15. 
90 Robert Jewett, Romans, Hermeneia (Minneapolis: Fortress, 2007), 1. 
91 Jewett, Romans, 650. 
92 See Jewett, Romans, 652. 
93 As we shall see in the discussion below, the title of the second Midrash should perhaps be renamed “The 
Blinded Israel”. 
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i. Citation and adaptation of Deut 29:4 and Is 29:10 

ii. Citation of Ps.68:23 (LXX) 

 

As is evident from Jewett’s rhetorical analysis, vv.9-10 are part of a larger Midrashic context 

in which Paul draws heavily on the LXX. The passage is a fusion of diatribe and Midrash, 

meaning that the rhetorical questions in vv. 1 and 7 are meant to introduce new sections of the 

argumentation.94 The inclusion of the diatribe is interesting since it means that both Rom 

11:9-10 and 1QH 12:12-13 were meant to be read aloud in communal contexts. The same 

could, indeed, be said of Ps.69:21-23, since we are working with the assumption that the 

Psalter had a cultic function. This highlights and supports the assertion made by many 

scholars that most ancient texts were not read in isolation or silence.  

 

Let us turn our attention to the specific structure of our verses of interest. Due to the intimate 

connection in meaning between vv.9-10, vv.7-8 and v. 11-12, we shall analyze them as a 

section:95  

 

v.7a Rhetorical question  

v.7b Israel as a whole failed to obtain what she sought 

v.7c the elect did obtain it, while the others were ἐπωρώθησαν 

 

v.8 Citation from Deut 29:3 and Isa 29:10 as proof for v.7c  

v.9-10 Citation from Ps.68:23 as proof for v.7c 

 

v.11a Rhetorical question 

v.11b Answer to the question (a technique used for emphasis) 

v.11c-12 Conclusion of the section (vv.1-11): through their παράπτωµα, salvation has 

come to the Gentiles, in order to make Israel jealous: if their stumbling resulted 

in such a blessing, how much will not their ‘full inclusion’ result in! 

 

Thus, v.7c emerges as the central tenet of the passage: the ‘elect’ have obtained what Israel as  

                                                
94 Jewett, Romans, 651. 
95 This is a justified section-division due to the rhetorical questions in vv.7 and 13. Paul often uses rhetorical 
questions in order to introduce a new stage in his argument. See Douglas J. Moo, The Epistle to the Romans. 
NICNT (Grand Rapids: Eerdmans, 1996), 671. I am aware that my structure differs from Moo’s in that I cut it 
off at v.12 instead of v.10, but I followed his notes on rhetorical questions in order to do so.  
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a whole was seeking but failed to obtain. There are some points in the structure which need 

further clarification and discussion. The fact that vv.8-10 provide Paul with scriptural evidence 

in support of v.7c is a claim requiring justification. The relationship between 7b and 7c is the 

basis for this view: according to the Pauline tendency of specifying or clarifying initial, 

general, hasty statements96, one could argue that 7b is a general, hasty statement (that ‘all 

Israel’ has failed to obtain what it sought), clarified and corrected in 7c (that actually the ‘elect’ 

within Israel have obtained it)97. Thus, the main message of v.7 is that the elect have obtained 

that which ‘all Israel’ sought, but the rest have been hardened. Ergo, the scriptural evidence in 

vv.8-10 is not support for the (faulty) statement in v.7b that ‘all Israel’ have failed to obtain 

what they sought, but rather it is evidence for the fact that ‘the rest’ have been hardened while 

the elect have obtained what was sought. Thus, the central issue that vv.8-10 is meant to 

provide scriptural evidence for is the hardening of those not elected. This becomes clear when 

one turns one’s attention to the content of v. 8: “God gave them a sluggish spirit, eyes that 

would not see, and ears that would not hear, down to this very day”. It is significant to note that 

this is the same passage quoted by the Matthean author when Jesus explains to his disciples 

why he has begun teaching in parables (Matt 13:10-15), indicating that the passage was popular 

among early Christ-believers. Thus, the place of vv.9-10 in the argumentation of 11:7-11 is as 

scriptural evidence for the fact that those in ‘all Israel’, who are not among ‘the elect’, have 

been hardened by God.  

 

4.2	  The	  Reception	  of	  Ps	  69:22-‐23	  in	  Rom	  11:9-‐10 

 

As we have outlined in the section 4.1 above, the place of vv.9-10 in the argumentation of vv.7-

11 is as part of the scriptural evidence for the fact that part of Israel has been hardened. Based 

on this assumption, let us begin to piece together the function the Psalter citation was meant to 

have in the text. First and foremost, the verses are presented as further evidence of v.7c, with 

v.8 being the main evidence. Thus, any interpretation of vv.9-10 needs to be based on the fact 

that it supports v.8. Verse 8 is, according to Jewett, an amalgamation of Deut 29:3 and Isa 

29:10.98 In both Deut and Isa, God is the one who denies the subjects a “mind to understand, or 

                                                
96 Cf. 1 Cor 14-16  
97 This is a necessary interpretation in order to account for Rom 11:1, the claims of which would not be possible 
if ‘all Israel’ was outside election. 
98 Jewett, Romans, 662. Note that all HB citations made by Paul are assumed by Jewett to come from the LXX. 
This is important to keep in mind for practical reasons, since it affects the verse divisions. In this essay, I will be 
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eyes to see, or ears to hear”, as well as being the one pouring “out upon you a spirit of deep 

sleep”. Thus, it is God godself who is the one responsible for the subject’s inability to 

understand. If vv.9-10 are viewed in this light, God must be the unnamed character who lets the 

subject’s “eyes be darkened so they cannot see”. In this vein, God is in all probability also the 

character whom the speaker addresses when requesting “their table” to “become a snare and a 

trap, a stumbling block and a retribution for them”. This is not a radical assertion: in fact, it 

matches the original meaning of Ps. 69:22-23, since it is part of a larger petition section 

addressed to God (vv.22-28).99 Thus, God is the one who hardens ‘the rest’ of Israel.  

