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Something of a ACopernican revolution@ in the study of Irenaeus= use of Paul was reached when Richard Norris began to investigate the possibility that the Apostle contributes in a positive way to Irenaeus= thought. The prevailing view before that time was that Irenaeus used Paul reluctantly and mined him for views that were not necessarily true to the Apostle=s own thought.
 Norris= work subsequently has been followed by David Balás and Rolf Noorman.
 Those three studies have in common their focus on the Adversus Haereses (or, Against the Heresies; henceforth, Haer.).
 The exploration in this paper shares their concern to notice how Irenaeus uses Paul in a manner true to Paul himself, as well as to forward Irenaeus= own theological vision,
 but will focus instead on the Epideixis (or, Demonstration of the Apostolic Preaching; henceforth, Epid.), a work which is less burdened than Haer. with polemical interests.
  

We begin with an observation. In the Epid., by contrast with the Haer., Irenaeus develops the story of Noah to a surprising degree, with peculiar emphasis on Noah=s three sons. He deploys his accounts of the sons, Japheth in particular, later in the Epid., when he treats the divine election of Israel and the mission of the apostles to the Gentiles. Irenaeus= use of the three sons of Noah to represent humanity=s state of righteousness toward God stands in contrast to the more common use of Jacob and Esau to portray the relationship between Jews and Greeks in terms of divine election, which is found in early Christian writing, especially in the Adversus Iudaios literature.
 Moreover, the picture of election and the plan of salvation Irenaeus expresses through the three sons of Noah shares a number of features in the salvation history Paul presents in Rom 9-11, of which the olive tree metaphor in Rom 11:11-24 provides an illustration. Despite the fact that Irenaeus= imagery is not Paul=s, it is possible that Irenaeus had Rom 9-11 in mind as he played out the question of the relationship between Jews, Gentiles and God in the Epid. This paper represents an initial exploration of the text to attempt to answer that question. 

1. Irenaeus= treatment of the three sons of Noah. 

Irenaeus gives the biblical cycle concerning Noah (Gen 6:1-10:32) full and direct treatment in four chapters (Epid. 19-22). He gives only brief attention to the flood account, by contrast to nearly all of his Christian predecessors,
 and focuses on the account concerning the three sons of Noah that ends the biblical cycle (Gen 9:18-27; in Epid. 20-21).
 Noah=s three sons, from whom the human race is to be Amultiplied again,@ overshadow the rest of the narrative. Irenaeus betrays his interest in them by going directly from a list of those saved in the ark
 to his description of Shem, Ham and Japheth and their respective fates, deferring his treatment of the covenant and ignoring Noah=s drunkenness and exposure
 that precipitated the blessings and curse on his sons: 

But, on account of their deeds, one of these fell under a curse, while two inherited a blessing; since the youngest of them, called Cham, mocked their father [cf. Gen 9:22], and, condemned for the sin of impiety because of hostility and offence to [their] father, received a curse [Gen 9:24-25] . . . ; but Sem and Japeth, his brothers, because of their piety towards their father, obtained a blessing [cf. Gen 9:21-27]. . . . (Epid. 20) 

Irenaeus= interest is the curse of Ham (Epid. 20) and the blessings on Shem and Japheth (Epid. 21). His development of the narrative makes it immediately clear why he is interested in Noah=s sons. They provide him a vehicle to convey his notions of election, faith, righteousness and salvation, which he will employ through the entirety of the Epid. Each son is the forebear of a significant group of people with a particular relationship to God. 

The first brother to note is Ham. Ham, having been described as impious, is characterized as prone to wickedness, and subject to judgment for it.
 All this is compacted into a brief description: 

. . . it happened that every generation after him, being cursed, increased and multiplied in sin; . . . Now the curse of Cham, with which his father Noah cursed him, was this: Cursed be the child Cham, a slave shall he be to his brothers [Gen 9:25]. On reaching adulthood, he had many descendants; they proliferated until about the fourteenth generation, when his race was cut down by God, being delivered to judgementC for the . . . offspring of Cham . . . all fell under the curse, the curse extending for a long time over the ungodly.  (Epid. 20)

Ham and his descendants are sinners, and the ultimate nature of their sin is idolatry.
 This becomes clearer in a later reference to the Canaanites= worship of Baal (Epid. 95). Irenaeus may subtly gloss his description of Ham=s descendants in Epid. 85, when he speaks of Christ=s role as judge of Ahis enemies,@ who include Aapostates.@
 They are not faithful to the God of Noah, Shem, and Abraham,
 and are given speedy judgment: in the fourteenth generation, after the Exodus (Epid. 27), Ham=s descendants, the seven tribes of Canaan, will be conquered and destroyed by the descendants of Shem and Abraham (Epid. 28, cf. 24) He does not, however, develop the meaning of Ham=s slavery to Shem.
 Irenaeus, rather peculiarly, locates the curse with Ham, rather than Canaan, as both LXX text and Justin have it.
 This seems to be an effort to keep the matter of election within the one generation from which the world was repopulated. Irenaeus is concerned with the beginning and new beginning of humanity in the Epid., and locates faith in God and lack of it from that beginning. 

Shem, by contrast, is the pious eldest son, Ablessed with these words: Blessed be the Lord God of Sem and let Ham be his servant@ [Gen 9:26] (Epid. 21). Irenaeus= reading of this ambiguous passage makes the God of Noah become Shem=s God, also: 

. . . The significance of the blessing is this, that the God and Lord of all became for Sem a peculiar object of worship. This blessing flourished when it reached Abraham, who, of the seed of Sem, [reckoned] by genealogy, was the tenth generation downwards [cf. Gen 11:10‑26]; and for this reason the Father and God of all was pleased to be called the God of Abraham, the God of Isaac and the God of Jacob [cf. Exod 3:6; Matt 22:32], for the blessing of Sem extended to Abraham. (Epid. 21)
 

Here lies the origin of the Israelites, children of Abraham, though Irenaeus nowhere states it so baldly. More importantly, Irenaeus artfully connects all the tradition about Abraham as father of faith (cf. Rom 4) with Shem, who becomes the patriarch of Israelites. He refers Abraham=s faith to Shem=s blessing, and in turn infers on Shem=s part the kind of faith in the God of his father that will be manifested by his descendant, Abraham.
 After the connection is clarified (Epid. 24), Shem disappears from Irenaeus= account, and is replaced by his more famous heir.
 Through Abraham, Shem=s heirs in the flesh and in the promises are the Jews, descendants of Isaac and Jacob (Epid. 24). Irenaeus further extends the (paternal) line to Christ (Epid. 56, 59, 64), thus linking Christ, Abraham, and Shem in the history of salvation. 

The third son, Japheth, is to share in Shem=s blessing, and will dwell in Shem=s house,
 at an unspecified future time: 

. . . While the blessing of Japheth was thus: May God enlarge Japheth and let him dwell in the house of Sem, and let Cham be his servant [Gen 9:27]. And this blossomed, at the close of the age, when the Lord was manifested, out of the calling of the Gentiles, when God enlarged the call to them, for their voice has gone out to all the earth and their words to the ends of the world [Ps 18:5(LXX); Rom 10:18]. So, to enlarge is the calling of the Gentiles, that is, the Church; and he dwells in the house of Sem, that is, in the inheritance of the patriarchs, in Christ Jesus receiving the rights of the first‑born. (Epid. 21) 

Genesis does not indicate any time when Japheth=s blessing has been fulfilled.
 For Irenaeus, however, Japheth=s blessing is fulfilled when his descendants,
 who have not known the God of Shem and Abraham, will do so, and will be included among those who, like Shem and Abraham, are considered righteous on the basis of their faith. Since Abraham is descended from Shem, Irenaeus implies that just as Japheth shares in Shem=s blessing, so the faithful will share in Christ=s blessing.
 ASo, in the order that each was blessed, in that same order, through their descendants, each receives the fruit of the blessing@ (Epid. 21). 

Irenaeus returns to Japheth again at the end of the first part of the Epid. (Epid. 42a), when he speaks of the apostolic preaching, and its expansion to the Gentiles. This is, he says, the fulfillment of the blessing on Japheth. 

This is the fruit of the blessing of Japheth, made manifest, by means of the Church, in the calling of the Gentiles [Rom 10:18; cf. Ps 18:5 LXX ], [who were] waiting to receive the dwelling in the house of Sem according to the promise of God [cf. Gen 9:27].  (Epid. 42a) 

Japheth is not named again in the Epid., but the tag associated with him, the Acalling of the Gentiles,@ is repeated several times later in the work, particularly in its final section, which treats the mission to the Gentiles (Epid. 91-95); it is an event which Irenaeus sees occurring in his own day. 

The two parts of the Epid. treat salvation history from beginning to end from two points of view, the first through a narrative of the main features of that history and the second by addressing how that history was prophesied, especially concerning Christ.
  Irenaeus reiterates, and expands on his first, brief, treatment on the apostolic mission and Athe calling of the Gentiles@ (Epid. 41-42a) at the end of the Epid. (Epid. 86-97). Irenaeus= expansion on the mission of the apostles at the end of the Epid. is intended, by literary means, to reinforce the importance of this fulfillment. By connecting the promise made to Japheth at the point when, historically (in his view), the human race was renewed with the preaching of the apostles at the end of his narrative of salvation history (Epid. 41-42a), Irenaeus implicitly argues that a single beneficent God has been operating in all of creation history and was acting in the renewal of humanity the same way God would act in the apostolic era. The blessings and curse on Noah=s sons in Gen 9:18-27, and their fulfillment in Abraham, the displacement of the Canaanites, and finally the inclusion of the Gentiles among the saved are all connected in divine providence for humanity.

Irenaeus makes of Shem, Ham, and Japheth a portrait of the election of Israel, the inclusion of the Gentiles in the plan of election, and the exclusion of those who do not believe from the divine promises. These are the issues that Paul specifically addresses in Rom 9-11. Moreover, Irenaeus= portrait of the three sons of Noah makes them Atypological@ in the sense usually meant by the term: historical figures whose actions are predictive of future actions. Irenaeus resists this, however.
 He also treats the three sons as historical figures, whose election (or lack of it) will be passed on to their descendants. The ambiguity between faith and historical lineage in Irenaeus= treatment is also reminiscent of Paul=s ambiguity in identifying AIsrael@ and Athe law@ in Rom 9-11. Although Irenaeus does not, in Epid., use Paul=s image of the olive tree in Rom 11:16-24,
 his treatment of the narrative of Noah=s sons is in many ways reminiscent of it, too: the branches of the cultivated olive are lopped off to make room for grafting on branches of Awild olive,@ the Gentiles, but some branches will be grafted back on. Even so, some branches will be left behind. There is no surety about remaining on the tree: one must remain faithful. The number of ideas that Irenaeus= account shares with Paul=s discussion in Rom 9-11 suggest that Irenaeus has Rom 9-11 in mind as he applies his picture of Shem, Ham, and Japheth to his notions about election and salvation. 

What would warrant associating Irenaeus= development of Shem, Ham, and Japheth with Rom 9-11? Two considerations present themselves. The first is that a number of theological points Irenaeus makes in the Epid. are shared with Paul=s in Rom 9-11. Second, Irenaeus cites Paul=s text in the context of his narrative of Noah=s sons. We take each consideration in turn. 

2. Shared Theological Features. 

Irenaeus incorporates into his development of Noah=s three sons a number of features in common with Paul=s theology as articulated in Rom 9-11. The first of these concerns the gratuitous election of Israel. Paul speaks of Israel=s election, and locates it in the earliest ancestor, Abraham (Rom 9:6-13). Irenaeus also describes the election of Abraham (Epid. 24), but treats it as a fulfillment of the promise made to Shem ten generations before (Epid. 21). Irenaeus also addresses the matter of those who are not elect, the descendants of Ham (Epid. 20-21)Crather than Ishmael or EsauC, which reflects, in essence, if not in example, Paul=s treatment of the issue in Rom 9:6-13. 

That election is a function of divine mercy (Rom 9:14-23). Twice in the dih/ghsij of the first half of the Epid., Irenaeus describes divine election in terms of mercy. The call of Abraham is merciful: 

Later, when time had passed, that is, in the tenth generation after the flood [Gen 11:10‑26; cf. 10:32], we find Abraham seeking the God who was his proper due from the blessing of his forefather [cf. Gen 9:26]. And so, following the zeal of his soul, he wandered all around the world, seeking out the place where God was. And he was losing strength and falling away from the quest, when God, having mercy on him who, alone and in silence, sought Him, appeared to Abraham, revealing Himself through the Word, as through a ray of light. (Epid. 24)

The same mercy characterizes God=s disposition in sending the apostles to the Gentiles (Epid. 41). 

Neither simply election, nor following the Law, establishes righteousness. It is based on faith (cf. Rom 9:30-33). Irenaeus, like Paul, uses the term righteousness a great deal, and like Paul he associates it with faith and relationship with God.
 Noah is righteous (Epid. 19), and Abraham is made righteous by faith (Epid. 25). Near the conclusion, Irenaeus reinforces the point: ASo He [Christ] has increased, by means of our faith in Him, our love towards God and towards the neighbor, rendering us godly, righteous and good@ (Epid. 87). Irenaeus= development of faith takes some peculiar turns with the sons of Noah. Shem and Japheth are portrayed as pious, respectful of their father=s nakedness. Irenaeus translates this act of filial respect to fidelity in God by rewarding Shem with the gift of his father=s God, as noted earlier (Epid. 21). Irenaeus adapts the passage to suit his purposes by establishing the lines of descent of the chosen people from Shem. Abraham, in his turn, inherits Shem=s faith (Epid. 25). It is by faith that the Gentiles, too, receive Athe promise [made to] the patriarchs,@ which consists in the following: Athat, to those who believed and loved the Lord, and who lived in holiness and righteousness and in patience, the God of all would offer eternal life@ (Epid. 41). Later, reiterating the idea, Irenaeus states that salvation comes Anot by the prolixity of the Law, but according to the brevity of faith and love.@