4.2.1	  Election,	  Ethnicity,	  and	  Salvation:	  ‘The	  Rest’	  in	  Relation	  to	  ‘All	  Israel’	  

 

Now that we have established who darkens the eyes of ‘the rest’, we must establish the identity 

of this mysterious ‘rest’ (v.7c) in relation to ‘Israel’ (v.7b) and ‘the elect’ (v.7c). Due to the  

fact that there are a plethora of scholarly opinions concerning election in Romans 9-11, and no 

clear consensus, any conclusions drawn here should of course be considered tentative. We shall 

sharpen the focus of our discussion by dealing with two major watersheds within the scholarly 

community: whether or not Paul’s idea of election includes ethnic Israel or not. This is a broad 

issue since it borders on the discussion of Paul’s view of the Law, but we shall attempt to 

navigate through it here in summarized version. E.P. Sanders and Heikki Räisänen are perhaps 

the most well-known proponents for the inconsistency of Paul, an inconsistency which stems 

from Paul’s inability to affirm God’s promises to Israel and to necessitate the crucial role of 

faith in Christ for salvation.100 Räisänen’s approach to the inconsistency of Romans 9-11 has 

some intriguing implications for election and ethnicity. Räisänen argues that Rom 9:6-13 

illustrates that the majority of Israel was never elect, and therefore, the Gospel is being rejected 

by the unelected.101 Although I do not see how this assertion can be reconciled with Rom 11:26, 

it is nevertheless an interesting assertion and it has played a role in the formation of the chart 

and discussion below, in that election is independent of ethnicity. Perhaps the greatest danger 

of Räisänen’s argument is that he cannot explain the relationship between Rom 9-10 and 11, 

                                                                                                                                                   
using the verse divisions of the NRSV, for the sake of simplicity and universality. However, it should be noted 
that Ps 69 in the NRSV and Masoretic text is Ps. 68 in the LXX. 
99 See 2.1. above. 
100 As summarized by Alexander Kyrychenko, The Consistency of Romans 9-11, Restoration Quarterly, 2003, 
215-227. For further information, see E.P. Sanders, Paul and Palestinian Judaism (Philadelphia: Fortress Press, 
1977) and Heikki Räisänen, “Torn Between Two Loyalties: Romans 9-11 and Paul’s Conflicting Convictions” in  
Lars Aejmelaeus and Antti Mustakallio (ed.), The Nordic Paul: Finnish Approached to Pauline Theology 
(Library of New Testament Studies, T&T Clark, 2008), 19-39.  
101 Räisänen, The Nordic Paul, 27. 
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and in the void created by this evident lack of solutions, he is left with the bold assertion that 

11 is so fundamentally different in theology from 9-10 that it is not representative of what Paul 

really means – thus leaving the interpreter no choice but to let 11:26 be drowned out by what 

may perhaps be described as bordering on anachronistic, Christian supersessionism.102 Räisänen 

could have avoided this problem by more fully integrating a rhetorical analysis of Romans 9-11 

in his research.103 From a rhetorical perspective, it may be argued that 11:1-10 may be seen as 

functioning rhetorically and structurally as a summation of the argument in 9-10, as well as a 

transition to the final phase of the argument in 11:11-32.104 If this is accepted, Rom 9-10 has to 

be interpreted in light of the conclusions in 11, rendering it highly unlikely that Rom 11 would 

completely deviate in meaning from Rom 9-10. Thus, if we pay heed to Räisänen’s 

suggestions, we are left with a situation where Paul is inconsistent in terms of election: in the 

beginning of his argument, ethnic Israel was never elect, and by the end, they are beloved as 

regards election.  

 

In contrast to Räisänen’s view that the ‘Israel’ of God is not ‘ethnic Israel’, Dunn argues that 

Paul’s usage of λαός indicates the significance of ‘ethnic Israel’ for his argument.105 As Dunn 

notes, Paul only uses λαός in connection to HB quotations, usually associating it with the fact 

that Israel cannot rest assured from a soteriological perspective simply on accounts of being 

part of ‘ethnic Israel’.106 Thus, Paul does not connect ethnicity to salvation, something made 

clear by his other writings as well (Gal 3:28; 1 Cor 7:17-19). It is significant that both Räisänen 

and Dunn come to the same conclusion here, despite several differences in approach and 

method. The question remaining is how election is related to ethnicity. As previously noted, 

Räisänen argues that ethnicity is not a factor in election: it is simply based on Christ-belief. 