Israel=s Ahardening,@ or disbelief, is providential. For Irenaeus as for Paul (Rom 11:11-24), the disbelief of Israel makes possible the inheritance of the promises by the Gentiles (Epid. 91). This is the entry of Japheth into the house of Shem. Irenaeus associates it also with the prophecy of Jeremiah. In place of the old covenant, in which Atheir fathers . . . did not remain,@ a new covenant would be established (Jer 38:31-34 [LXX]; cf. Heb 8:8-12) (Epid. 90). Epid. 95 describes the forsaking of God, killing of prophets, denial of  Athe Eternal King,@ and scorn of the son, on account of which God gives the inheritance to Athe foolish Gentiles@ (Rom 10:19). Irenaeus= understanding of the rejection by the Jews offers an opening for the Gentiles. The Acalling of the Gentiles,@ associated with Japheth, is the principal feature of Irenaeus= treatment of the apostolic preaching, and the point of Epid. 41b-42a and 86-97. He shows that Athe calling of Gentiles@ was proclaimed in former days by the prophets, Aaccording to the mercy of God@ (cf. Rom 9:12-16) (Epid. 41). In turn, it was manifested to Aus@ (Epid. 92), so that the people who were not God=s people before are now God=s people (Epid. 93, quoting Rom 9:25-26; cf. Hos 2:1, 25 LXX). They are included on the grounds of faith (cf.  Rom 9:30). The Anew calling@ brings about a change of heart in the Gentiles (Epid. 94), who receive life in consequence. For Irenaeus, then, Abraham=s faith is summed up in the faith of the Gentile believers (Epid. 95). 

AThe calling of the Gentiles@ is nevertheless connected to the promises made to Israel. Irenaeus is clear that what the Gentiles receive is Athe promise made to the patriarchs@ (Epid. 41b). Even so, he comments on the relationship of church and synagogue: the church has more children than the synagogue, though before, it bore none (Epid. 94). 

The connection with Israel=s promises raises the question of the relationship of the Mosaic Law and the Anew Law.@ Irenaeus is eager to establish a solid relationship between the Mosaic Law and the Gospel (see Haer. 4.9-16), but there are differences: the old Law is Aprolix@ and new one a Ashort word@C Irenaeus has in mind the summing up of the decalogue in the two great commandments (Matt 22:37-40) (Epid. 87; cf. Epid. 95). Moreover, the law of Christ is more strict (Epid. 96, quoting from Matt 5:17-48).  Even so, the word (the new Law) goes from Zion (Jerusalem), as prophesied (Epid. 86): the apostolic preaching is connected to the Law and the prophets coming before. Earlier in the text, he points out that Christ was proclaimed by the Law (Epid. 40). He reiterates the Pauline statement that love fulfills the Law (Rom 13:10), perhaps alluding also to Rom 10:4 (Epid. 87). Nevertheless, his attitude is not ambivalent: the preaching of Christ is a Anew way,@ and the Afaithful@ are not to turn back to Mosaic Law (Epid. 89). The Aletter@ is replaced by the Aspirit,@ and the new law is written in their hearts (Epid. 90; cf. Rom 9:30-33). 

Human freedom is involved in the Aelection,@ as well as divine authority.
 Freedom is one of Irenaeus= interests in Haer., especially.
 In Epid. 20, Shem, Ham, and Japheth receive the blessings and curse as a direct result of their freely chosen actions. Like later believers, Shem and Japheth are saved by their faith, expressed in the primary narrative as respect toward their father, Noah. Ham is cursed for his lack of faith (disrespect). In this matter, Irenaeus takes a typological approach to the three sons: they represent pagans, Israelites, and Gentiles who come to believe. However, the boundaries between the three groups are porous. Those who were not faithful can become so, and some of those who are Afaithful@ might abandon their fidelity (Epid. 95). There is a tension between divine sovereignty in the matter of election and freedom to believe in God, and Irenaeus does not resolve it, any more than does Paul.

The continued state of election for the Gentiles demands that they continue to fulfill the obligations of faith (Rom 11:22). Irenaeus is clear about the ethical implications of belief in Christ. The apostles turn converts away from idolatry, fornication, avarice (cf. Acts 21:25) (Epid. 41a). If the Gentiles live Ain holiness and righteousness and in patience,@ the Lord offers eternal life (Epid. 41). The Afaithful@ must keep their body Astainless@ and soul Auncorrupted@ and thereby keep the indwelling Holy Spirit (Epid. 41b-42a; cf. 96, 97). Again, the demands of the law of faith are more strict than the Mosaic law: the latter is not needed for those who follow the more strict demands of the former, and Irenaeus quotes from Matt 5:17-48 (Epid. 96).

Has God changed? If Israel is the elect people of God, then does their rejection mean God has changed, and that the covenants are revoked (cf. Rom 9:1-5)? Paul links the history of Israel with the history of the Gentile believers.
  Irenaeus does also, as noticed earlier. Paul=s agenda to show God=s constancy corresponds to Irenaeus= agenda to show the coherence of all of salvation history and the continued benevolence of its (one) God.
 Here is a clue to the value of Rom 9-11 to Irenaeus. Paul provides authority and precedent for his connection of Athe adoption, the glory, the covenants, the giving of the Law, the worship, and the promises, . . . the patriarchs, and . . . the Messiah@ (Rom 9:4-5).
 The Gentile believers stand in a line of descent that goes back to Shem. 

Salvation is for Jew and Greek alike, the Jew first. This is the thrust of Rom 2:9-10, developed in Rom 9-11. Irenaeus clearly allows for the salvation of the patriarchs and other faithful who came before Christ.
 

. . . For those who died before the manifestation of Christ there is hope, when raised at the judgement, to obtain salvation, whoever feared God and died in righteousness, and had the Spirit of God within them, such as the patriarchs, the prophets and the righteous. But for those who, after the manifestation of Christ, did not believe in Him, there is, in the judgement, inexorable vengeance. (Epid. 56). 

Irenaeus clearly understands that all those who were righteous before will be saved for their faith. This appears to be the way he understands Athe Jew first.@ Nevertheless, Jews living in the time of the apostolic preaching must turn to Christ. 

Paul, on the other hand, argues strenuously that there is a remnant in Israel (Rom 11:1-10), that Israel=s failure is partial and temporary (Rom 11:23-24). Does this mean that Jews will be saved independently of faith in Christ? This section of Romans makes most sense when AIsrael@ is taken to refer to an eschatological Israel rather than an ethnic one, that is, a group composed of Gentile believers and the remnant of Jews who believe in Christ.
 The Jews will be shown mercy too (Rom 11:29-31),
 when Israel=s idolatry is finally removed (cf. Rom 11:26), and it recognizes Athe final or true form of [its] own religion.@
 

Irenaeus takes this line of thought in treating a quotation from Bar 3:29-4:1 in Epid. 97: 

. . . He found out the whole way by understanding, and gave her to Jacob, his servant, and to Israel, His beloved. After which she appeared on earth and conversed with men. This is the book of the commandments of God, and of the law, which is for ever. All who keep her [are] unto life; but they who forsake her, will die. . . .  [Bar 3:29‑4:1] (Epid. 97). 

Irenaeus turns the reference to Abeloved@ Jacob and Israel around, to refer to Athe Son of God.@ When the faithful have persevered, they will be raised and led to Kingdom of God. AThis is the fruit of the blessing of Japheth@ (Epid. 41-42a). It is manifested by the calling of the Gentiles. The calling of the Gentiles does not mean the completion of the blessing on Japheth: the blessing has eschatological import. Those who believe in Christ will share in the resurrection of the just. Such a suggestion fits Irenaeus= larger agenda to show the continuity of God=s graciousness through all of human history up to its eschatological dénouement, and that there is no separate provision between the legislation given to the Jews before Christ and the Gentiles after the Incarnation. At the end, all will be judged by the ascended Christ (Epid. 85). Even so, in the intervening period, Irenaeus does not seem to picture an Israel displaced by the Gentiles who believe in Christ. In this he parts company with Justin. His picture of Shem, Ham and Japheth allows him to treat the Gentile church as an entity distinct from both pagans and Jews.

Irenaeus shares with Paul a number of theological opinions in the matter of salvation and election. However, they do not make an incontrovertible case for associating Irenaeus= treatment of Shem, Ham and Japheth with Rom 9-11. Paul does not use the Noachic cycle, nor does Irenaeus use the image, for instance, of the olive tree in the Epid., so direct comparison is limited. However, a second observation about Irenaeus= account and interpretation of the sons of Noah contributes to the suggestion that Irenaeus had Rom 9-11 in mind. It is that Irenaeus uses a number of citations from Rom 9-11 in conjunction with the account of Shem, Ham, and Japheth. 

3. Irenaeus cites Rom 9-11 in conjunction with his interpretation of Noah=s sons. 

Irenaeus= interest in the Epid. is to show that the work of Christ was foretold by the prophets, and that the preaching of the apostles is consistent with the prophecies. In particular, he has to show that the spread of the Gospel to the Gentiles is also consistent with what was foretold. In this context, one might expect some citations from Rom 9-11, along with citations from the Law and the prophets. Indeed, the Epid. includes some 35 citations from Romans, of which thirteen may come Rom 9-11 (all from Rom 9:6-30 and Rom 10:13-20).
 Romans 9:6-28 concerns election and call of the Gentiles; Rom 10:13-20 addresses the preaching of the Gospel, and the Acalling of the Gentiles@ by God (Rom 10:13). Already, an overview reinforces what has already been said about the theological parallels between Paul and Irenaeus=s arguments. For purposes of this assessment, it is easiest to group the citations into three sets: citations connected to Irenaeus= initial presentation of Noah=s sons, citations connected with the phrase Athe calling of the Gentiles,@ which Irenaeus associates with Japheth, and remaining citations used in contexts where Irenaeus alludes to one or more of Noah=s sons.
  

3. Citations of Rom 9-11 in the principal treatment of Noah=s sons. 

First to be considered are direct quotations of Rom 9-11 that Irenaeus incorporates into his initial presentation and interpretation of the narrative of Shem, Ham, and Japheth in Epid. 19-22.
 Irenaeus appears to quote Rom 10:18 in the initial description of the blessing of Japheth. That blessing, he says, 

. . . blossomed, at the close of the age, when the Lord was manifested, out of the calling of the Gentiles, when God enlarged the call to them, for their voice has gone out to all the earth and their words to the ends of the world [Ps 18:5; Rom 10:18]. So, to enlarge is the calling of the Gentiles, that is, the Church; and he dwells in the house of Sem [Gen 9:27], that is, in the inheritance of the patriarchs, in Christ Jesus receiving the rights of the first‑born. So, in the order that each was blessed, in that same order, through their descendants, each receives the fruit of the blessing. (Epid. 21) 

Irenaeus recalls the same passage later, in his description of the blessing of Japheth in Epid. 42a. Is this a citation from Paul? It is possible. However, Paul himself quotes verbatim from Ps 18:5 (LXX). Irenaeus= version is identical to both, except for the lack of a kai/.
  However, Irenaeus uses this citation to describe a peculiar phrase, Athe calling (out) of the Gentiles,@ which he also associates with Japheth and, as will be noticed below, with other passages from Rom 9-11. Irenaeus=s source may be Paul, rather than Ps 18, in the case of Epid. 21. Examples to be discussed further on reinforce this possibility. 

3. Excursus on issues of embedded citations. 

The citation in Epid. 24 raises a question. All of Irenaeus= eight quotations of Rom 9-11 in Epid. are from passages where Paul himself quotes from the Law and the Prophets.
 It is therefore necessary to address briefly the question of Irenaeus= actual source more closely: is Irenaeus quoting Paul, or the LXX directly?
  

It is in Irenaeus= interests to cite from the Law and the Prophets: his argument in the Epid. is that the teaching of the apostles was foretold all along by the prophets. The matter for his argument is the LXX, not the Gospels and apostles. However, by quoting passages from the LXX  that his audience would also identify with Paul, he can drive home a key point of his argument: that everything the apostles preach was prophesied. It would suit his purpose to cite passages from Scripture which the Apostle himself used. It is possible that he mines Paul for citations.

One other piece of data suggests that Irenaeus= source for his quotations might be Pauline rather than from the LXX or some collection of proof-texts. All of the possible quotations of Rom 9-11 in Epid. come from Rom 10:13-20 and 9:6-30.
 Although there is no special ordering in these citations, Irenaeus= Pauline references cluster tightly. The passages from the LXX which they quote, on the other hand, range widely among Psalms and the Prophets. The tight clustering of Pauline citations contrasted to the wide range of prophetic texts strengthen the probability that Irenaeus is using Paul as a source for his references to the LXX. 

3. Rom 9-11 in passages where Irenaeus recalls the treatment of Noah=s sons.

Irenaeus= typical procedure in using biblical texts is to cited and develop a commentary in one place, and then use key phrases from the cited passage or from his commentary in other parts of the text, in order to link together his arguments.
 A number of such linking phrases reintroduce Ham, and Japheth at later points in the Epid. In a number of such passages, other quotations from Rom 9-11 appear. 