This does not seem to be the case in Rom 11:28 where Paul writes that Israel has become an 

‘enemy of God’ for the sake of the Gentiles, but nevertheless they remain beloved “as regards 

election”. Thus, ‘all Israel’ (11:26) seems to be elected despite not having Christ-faith. This 

echoes the sonship (adoption) mentioned in 9:4. These verses may seem baffling since 11:7 

clearly states in regards to Israel that some are elect, while the rest were ‘hardened’. An answer 

                                                
102 Räisänen, The Nordic Paul, 33-34. Räisänen himself points out the supersessionist tendencies his 
interpretation may result in. 
103 Räisänen, The Nordic Paul, 24. Räisänen states that rhetorical analyses may be useful, but that they have 
grown “overrated”.  
104 James D.G. Dunn, Romans 9-16. Word Biblical Commentary vol 38b (Dallas: Word Incorporated, 1988), 
633. 
105 Dunn, Romans 9-16, 634. 
106 Dunn, Romans 9-16, 635. 
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to this can be found in the history behind the word ἐκλογή, which is normally the word the 

LXX uses for the Hebrew ּבָחַר. Interestingly enough, ּבָחַר is used to denote two types of divine 

choosing: the choosing of Israel as a people (Deut 7:6,14:2; Is 14:1; Ezek 10:5; Zech 1:17, 3:2, 

2:12; Ps 33:12; Ps 132:13; Ps 135:4 ) and the choosing of groups or individuals within the 

broader category of Israel for specific tasks, usually priesthood or kingship (Deut 18:5, 21:5; 1 

Sam 2:28; 10:24; 2 Sam 6:21, 16:18; 1 Kings 14:21; Jer 33:24; Ps 78:67; Ps 105:26; 1 Chr 

15:2, 28:4, 28:10, 29:1; 2 Chr 12:13, 29:11). It is interesting to note that the HB actually uses 

the word ּבָחַר  to refer to the choosing of groups or individuals within Israel more often than it 

does to describe the choosing of Israel as a whole. Nevertheless, these passages illustrate that 

D. Moo is correct in his assertion that Paul is speaking about the election of Israel as a whole in 

11:2 and 11:28, and that this election is of a different nature than the election of the remnant 

described in 11:7. There are thus two types of election in Romans 9-11. The election described 

in 11:7 and 8:29 is an election to salvation. However, the election described in 11:2 and 11:28 

refers to the HB sense of the corporate election of Israel as a whole, an election guaranteeing 

blessing and responsibility rather than the salvation of every single Israelite.107 Thus, ‘ethnic 

Israel’ is still the Israel of God – elected and beloved – while co-existing with a remnant which 

has been elected within this larger category of ‘all Israel’ to a salvation in Christ.  

 

The innovation of Paul is that this ethnic remnant is not alone in its election: Gentiles have also 

been elected by God to salvation in Christ. An interesting consequence of this is that the 

Gentiles who have been elected on the same basis as the elect Israelites must then logically also 

be part of ‘all Israel’, since Paul states in 9:6 that not all Israelites truly belong to Israel, the 

entirety of which is comprised of “the children of the promise” (9:8). If ‘the children of 

promise’108 is connected with the election of Israel as God’s people (ergo the ‘true Israel’), this 

would mean that Christ-believing Gentiles have, through election, been grafted into the 

category ‘all Israel’ (Rom 11:17-20). Although it seems to me that Moo’s theory on election is 

the one which solves the greatest number of problems, I would be so bold as to add an 

observation for consideration. It is striking that when ּבָחַר does not refer to the choosing of ‘all 

Israel’, it refers to the choosing of priests or kings. It is equally striking that immediately after 

ending the Midrash/Diatribe on Israel in 9-11, Paul moves on in 12:1 to say “I appeal to you, 

therefore, brothers and sister, by the mercies of God, to present your bodies as a living 

                                                
107 Moo, The Epistle to the Romans, 674-5. 
108 Most Pauline scholars agree that ‘the children of the promise’ refers to the Gentiles saved by the same faith 
as Abraham, see Moo, The Epistle to the Romans, 577. 
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sacrifice, holy and acceptable to God, which is your spiritual worship.” Presenting sacrifices 

was an act that only priests were chosen (ּבָחַר) to carry out. There are two possible 

consequences of this observation: (a) either the Christ-believers occupy both the role of the 

sacrifice and the priest presenting it or (b) the bodies of the Christ-believers are the sacrifices 

and Christ occupies the role of the mediating priest (Cf. 1Peter 2:9; Heb 4:14).  

 

The chart below109 illustrates an attempt to visualize the relationship between ethnicity and 

election in Pauline theology. An important point of departure, apart from Romans 9-11, are the 

words Paul himself dictated in  Rom2:28-29 (Cf. 1 Cor 7:19-20) concerning the relationship 

between ethnicity and membership in the salvific ekklēsiai. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 
                                                
109 The fact that the circle entitled “All Israel” is larger than the two categories it contains is a necessity of the 
visuals rather than an indication that I believe ‘all Israel’ to be larger than these two categories. 
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Diagram 4.1 

The relationship between election and ethnicity in Rom 9-11.  

 

 

Thus, ‘the rest’ of Israel, whose divinely inspired inability to understand the Christ-event led 

to their ‘table’ becoming a snare and a trap for them, will eventually be saved (Rom 11:26) 

despite the period of hardening described in vv.8-10. This staggered salvation may seem 

pointless, if it weren’t for the words of Rom 11:11, the words which, in fact, conclude (and 

thus summarize) our passage of interest: “So I ask, have they stumbled so as to fall? By no 

means! But through their stumbling salvation has come to the Gentiles, so as to make Israel 

jealous.” V.11c (italicized in the citation) is thus the key to this hermeneutical mystery. 

Nevertheless, there is a problem which remains to be solved: what are we to make of the 

salvation of ‘all Israel’ in 11:26 – are they saved by the same criteria as the elect? At this 

point there is great divergence in scholarly opinion. The majority assert that the eventual 
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salvation described in 11:26 is only available through a belief in Christ, which ‘all Israel’ 

shall be given in the Parousia.110 A growing minority advocate for a “two-covenant” solution, 

in which the primary election as God’s people is equal to Christ-faith in salvific function. In 

my opinion, both arguments have adequate textual support.  

 

The conclusion of our discussion is as follows: 

(a) ‘the rest’: ethnic Israel, not elected to salvation in Christ. Will eventually be saved, 

post-hardening. 

(b) ‘the elect’: a soteriological category including both Jew and Gentile in election to 

salvation in Christ. Existing under the umbrella concept ‘all Israel’. 

(c) ‘all Israel’: An umbrella concept referring to the people of God, a concept which for 

Paul included both non-elect ethnic Israel (c) and elect Israelites and Gentiles (b).  

 

In sum, vv.9-10 quotes Ps. 69:22-23 as scriptural evidence for the perceived fact that God has 

hardened non-elect ethnic Israel and made them unable to understand the Christ-event. This 

was done in order that Gentiles may be elected by God and drafted into ‘all Israel’, in an 

election based on grace (Rom 4:16) and spirit (Rom 8:14), through Christ.  

4.2.2	  Non-‐Elect	  Ethnic	  Israel	  and	  τράπεζα	  
 

Ps. 69:21-28 includes a number of words with cultic association, most notably ֻׁשלְחָן and אֹהֶל. 

In addition, if the Targum’s reading is accepted, ֶׁשלֶם should also be considered. Since Rom 

11:9-10 is used as evidence for the fact that non-elect ethnic Israel has been hardened by God, 

it is of some interest that Paul chose a text with these cultic motifs. The most obvious issue in 

Rom 11:9-10 is Paul’s citation of the word τράπεζα. The word could denote a table where 

food is placed, but its biblical association is clear: the table of the showbread.111 Scholars have 

been unsure how important this detail is. Is it simply used as part of a text that functions as a 

general polemical thrust, or was it meant to impart some special cultic emphasis?112 Would 

Paul’s audience have interpreted τράπεζα as a reference to the table of the showbread? If we 

look at how the word is used in the LXX, it may refer to both cultic and non-cultic tables (for 

non-cultic meaning see Judg. 1:7, Tob 2:2, Dan 1:5-15; 11:27, among others). However, it is 

                                                
110 Moo, The Epistle to the Romans, 728. Jewett,  Romans, 702. Dunn, Romans 9-16, 683. 
111 Thayer ad loc. 
112 Dunn, Romans 9-16, 642. 
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noteworthy that τράπεζα is the word used in Ex 25:23-30, in order to translate a passage 

where the Hebrew ֻׁשלְחָן  is used in order to describe the table of the showbread. Thus, despite 

the fact that τράπεζα is used in the LXX to refer to both cultic and non-cultic tables, it is used 

specifically to refer to the table of the showbread in Ex 25:30. This is especially significant 

since κιβωτός is used to translate ֻׁשלְחָן, when another sort of altar is described in a near-by 

passage (Ex 30:27), indicating that τράπεζα was used to specifically in reference to the table 

of the showbread. Therefore, I would go so far as to suggest that while there is evidence to 

support both a cultic and non-cultic reading of τράπεζα, the cultic reading of it as the table of 

the showbread is more plausible given the translation tradition of the LXX. 

 

 In terms of interpreting Paul’s usage of the word, Dunn outlines two main approaches to the 

issue. First, if one chooses to interpret τράπεζα as the table of the showbread, the meaning of 

the text must by necessity take on cultic overtones (it is interesting to note that the 

transference of the function of atonement from the altar to the table of the showbread was one 

of the solutions to the destruction of the Temple).113 Thus, the trust of non-elect ethnic Israel 

in the atoning function of the τράπεζα had become a trap and a snare for them,114 since Paul 

asserted that the atonement function now existed in the Christ-event and its consequences 

(Rom 3:21-25). The second option, advocated for by Dunn, is that τράπεζα is interpreted as a 

table of fellowship. Dunn argues that this table of fellowship is a reference to Paul’s old life 

as a Pharisee, a group whose purity laws concerning meals kept them separate from Gentiles 

and other Jews. Such group-specific works thus become a snare and a trap for them.115 Due to 

the lack of discussion of Pharisees or Jewish sub-groups in the entirety of Rom 9-11, I find 

this option unlikely, especially in light of the fact that Paul begins 11:7 by referring to Israel 

as a whole rather than any specific sub-group within it. Indeed, the ‘rest’ described in 11:7c 

cannot refer to Pharisees alone since it is a reference to everyone within the category ‘Israel’ 

who is not elect, a category which is by necessity broader than simply ‘Pharisees’. Thus, 

Jewett’s assertion that τράπεζα is a reference to the ‘table’ (Jewish food laws and other purity 

customs concerning communal meals) separating Jews and Gentiles in general is more 

plausible.116 Nevertheless, it seems to me that the most likely option is that τράπεζα was 

meant to carry cultic overtones, due to the cultic associations the word has in later, Rabbinic 

                                                
113 Dunn, Romans 9-16, 643. 
114 Dunn, Romans 9-16, 643. 
115 Dunn, Romans 9-16, 643.  
116 Jewett. Romans, 664. 
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sources.117 There are many interesting consequences of this, one of the most intriguing being 

that, if this interpretation is correct, Paul is, by citing Ps 69:22 in the way that he does, 

asserting that the atoning function of the Temple is invalid. In the HB, there are very few, if 

any, examples of one of the Jerusalem Temples loosing its function without some sort of 

defilement. This has some fascinating consequences for research concerning Paul’s Temple 

theology, which we unfortunately do not have the space to explore further here.118  

 

4.3	  Translations	  and	  Textual	  Traditions	  

 

What we have uncovered thus far in our exposition of Rom 11:9-10 is that Paul uses Ps 

69:22-23 in order to support his thesis that God has hardened non-elect ethnic Israel and that 

the consequences of this hardening is their inability to see that the τράπεζα from which they 

expect atonement has become a trap for them, since it is not able to provide this function post-

Christ-event. Let us now move forwards with a brief analysis of the linguistic origins of 

Paul’s citation of the psalm and its implications for our understanding of his letter. We can 

say with a great degree of certainty that Paul made use of the LXX when he cited Ps 69:22-23 

in Rom 11:9-10. This becomes evident in a simple side-by-side comparison:  

 

 

 

LXX (Ps 68:23) 

γενηθήτω ἡ τράπεζα αὐτῶν ἐνώπιον αὐτῶν εἰς παγίδα καὶ εἰς ἀνταπόδοσιν καὶ εἰς σκάνδαλον. 