For instance, in Epid. 24, Irenaeus elaborates on Abraham, quoting from Rom 4 as well as Gen 12-25. At the end of the passage, he reminds his reader of the Patriarch=s connection with his forebear, Shem:

And so, in this way, the original blessing [given to] Sem [cf. Gen 9:26] passed to Abraham, and from Abraham to Isaac [cf. Gen 21:12; 25:11; 26:3], and from Isaac to Jacob [cf. Gen 25:23; 27:27], the Spirit assigning the inheritance to them [cf. Rom 9:6‑8], for He was called the God of Abraham and the God of Isaac and the God of Jacob [Matt 22:32; cf. Exod 3:6]. And to Jacob there were born twelve sons, from whom the twelve tribes of Israel are named [cf. Gen 35:22; Acts 7:8]. (Epid. 24) 

Irenaeus= genealogical summary is reminiscent of and elaborates on Rom 9:6-8.
 As in all cases of reminiscence, there is no certainty of a citation. The association of this passage with Rom 9:6-8 here is strengthened by the fact that Irenaeus= question is the same as Paul=s: to whom belongs Abraham=s inheritance? In the first instance, it belongs to Isaac, Jacob and Jacob=s descendants. However, the inheritance itself is Shem=s blessing, i.e., the Apossession@ of the one God (cf. Epid. 21). 

In Epid. 41, Irenaeus uses the phrase, Athe calling of the Gentiles,@ which he has already connected with Japheth in Epid. 21 (he reiterates the connection in Epid. 42a). Here, he appears to combine the phrase with a reminiscence of Rom 9:12-18, a reminiscence of Rom 9:4 and a précis of Rom 10:14-18:

. . . His [Christ=s] disciples and witnesses . . . are the apostles, who being sent by Him, with the power of the Holy spirit, into the whole world, realized the call of the Gentiles [cf. Rom 10:18; Ps 18:5 LXX], showing humankind the way of life, turning them away from idols and from fornication and from avarice [cf. Acts 21:25], cleansing their souls and bodies by the baptism of water and the Holy Spirit [cf. John 3:5], distributing and dispensing the holy Spirit, which they received from the Lord, to the faithfulCand in this way they established the churches. 

With faith and love and hope [cf. 1 Cor 13:13] they established the calling, previously proclaimed by the prophets, of the Gentiles [cf. Rom 10:18; Ps 18:5 LXX], according to the mercy of God which was upon them [cf. Rom 9:12-16], making their calling known through their ministry [cf. Rom 10:14-18] and receiving them into the promise made to the patriarchs [cf. Rom 9:4]; thus they promised that, to those who believed and loved the Lord, and who lived in holiness and righteousness and in patience, the God of all would offer eternal life by means of the resurrection from the dead, through Him who died and rose, Jesus Christ . . . . (Epid. 41) 

This summary of the apostolic mission, Athe calling of the Gentiles,@  incorporates a great deal of the thrust of Rom 9-10, in particular. Besides the summary of the preaching of the apostles, Irenaeus, like Paul, explicitly associates God=s free Acall@ to the Gentiles with mercy (cf. Rom 9:23-24; Irenaeus later quotes Rom 9:25). Finally, Irenaeus includes an extended reminiscence of Rom 10:14-18. The series of reminiscences, especially two reminiscences from the same Pauline passage, renders it probable that Irenaeus has connected his account of Japheth with Rom 9-10. It also strengthens the association of the phrase with Paul=s description of the apostolic mission in Rom 10:14-18, which was noticed earlier, in Epid. 21. . 

Irenaeus again appears to connect the history of Noah=s sons with Rom 9-11 in Epid. 95. Here, a reference to the idolatry of Canaan recalls his father, Ham (Epid. 20), and a reference to the Acalling@ recalls Japheth. Irenaeus= aims in the passage are to show the immediate cause of the apostolic mission to the Gentiles and to connect the promises of Israel to the salvation of the Gentiles: 

But Moses also says, in Deuteronomy, that the Gentiles are to be at the head and the disbelieving people at the tail [cf. Deut 28:44]. And again he says, You have stirred me to jealousy with what were no gods, and have angered me with your idols; and I will stir you jealous with those who are no people, and anger you with a foolish people [Deut 32:21; Rom 10:19]. For they forsook the God who Is, and served the gods who were not; and they killed the prophets of God, and prophesied by Baal [cf. Jer 2:8; 23:13], who was the idol of the Chanaanites; and He Who Is, the Son of God, they scorned, but chose Barabbas, a robber caught in murder; and they denied the Eternal King, and acknowledged a temporal Caesar as their king: C[therefore] God was pleased to bestow His inheritance on the foolish gentiles [Deut 32:21; Rom 10:19], who were neither of the citizenship of God nor knew who God is. Since, then, by this calling, life has been given and God has recapitulated in us the faith of Abraham, we should no longer turn back, that is, I mean, to the former legislation. For we received the Lord of the Law, the Son of God, and through faith in Him we learn to love God with [our] whole heart and our neighbor as ourselves [cf. Luke 10:27]. (Epid. 95) 

In this instance, it is more likely that Irenaeus quotes Deuteronomy than Rom 10:19. Like Paul, Irenaeus names Moses as author of the quoted text. However, Irenaeus quotes Deut 32:21 more fully than does Paul, and does not follow Paul=s change of personal pronoun from Ame@ to Ayou.@
 From the technical point of view, in this case, Rom 10:19 could have led Irenaeus to Deut 32:21, but it is Deuteronomy that Irenaeus quotes. 

The context, however, strengthens the possibility that Rom 10:19-20 may have inspired Irenaeus= quotation. Irenaeus contrasts the AGentiles@ (Japheth) to the Aunbelieving people@ in Epid. 95. To whom is this condemnation directed? Ham is the most logical possibility. Canaan, Ham=s son, despises the true God (Epid. 20). The Aunbelieving people@ in question, however, did not start at Canaan=s point, although they have reached it. Like the Adisobedient and contrary people@ Paul cites in Rom 10:21, they are Jews, descendants of Shem and Abraham, who have rejected the true God, by rejecting the Son. Irenaeus= view is as Paul=s: he has turned the distinction between Israel and not-Israel into whether or not one has the spiritual possession of faith in the God of (Shem and) Abraham. Those who show that they despise this God are therefore placed Aat the tail@ and their inheritance given to those Gentiles who believe. Whichever the direct source of Irenaeus= quotation, Irenaeus= larger point in the passage is the same as Paul=s in Rom 10:19-20 (cf. Rom 11:11-12): the rejection of the Jews brings about the possibility for the incorporation of the Gentiles into God=s promises. Irenaeus goes further, to address the question of the Mosaic Law. There is a hint here of Rom 10:4: by receiving the Lord of the Law, the te/loj of the Law, the believer has no more need of the Aformer legislation.@
  
In sum, in several passages in which Irenaeus brings up Noah=s sons again, especially Japheth, there is some reason to consider that his quotations from Scripture are based on Paul=s quotations in Rom 9-11. To the degree that this is so, these passages confirm the earlier contention that many of Irenaeus= teachings about salvation and election are shared with Paul and might derive from Rom 9-11.

3. AThe Calling of the Gentiles@ 

Another set of texts to consider as a group are those containing the phrase, Athe calling of the Gentiles.@ This is a group of texts that reintroduce Japheth. In Epid., Irenaeus repeats many times the phrase Athe calling from out of the Gentiles,@ h( e)c e)qnw=n klh=sij, which he may have coined.
 The phrase associates the cluster of ideas connected to the apostolic preaching and salvation of the Gentiles with the blessing on Japheth. Moreover, as noted earlier in the case of Epid. 21, Irenaeus may associate the phrase with Rom 10:18. 

An association of the phrase with Rom 10:18 receives further confirmation in Epid. 41-42a. These chapters close Irenaeus= narrative of the history of salvation which comprises the first part of the Epid. (Epid. 8-42a). In Epid. 41, quoted earlier, Irenaeus associates the phrase, the calling of the Gentiles,@ with a paraphrase of Rom 10:14-18.  Epid. 42a repeats it and specifies that the fulfillment of Japheth=s blessing is realized in the mission of the apostles: 

     This is the fruit of the blessing of Japheth, made manifest, by means of the Church, in the calling of the Gentiles [Rom 10:18; cf. Ps 18:5 LXX ], who were waiting to receive the dwelling in the house of Sem according to the promise of God [cf. Gen 9:27].  (Epid. 42a) 

In the corresponding section of the second part of the Epid. (Epid. 86-97),
 Irenaeus elaborates on what was only hinted in Epid. 21: that the mission of the apostles spread Ato the ends of the world,@ i.e., to the Gentiles. Irenaeus offers an extended description of the apostolic preaching, and the Acalling of the Gentiles@ is described with a quotation from Rom 10:18 (cf. Ps 18:5 LXX) (Epid. 86).
 Epid. 86 also includes a quotation from what may be Rom 10:14 (cf. Isa 52:7), in a version closer to Rom 10:14 than to Isa 52:7. This suggests that Irenaeus= Acalling of the Gentiles,@ which itself may be a reminiscence of Rom 10:18, is associated with a quotation of Rom 10:14. It seems likely, in fact, that all of Epid. 86 is a paraphrase of Rom 10:14-18, Paul=s summary of the apostolic preaching mission.
 If so, then Irenaeus has developed a kind of shorthand for Rom 10:14-18 in the phrase, Athe calling of the Gentiles,@ which, in turn, he associates with the blessing of Japheth. 

The phrase, Athe calling of the Gentiles,@ reappears in Epid. 89, in connection with a possible further reminiscence of Rom 10:4. Irenaeus also associates Athe calling of the Gentiles@ in Epid. 90-91 with the Anew covenant@ prophesied in Jer 38:31-34 (LXX), and, in Epid. 91, with a possible reminiscence of Rom 9:31-32. Epid. 94 speaks of  Athe new calling,@ which brings Aa change of heart . . . in the Gentiles, through the Word of God,@ and Epid. 95 speaks of new life through this calling, in a context where Irenaeus also quotes from Rom 10:19 (cf. Deut 32:21).

Irenaeus clearly has great interest in the preaching to the Gentiles. His own church takes its origin from it. More importantly, he is eager to establish its correct relationship with the promises and covenants made with the patriarchs. It appears that he connects Japheth=s blessing with the apostolic mission, treated by Paul in Rom 10:14-18, to do so.
 

4. Conclusions

Irenaeus incorporates a great deal of Pauline theology, as articulated in Rom 9-11, in his development of Shem, Ham, and Japheth, as we have seen. The largest single factor in considering Irenaeus= use of Rom 9-11 is that he shares with the Apostle a vision of a benevolent God who is in charge of all things and who rewards those who are faithful. For this reason if no other Paul is useful as a guide and as an authoritative source for Irenaeus. Paul=s magisterial view of divine power is articulated in Rom 9:1-24 and again in Rom 11:33-36. Irenaeus= is articulated in the opening chapter of his dih/ghsij of salvation history in Epid. 8. where, indeed, he paraphrases Rom 9:22: 

. . . God, . . . is the Maker of heaven and earth and the whole world, . . . by whom all things exist, and from whom all things are nourishedCmerciful, compassionate, good, righteous, the God of allCboth of the Jews and of the Gentiles and of the faithful. However, to the faithful He is as a Father, since in the last times He opened the covenant of the adoption as sons;
 while to the Jews He is as Lord and Lawgiver, since in the intervening period, when humans had forgotten, abandoned and rebelled against God, He brought them into slavery by means of the Law, that they might learn that they have [as] Lord the Maker and Fashioner, who also bestows the breath of life, . . . and to the Gentiles He is as Creator and Almighty. But for absolutely everyone He is the Nourisher and King and Judge, for no one shall escape His judgement, neither a Jew nor a Gentile, neither a sinful believer nor an angel; but those who, at this time, do not believe in His goodness, will know His power [cf. Rom 9:22] in the judgement, as the blessed Apostle says  . . . . [he quotes Rom 2:4‑6]. (Epid. 8)

God is God of all, and all answer to God in the judgment. There is a place for the Jews and for the Gentiles. Here, the Law is an enslavement (recalling Gal 4:22-31), though it is also a means of education. Epid. 8 suggests that Irenaeus views the Afaithful@ as coming from both Jews and Gentiles. The goal for all is to be faithful, and all the faithful know God Aas a Father.@ His statement envisions a scenario in which all will be incorporated into the Acovenant of the adoption.@ This corresponds to the notion that Paul articulates in Rom 11:23, 27-29 and 10:12-13.
 Such an interpretation of Epid. 8 is consistent also with Irenaeus= programmatic statement about interpretation of the Scriptures in Haer. 1.10.3, a passage in which he quotes Rom 11:32-33.
 

Despite the similarity to Paul manifested in his programmatic statements, Irenaeus= interests are not identical to Paul=s. Irenaeus is not pastorally concerned with the relationship between Jews and Gentiles. There is no reason to think he actually knew any Jews. The earliest evidence for any Jewish presence in Roman Lugdunum is later than Irenaeus.
 This fact may account for some features Paul develops that are absent from Irenaeus= portrayal. Irenaeus does not concern himself with Paul=s Aremnant@ among the Jews (Rom 11:22), although it does not appear that he not cuts them off from the possibility of salvation, at least not so firmly as Justin appears to do in Dial. 139-140. Even in Haer., where there is the possibility of discussing this remnant in the form of the olive tree image (Rom 11:16-24), Irenaeus= concerns are about the Awild olive branches@ who have been Agrafted on,@ that is, those Gentiles who have, by faith, been made participants in salvation. His concerns are with the Gentiles, including the evangelization of the barbarian Keltai among whom he lives (Haer. 1.Pr.3; cf. Haer. 5.33.4 and 3.4.2). 