σκοτισθήτωσαν οἱ ὀφθαλµοὶ αὐτῶν τοῦ µὴ βλέπειν, καὶ τὸν νῶτον αὐτῶν διὰ παντὸς 

σύγκαµψον· 
 

My translation: Let their table become before them a snare and a recompense and a stumbling 

block. Let their eyes be darkened so they cannot see and bend their backs forever.  

 

                                                
117 Dunn, Romans 9-16, 643.  
118 We do, however, have space for a succinct footnote on the topic. I will spend some time clarifying my 
statements about Pauline temple theology. First, if the reading of τράπεζα suggested in 4.2.2 is accepted, we 
must also accept that Paul viewed that the Jerusalem Temple was void of it function of atonement. There are 
various clues in other Pauline texts that he believed the Christ-event to now carry out this function (2 Cor 5:19). 
Thus, one could argue that Paul saw the Christ-event and its (eschatological) consequences as a replacement for 
the Temple function. This, however, is the topic of a much larger research project. 



 41 

Rom 11:9-10 

καὶ Δαυὶδ λέγει· γενηθήτω ἡ τράπεζα αὐτῶν εἰς παγίδα καὶ εἰς θήραν καὶ εἰς σκάνδαλον καὶ 

εἰς ἀνταπόδοµα αὐτοῖς, σκοτισθήτωσαν οἱ ὀφθαλµοὶ αὐτῶν τοῦ µὴ βλέπειν καὶ τὸν νῶτον 

αὐτῶν διὰ παντὸς σύγκαµψον. 

 

My Translation: And David said: Let their table become a snare and a trap and a stumbling 

block and a retribution (requital) for them. Let their eyes be darkened so they cannot see and 

bend their backs forever.  

 

Note that Paul uses the LXX translation of ׁשְלֹומִים, ἀνταπόδοµα, thus removing any cultic 

association from the word.119 Nevertheless, as discussed above, τράπεζα carries its own cultic 

overtones. The remaining literary changes introduced by Paul in the passage are not 

significant enough to change the meaning. ‘εἰς παγίδα καὶ εἰς θήραν’ is a change which 

creates both a poetic parallelism and widens the reference to include Ps. 34:8, 123:6-7, Prov 

11:8-9, and Hos 5:1-2,120 but it does not alter the meaning of the citation. The usage by Paul 

of the LXX rather than the Hebrew sources should tell us two things: (a) Paul is using the 

same version of the HB as the Gospel authors, 121 and (b) Paul is using a version of the LXX 

which originated in the Diaspora. Both of these facts distance the source behind Rom 11:9-10 

from 1QH 12:12-13, which was composed in the Land using Hebrew sources. This is of 

importance since it indicates that Romans and 1QH 12 were composed in different socio-

historical contexts and based on different scriptural and linguistic traditions and yet they both 

display a very similar usage of Ps 69:21-23.  

 

 

5.	  A	  Comparison	  of	  1QH	  12:12-‐13	  and	  Rom	  11:9-‐10	  

5.1	  Structure	  and	  Genre	  

 

                                                
119 ἀνταπόδοµα is only used twice in the NT, once in Rom 11:9, and once in Luke 14:12. In the Lukan text, the 
word is used in the passages prior to the parable of the banquet (14:16-24), when Jesus is commenting in parable 
form on the practice of seeking the place of honour at banquets. 14:12 does not have cultic implications: Jesus is 
commanding his followers to not invite people from whom they could expect to be repaid (ἀνταπόδοµα) the 
honour – instead they should invite those from whom they do not expect to be repaid (ἀνταπόδοµα).  
120 Jewett, Romans, 664. 
121 Kenneth J. Thomas, “Torah Citations in the Synoptics”, New Testament Studies vol 24 (1977), 85-95. See pg. 
85. 
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1QH 12 and Rom 11:9-10 do not belong to the same literary genre. 1QH 12 is part of the 

Hodayot corpus, and as such it belongs to the psalter genre (see the discussion in 3.1). 

Romans, however, belongs to the generic category of ancient letters (see the discussion in 

4.1). This has a number of interesting consequences for a comparison of the texts. First, the 

way in which Ps 69 is quoted in the two texts differs significantly. In 1QH 12, Ps 69 is 

incorporated into the psalmody of passage, seamlessly alluded to as part of an inter-textually 

loaded lament. In Rom 11:9, however, the citation and its source are indicated with the 

sentence καὶ Δαυὶδ λέγει, and the psalm is used as concrete scriptural evidence for the 

assertion of a previous verse (11:7c). Thus, we can establish the function of the usage of Ps 

69:22-23 in Rom 11:9-10 with greater ease than we can in 1QH 12.  

 

Despite these differences in genre, both texts use Ps 69 in a similar manner in the structure of 

their argument. Of course, due to the nature of the genre, it is impossible to speak of ‘an 

argumentation’ in the strict meaning of the term when describing 1QH 12. Nevertheless, we 

can sense the existence of a thesis (that the people have been led astray by lying interpreters, 

see v.8b), which the author attempts to prove with a series of assertions and examples (vv.11, 

12, 15-18). Thus, vv.12-13 could be seen as evidence for v.8b. If this interpretation is 

accepted, the function of the usage of Ps 69:21-22 in the ‘argumentation’ of 1QH 12:12-13 

does not differ too much from its function in Rom 11:9-10. In Rom 11:9, the psalm citation is 

introduced as evidence for v. 7c, and thus the function of Ps 69 here is also as evidence for a 

thesis or assertion. Of course, 1QH 12:12-13 envelopes the function of the quotation in the 

generic markers of a psalter lament, decreasing the ease with which we can ascertain its place 

in the structure the argument present behind the veil of the genre. Thus, it could be said in 

both texts that Ps 69 is used to lend scriptural authority to an argument or thesis the respective 

authors wish to make concerning the relationship between their specific socio-religious 

communities and the concept of the people of God as a whole – ‘all Israel’.  

 

5.2	  Reception	  of	  Ps	  69:21-‐23 

5.2.1	  Character	  Casting	  

 

1QH 12:12-13 and Rom 11:9-10 cast different characters into the roles provided by the 

narrative framework of Ps 69:21-23. Let us review the narrative framework: the enemies of 
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the speaker have exchanged his food for poison and his drink for sour wine (v.21). The 

speaker proceeds to plead with God to turn the table of his enemies into a trap and a snare for 

them (v.22), and to darken their eyes and make their loins tremble continually (v.23). The 

passage is part of a larger petition section, which determines that God is the one who will 

carry out the actions described.  

 

1QH 12 introduces the greatest number of changes to the canonical psalm quotation. Here, the 

speaker identifies the ‘lying interpreters’ as the ones responsible for exchanging the ‘drink of 

knowledge’ for sour wine. The people as a whole are identified as those denied this drink. 

Thus, the drink referred to in v.21 of Ps 69 is interpreted by the author of 1QH 12 as a  

drink of knowledge’, and ‘sour wine’ becomes a metaphor for the ‘exchanged law’ (v.11) 

leading the people astray (v.8). Interestingly, God is no longer the character responsible for 

causing the people to snare themselves – the lying interpreters are now the ones who have 

caused this catastrophe. Of equal interest is the fact that the group for whom the feast days 

become a snare (the people) are not the ones who are guilty of causing it to be so. The lying 

interpreters emerge as the guilty party and the people’s only sin is to turn to them for 

guidance (v.17).  

 

Rom 11:9-10 follows the original meaning of Ps 69:22-23 closer, by necessity of both the 

genre and function of the quote. Because the passage is quoted as direct evidence for the fact 

that God has hardened non-elect ethnic Israel, God is by necessity also the character who 

carries out the actions described. Thus, God has turned the table of non-elect ethnic Israel into 

a trap and a snare for them, and darkened their eyes and bent their backs forever. There are 

conflicting messages in Rom 9-11 concerning whether the hardening of non-elect ethnic Israel 

is based on their faults or whether they were predestined by God to not believe in Paul’s 

gospel. In 10:21, Israel is described as a “disobedient and contrary people”. This, in 

combination with 11:1, leads the reader to conclude that God has not rejected his people 

despite the fact that they are disobedient and contrary. However, despite the people as a whole 

being described as disobedient, the elect have still managed to find what Israel sought (11:7). 

Thus, there seems to be an element of predestination present as well (which is most evident in 

9:11). The issue of how these themes relate to each other is a complicated question with few 

reasonable solutions, and thus it shall suffice here to observe that the cause of what is 

described in 11:9-10 is related to the predestination and election of God as well as the 

disobedience and contrariness of non-elect ethnic Israel.  
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In sum, 1QH 12:12-13 deviates from the original meaning of Ps 69:21-23 in that it replaces 

God as the character who snares the speaker’s enemies with the new category ‘lying 

interpreters’. The introduction of this group removes the guilt from the people (who are cast 

as the enemies of the speaker in both texts), loading it instead unto the shoulders of the ‘lying 

interpreters’. This differs from Rom 11:9-10, where God remains in the role of the one 

darkening the eyes of the ‘enemies’, thus emerging as the one responsible for the stumbling of 

the people. The consequences of this difference for the fate of the people is one of the major 

difference in reception between the texts: in 1QH 12, the people emerge as innocently led 

astray as result of the false teaching of the ‘lying interpreters’, in a process which seems to be 

against the will of God (to which the speaker is privy). In Rom 11:9-10, however, the 

hardening of the people is carried out directly by God, is in line with God’s will, and is a 

result of the people’s misplaced hope in a now function-less cult. This initial analysis may 

lead us to the assumption that the Qumran community had a more favourable outlook on the 

fate of the ‘Israel’ outside their group than Paul, but making this assumption would be a 

mistake. The Qumran community subscribed to a dichotomous worldview where everyone 

existing outside their immediate community (including non-Qumranite Israel) would be 

condemned in the final battle,122 whereas Paul writes in 11:26 that the end of the ages shall in 

fact bring salvation to ‘all Israel’. This illustrates that the culpability or innocence of ‘all 

Israel’ as regards it’s stumbling is not necessarily related to its redemption or restoration.  