The picture of Noah=s sons presented in Epid. is in part corroborated by the theology articulated in Haer., where Irenaeus does quote from Rom 11:16-24. Like Paul, he is concerned that the Gentiles recognize the mercy that has been shown them (Haer. 4.20.12), and that they do not fail to continue in God=s kindness, lest they be cut off from the tree again (Haer. 5.10.1-2, using Paul=s language in Rom 11:22; cf. the teaching of the Presbyter in Haer. 4.27.2). Irenaeus does express a rather harsh view of the continuing value of Israel and Jerusalem
Cusing the image of a fruit-bearing vine
C, to point out that it has already borne its fruit by producing Christ according to the flesh (Haer. 4.4.1), and has no further use for believers. This view is softened, however,  by his comments in Haer. 4.2.6-7, where he points out that Christ=s teaching did not abrogate or even blame the Law. Its purpose was to lead people to Christ (he quotes Gal 3:24), and he came to fulfil it. Those denounced were the ones who transgressed the Law, who despised God: in short, the scribes, Pharisees, and money-lenders in the Temple. By contrast, those who were Aanxious about his law@ also came to believe in Christ, and were saved. For the rest, Athe Law never hindered them from believing in the Son of God@ (Haer. 4.2.7 [ANF]). Irenaeus= comments do not foreclose the salvation of the Jews;
 indeed Irenaeus quotes Rom 11:26, AAnd so all Israel shall be saved@ (Haer. 4.2.7). His AIsrael,@ evidently like Paul=s, is eschatological. 

The same is true in the Epid. Even though Irenaeus does not follow Paul on every point, the way he develops the story of Shem, Ham, and Japheth in the Epid. suggests strongly that he has understood and appreciated Paul=s arguments in Rom 9-11, and has incorporated them into his narrative. This is a more significant discovery than it might appear. The Epid. is not concentrated on argument from the apostolic writings, as is the Haer. To the contrary, its entire argument is constructed on the basis of the Law and the Prophets in order to show that all that has happened concerning Christ was predicted. In this context, quotations from Paul are not entirely appropriate, and as we have seen, all of the direct quotations of Rom 9-11 are from passages in which Paul himself quotes Scripture. However, the evidence shows that even in the very restricted case considered in this paper, at least a few of Irenaeus= quotes from the Scriptures are Pauline in form, suggesting Irenaeus= incorporation of Romans in his interpretation of Shem, Ham, and Japheth. While Irenaeus could be prooftexting with Rom 9-11, the number of theological points he shares with the Apostle as he treats Shem, Ham, and Japheth suggest that he is confident enough of his understanding of Romans to appropriate this part of it into a non-Pauline image that suits his own purposes better. At the same time, Irenaeus does not follow Paul=s arguments slavishly. He takes away from Rom 9-11 those elements of Paul=s argument that suit his purposes as he articulates his own notions about salvation history, and leaves aside the arguments that are not germane to his pastoral concerns. We can say, in conclusion, that in the Epid., Irenaeus shares Paul=s views on divine election and God=s constancy even in Athe calling of the Gentiles,@ and that he appears to have had Rom 9-11 in mind when developing his portrayal of that election and salvation in his account of the three sons of Noah. 


NOTES
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    � Norris 1990. For a summary of the literature on the subject up to that point, see Dassmann 1979, 292-315, especially 305-7.


    � Balás 1992; Noormann 1994. A thorough survey of the literature can be found in the latter, pp. 1-21. 


    � The critical edition is that of Rousseau et al. 1965-82.


    � Norris 1990, 80.


    � The Epideixis was thought to be lost until an Armenian translation of the work was found in 1904. The editio princeps was published in 1907 (Ter-Mekerttschian, Ter-Minassiantz, and Harnack 1907). It was edited and republished in 1919 (Ter-Mekerttschian and Wilson 1919). A new annotated translation into Latin and French was published by Rousseau 1995. Important English editions are Robinson 1920, and Smith 1952. A new English translation based on Rousseau=s annotated text has been made by Behr 1997. Because of the general inaccessibility of Armenian, Behr=s English translation will be used here, with some adaptions for American English. The orthography of proper names has been retained, but his editorial brackets have been dropped for readability. 


    � Irenaeus himself discusses the competition between Jacob and Esau in Haer. 4.21.2-3 and 5.33.3. 


    � New Testament examples are: 1 Pet 19-20; Heb 11:7; Matt 24:37-38/Luke 17:26-27; 2 Pet 2:5. In the Septuagint, Noah is noted in Isa 54:9; Ezek 14:14-20; Sir 44:17; 4 Ezra 3:11; Tob 4:12; 4 Mac 15:31. In post-biblical literature, the flood account is privileged by 1 Clem. 9.4, cf. 7.6 and 19.1; Melito Fr. 13 and P. Pasch. 83; the Marcosians (in Haer. 1.18.3) and the Ophites (in Haer. 1.30.10). Apelles (Fr. A, in Origen, Hom. Gen. 2.2) and Theophilus (Theophilus Autol. 2.30-31, 3.18-19) develop their accounts of Noah more fully, but still concern themselves with the flood proper. These are all treated in Lewis 1968, 101-20. Among Hellenistic Jewish writers, Philo treats the Noachic cycle extensively in QG 1.87-2.82, making the three sons are an allegory for good, evil and indifferent things in nature (QG 1.88; 2.75-79; see also Leg. 2.60-62; Virt. 202; Her. 260). Jubilees 4.33-10.35 keeps the inheritances of the three sons remain strictly geographical; the text interprets Gen 9:27 to say that the Lord, not Japheth, will dwell in the dwellings of Shem (Jub. 7.12, 8.18). Neither Ps.-Philo nor Josephus treat Noah=s sons especially (on these authors, see Lewis 1968, 42-81). 


    � Irenaeus= interest in and development of Shem, Ham, and Japheth has a single precedent in Justin, Dial. 138-139. Though germane, a treatment of the similarities between Irenaeus= treatment of Noah=s sons in Epid. 20-21 and Justin=s in Dial. 139-140 would take this argument very wide of its mark and has been deferred to another paper. A number of points are made on the subject by Lewis 1968, 114-15. 


    � Gen 6:18; 7:7; 9:18-19; all in Epid. 19. 


    � Gen 9:20-24. 


    � Ham=s impiety also is recounted briefly in Haer. 4.31.1, where it is treated as a negative example for moral behavior. 


    � It has been suggested that the teaching of the Presbyter of Haer. 4.26.1-32.2 lies behind Irenaeus= development of Ham in Epid. 20; certainly the two accounts agree, against most other early authors, in referring the curse to Ham, not to Canaan. See Skarsaune 1987, 343. 


    � Rousseau thinks these Aapostates@ refer to the heretics mentioned in Epid. 99-100 (Rousseau 1995, 337-38, s.v. c. 85, nn.1-2). 


    � The consequent blessings and curses imposed upon them and the races descended from them account for the hostility between the descendants of Shem and the descendants of Ham in the biblical account, also. Genesis 10:6-20 records that Ham=s descendants include the Babylonians, Assyrians, Philistines, and the seven tribes of Canaan, all hostile to Israel and its God. Irenaeus= list includes Athe Chanaanites, the Hittites, the Pherezites, the Hivites, the Amorrhites, the Jebusites, the Gergesites, the Sodomites, the Arabs, and those who dwell in Phoenicia, all the Egyptians and the Libyans@ (Epid. 20; cf. Epid.27; Num 26; Josh 12).