 

5.2.2	  Differences	  in	  Translation	  and	  Textual	  Traditions	  

 

As discussed in sections 3.5 and 4.3 above, 1QH 12:12-13 is based on a textual tradition 

similar to the Targum whereas Rom 11:9-10 is quoted from the LXX. There are a number of 

significant issues concerning the difference in textual tradition that relate to reception. The 

diction of the two passages is a result of the influence of these two very different translations 

of Ps 69:21-23. The words of greatest interest and relevance for our particular research 

question are ἀνταπόδοµα, σκάνδαλον, τράπεζα, מֹועֵד , and ִמכְׁשֹול . The fact that 1QH 12 and 

Rom 11 rely on different translations of the HB results in the consequence that several crucial 

parts of Ps 69:21-23 are interpreted and used differently in the respective texts. The most 

striking examples of this are the issues of translation surrounding ׁשְלֹומִים. As previously 
                                                
122 Vermes, The Complete Dead Sea Scrolls, 85. 
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discussed, 1QH 12 uses the word מֹועֵד  where Ps 69 uses ׁשְלֹומִים, and Rom 11 leans on the 

LXX in translating ׁשְלֹומִים to ἀνταπόδοµα. This has some very interesting consequences for 

reception. Firstly, the reliance of 1QH 12 on a textual tradition resembling the Targum means 

that the usage of מֹועֵד  is possible. This has some very important consequences for the 

Qumranic reception of the canonical psalm, since it anchors the reception in a Temple setting 

by pointing to the ‘feast days’ as that which snares the people. In contrast to this, the LXX 

usage of ἀνταπόδοµα adds a different nuance to the passage. Here, the τράπεζα itself becomes 

a retribution for those who use it/trust in it. In other words, the ‘table’ itself becomes the 

stumbling block in an act of divine retribution. In terms of σκάνδαλον and ִמכְׁשֹול, the contrast 

between 1QH 12 and Rom 11 is significantly smaller. As previously noted, ִמכְׁשֹול  is usually 

used in the Hodayot to express an eschatological fall or separation from God. The same does 

not seem to be consistently true in Romans, where σκάνδαλον is used to express both divine 

and human offences/stumbling blocks/hindrances (see Rom 9:33; 14:13; 16:17). However, if 

one looks to the Pauline corpus as a whole, an interesting image emerges. In 1 Cor 1:23 and 

Gal 5:11, σκάνδαλον refers specifically to the cross of Jesus. This leads to the conclusion that 

σκάνδαλον was used by Paul to transmit a number of different meanings. However, in our 

passage of interest it is obviously an echo of the divinely instituted stumbling block in 9:33. It 

should, however, not be forgotten that Paul also uses the word in order to refer to the cross of 

Jesus. This is not to say that Paul is specifically referring to Jesus’ cross in Rom 9:33 and 11:9 

(even though this possibility should not be disqualified), but it is nevertheless significant that 

Paul used the term σκάνδαλον in order to explain the crucifixion of Jesus. In sum, the usage 

of ִמכְׁשֹול in 1QH 12 is in all likelihood meant to carry eschatological associations and 

although the same cannot be said with the same degree of certainty of Romans 11, one cannot 

disqualify it as an option due to Paul’s usage of σκάνδαλον in 1 Cor 1:23 and Rom 9:33. It is 

also of importance to note that 1QH 12 has not retained the original wording of Ps 69:22, 

which uses the word ּפַח instead of ִמכְׁשֹול .ִמכְׁשֹול  is a word tainted with eschatological and 

ethical associations, whereas ּפַח  simply refers to a bird-trap.123   

5.2.3	  The	  Importance	  of	  Cultic	  Imagery	  	  

 

One of the major discoveries of this essay is the realization that both passages of interest are 

ripe in cultic imagery. As we discussed in section 3.4, there is substantial evidence supporting 

the fact that psalmody was a cultic genre, intimately connected with cultic praxes of different 
                                                
123 BDB Abbridged, ad loc.  
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kinds. This means that two of our texts automatically land inside the confines of cultic 

association, by necessity of genre. The canonical psalter is connected to Temple praxis, but 

the place of the Hodayot is debated. This essay has chosen to side with those asserting the 

communal function of the Hodayot. Indeed, as discussed above, it is even possible to argue 

that the Hodayot may have had a communal cultic function as well. However, since the 

Qumran community did not make use of the Jerusalem Temple, and since the scholarly 

consensus is that they did not construct their own temple, we need to find another institutional 

setting for the communal function of the Hodayot. It is perhaps justified to tentatively suggest 

the synagogue as a possible institutional setting for the function of the Hodayot (see 

discussion of the cultic aspects present in first century synagogues in section 3.4.2). 

 

The cultic implications of 1QH 12:12-13 are clear-cut: since the ‘lying interpreters’ have 

misled the people with false teaching, causing them to stray (v.8, 12), the people have, as a 

direct consequence, started acting like ‘madmen on their feast days’ (v.13). Thus, the 

consequence of the false teaching, or halakha, seems to be that the people in some way 

disrespect or misuse the feast days. The consequence of this action is that they snare 

themselves in ‘their nets’ (v.13). It is impossible to escape the cultic connotations of ‘feast 

days’, which are by necessity linked to the Jerusalem Temple. Thus, the false teaching of the 

‘lying interpreters’ seems to have a negative effect on cultic activity. This is in congruence 

with the fact that the Qumran community believed the Jerusalem Temple to be defiled. In 

sum, 1QH 12:12-13 describes how the ‘lying interpreters’ deny the people the knowledge of 

correct teaching, instead providing them with sour wine (false teaching). This results in the 

people disrespecting the feast days, or celebrating them in the wrong way, which 

subsequently results in the ‘snaring’ of the people. Thus, 1QH 12:13 describes how cultic 

misconduct results in the people ‘snaring themselves in their nets.’  

 

The cultic implications of Rom 11:9-10 fluctuate based on how one chooses to interpret the 

diction of the passage. In this essay, we have chosen to read τράπεζα as a word with cultic 

association (see section 4.2.2). With this reading in mind, the meaning of the passage contains 

some fascinating cultic imagery. If τράπεζα is taken to refer to a table of cultic significance 

(such as the table of the showbread, see 4.2.2), the interpretation of the passage emerges as 

follows: the source of atonement (Temple cult/presence of God in the Temple) has become a 

trap and a snare and a retribution for those relying on its function. The group relying on the 

function of the Temple cult may be labelled ‘non-elect ethnic Israel’, according to Diagram 
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4.1 above. It is intriguing to note that both 1QH 12:12-13 and Rom 11:9-10 seem to share the 

view that certain cultic activities have caused the people to ‘stumble’. This stumbling emerges 

as an important distinguishing factor between the in-group (Qumran community and Pauline 

ekklēsiai respectively) and the out-group (the ‘Israel’ who has not accepted the teachings of 

respective in-group). In both cases, reliance on a non-functioning or misconducted cultic 

praxis emerges as the major divider. 
 

6.	  Conclusion	  

6.1	  Summary	  

 

This essay has attempted to prove that Ps 69:21-23 was used in 1QH 12:12-13 and Rom 11:9-

10 as a means of establishing and explaining the differentiation between the in-group (the 

Qumran community and Pauline ekklēsiai respectively) and the out-group (‘all Israel’). In 

order to do so, we have analyzed the genre and structure of each text as well as issues of 

translation and textual traditions. After gaining a more comprehensive understanding of each 

text as a separate entity, we turned our focus to the reception of Ps 69:21-23 in 1QH 12:12-13 

and Rom 11:9-10.  What emerged were the multi-facetted portraits of two marginalized, 

inner-Jewish groups attempting to navigate the tension created by their respective assertions 

of salvific monopoly in relation to the people of Israel as a whole. In 1QH 12, the borders of 

identity seem to be drawn based on true teaching. Those who mislead the people are also 

those who exchange the Law of God for ‘sour wine’. The author(s) does not leave much hope 

of salvation for those outside his community. However, in 1QH 12:12-13, the fault does not 

lie with the people as a whole. By using Ps 69:21-22, the author(s) lends scriptural support for 

the idea that a group of ‘lying interpreters’ have misled the people and caused them to 

stumble. Thus, they have not strayed by their own accord – the sin belongs to the ‘hypocrites’ 

and ‘false prophets’. In contrast to this, Paul chooses to cast God into the role of the one 

causing the people to stumble. Rom 11:8-10 describes how God denies non-elect ethnic Israel 

the ability to understand the Christ-event, thus causing their table to become a trap and a snare 

for them. However, unlike 1QH 12, Paul ends the Midrash/Diatribe with an assertion that ‘all 

Israel’ will eventually be saved in its entirety. This seemingly contradictory statement is based 

on a complex theology of predestination involving two different types of election.  
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6.2	  Implications	  

 

Our study comes with a number of implications for the standing of HB texts in the Second 

Temple period. First, the fact that the psalm is used as evidence in support of a thesis 

indicates the authority the text was seen as contributing to the authors’ arguments. It is clear 

in both 1QH 12 and Romans 11 that the usage of Psalm 69 adds authority and legitimacy to 

the arguments and theses of respective authors. This illustrates that HB texts, although not 

perhaps canonical yet in the way that they are today, were nonetheless perceived and 

respected as authoritative or normalizing in some sense. Second, because both 1QH 12 and 

Romans 11 do not preserve the original wording of Psalm 69, we may even draw some 

conclusions concerning what ‘authoritative texts’ actually meant in the Second Temple 

period. In many modern religious settings, the preservation of the original wording and 

meaning of holy texts is considered crucial for their authority. This does not seem to be the 

case in the reception of Psalm 69. 1QH 12 even goes so far as to fundamentally change the 

narrative casting of the psalm and yet it would be impossible to assert that its author(s) did not 

view the psalm as authoritative in some sense, since they use it as support for their thesis. We 

are therefore forced to conclude that the reception of Ps 69:21-23 in 1QH 12:12-13 and Rom 

11:9-10 illustrates that HB texts were viewed as authoritative during the Second Temple 

period, but that this authority did not necessitate the preservation or transmission of the exact 

diction and meaning of the texts in question. In other words, the innovative and imaginative 

usage and application of biblical texts did not detract from their authority in the eyes of the 

Second Temple author.  

 

One of the most interesting and perhaps more unexpected results of the analysis and 

comparison of 1QH 12:12-13 and Rom 11:9-10 is the role of cult in the establishment of the 

borders of identity of each respective group. The central role of cult in both texts indicate that 

Ps 69 was interpreted by two independent, marginal Second Temple Jewish groups as 

containing an inherent critique of the cult of the psalmists’ enemies. This important aspect, 

revealed by the reception of the psalm, is absent from many commentaries and translations. 

This is problematic since the adherence of ‘all Israel’ to a misconducted or non-functioning 

cult emerges in both texts as an integral part in their ‘stumbling’. Thus, the borders of identity 

for the Qumran community and the Pauline ekklēsiai were not only being drawn based on 

halakha and Christ-belief respectively, but also on how these aspects related to the praxes and 
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functions of the Jerusalem cult. 1QH 12 describes how faulty teaching has led to the feast-

days being disrespected and Romans 11:9-10 indicates that the atoning function of the 

Jerusalem cult is void and has thus becoming a stumbling block for those relying on it. In 

conclusion, one may wonder whether an all-too narrow definition of cult has darkened our 

eyes with its anachronistic distortions, often leaving us in an interpretative space where we 

are unable to see, that in order to understand the historical nuances of Second Temple texts, 

we must also understand the different shades and shapes of the cultic aspects hidden within.  
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