    � By contrast, Justin develops the servitude of Canaan in Dial. 134 and 139-140. For Justin, the curse falls on Canaan, not on his father, Ham. He justifies this position, saying that one who was blessed by God, in the covenant, could not then be cursed (Dial. 139.1). Irenaeus eliminates the problem by moving the covenant narrative last in his sequence concerning Noah (Epid. 22). 


    �  Xana/an, rather than Xa/m, is the majority reading of the manuscripts of the LXX at Gen 9:25 (see Wevers 1974, 131). See the discussion in Rousseau 1995, 254, s.v. c. 20, n.1; Behr 1997, 105 n.56; Smith 1952,  156 n.104. Justin, in Dial. 139, follows the LXX account more closely than Irenaeus, by noting the offence of Ham, and locating the consequent curse with Canaan, Ham=s son, noting that there could not be a curse on a son who has already been blessed in the covenant (Gen 9:1-17). Irenaeus solves Justin=s problem by locating the covenant narrative after the curse on the sons. An analysis of the covenant narratives suggests that he may have other reasons to do so, also (see Graham 2001b, esp. Chap. 3). 


    � The LXX text reads, Eu)loghto\j ku/rioj o( qeo\j tou= Sh/m (Gen 9:26). Irenaeus turns it into a bestowal of faith in God on Shem, as a possession. Rousseau comments that the text might have been altered, but the sense is clear from how Epid. 21 continues (Rousseau 1995, 254, s.v. c. 20, n.1). Justin, in Dial. 139.2-3, does not treat the point, but rather focuses on the displacement of Canaan by Shem, and of Shem by Japheth. 


    � A. . . [I]n the tenth generation after the flood, [we] find Abraham seeking the God who was his proper due from the blessing of his forefather@ (Epid. 24). Irenaeus inserted his own interpretation of the blessing of Shem in his account in Epid. 21 then reiterates (reapplies) it. This is an instance in which Irenaeus enters his own interpretation of a text by re-applying it in the context of Abraham, to reinforce his point. The spiritual heritage is much more important to Irenaeus than that of land. 


    � In Epid. 24, Irenaeus is careful to name Abraham=s lineage through Isaac and Jacob. It reflects the list found in Rom 9:6-13, although, unlike Paul, he does not discuss the relationships between Isaac and Ishmael, Jacob and Esau. He does treat Jacob and Esau in Haer. 4.21.2-3 (where he quotes Rom 9:10-13), Haer. 4.21.2, and Haer. 5.33.3, where Isaac=s blessing pertains to the faithful (Gentile believers) at Athe time of the kingdom.@ 


    � Irenaeus follows the LXX reading, here: kai\ katoikhsa/tw e)n toi=j oi)/koij tou= Sh/m. See the Rousseau=s note on this passage (Rousseau 1995, 255, s.v. c. 21. n.2). 


    � The only references to him outside the Noachic cycle in Genesis are 1 Chr 1:4-5 and Jdt 2:25. 


    � The descendants of Japheth, according to Gen 10:2-5, are denizens of Asia Minor and points north. An autobiographical note lies here. Irenaeus associates himself and his church with those Gentiles in Haer. 1.Pr.3, as does the Presbyter, whom he quotes in Haer. 4.27.2. He appears to have made the mental leap to see in the evangelization of the Gentiles of Asia Minor and Gaul in his own day the literal fulfillment of the blessing to Japheth. 


    � Epid. 21; cf. Gal 3:6-9. 


    � The Epid. is a two-part work whose argument is that the coming of Christ and his activity fulfilled the predictions of the prophets. Its first part (Epid. 8-42a) surveys its subject in a narrative history (dih/ghsij) of God=s relations with Israel, Christ=s coming, and the calling of the Gentiles at Athe end of the age.@ The second part (Epid. 42b-97), works back through the same essentially Ahistorical@ subject material, this time in order to show the prophecies of the incarnation and saving activity of Christ. The structure reinforces the relationship between Irenaeus= narrative of events and the prophetic interpretation of them, and also reflects Irenaeus= concern to link theologically the Aeconomies of God,@ or Divine Plan (Epid. 6), with prophecy, forming the premise on which the entire argument of the Epid. rests (see Graham 2001a). 


    � Irenaeus= recital takes some interesting literary directions. First, the covenant is given after Ham is cursed and therefore distanced from Shem and Japheth, who receive Noah=s blessing. Although all three sons of Noah are blessed Afor multiplication and growth@ (Epid. 22)C A. . .  And because the three sons of Noah were the beginning of the race of humans [cf. Gen 9:19], God blessed them for multiplication and growth . . . A (Epid. 22)C Irenaeus puts the covenant after the curse and distancing of Ham from Shem and Japheth, who receive Noah=s blessing. Irenaeus makes the parameters of salvation very clear: A. . . after the flood, God established a covenant with the whole world, with all brute animals and [human]kind [cf. Gen 9:9�11], that He would never again destroy every thing that rises on the earth [Gen 7:23; cf. Gen 9:11] . . . .@  (Epid. 22). Also, the covenant with its promises and new legislation for humanity goes to the final, emphatic, position in the narrative, where Irenaeus can properly emphasize Gen 9:6, which reiterates that humanity was made in God=s image (Epid. 22; cf. Gen 9:6; 1:26-28), a point he repeats and brings to conclusion at the very end of his Aproof@ of the apostolic preaching in Epid. 97:  AFor I made [humankind] in in the image of God [Gen 9:1�6], and the image of God is the Son [cf. 2 Cor 4:4; Col 1:15], according to whose image was [humankind] made; and for this reason, He appeared in the last times [cf. 1 Pet 1:20], to render the image like himself@ (Epid. 22). In Epid. 97, Irenaeus visualises the restored likeness to God, lost along with immortality, with the disobedience of the first couple (Epid. 11, 15, 32-33), and restored at the end by the sending of the Spirit: AJacob and Israel he calls the Son of God, who received from the Father dominion over our life, and after receiving [it], He brought [her] down to us, to those who are far from her, when [s]he appeared on earth and conversed with humans [cf. Bar 3:29�4:1], mixing and blending the Spirit of God the Father with the handiwork of God, that humanity might be according to the image and likeness of God@ [cf. Gen 1:26; 9:6] (Epid. 97). 


    � This is probably a deliberate position on Irenaeus= part, since he resists the tendency to allegorize these stories e.g., Justin Dial. 139. See Irenaeus= comments on allegory, e.g., in Haer. 5.35.2. 


    � He does use it in Haer. 4.20.12, 4.27.2, 5.10.1-2. 


    � The term Arighteousness appears in Epid. 6, 12, 18, 19, 24, 35, 41, 42, 47, 56, 59-62, 87, 89, 95 and 96 (see Reynders 1958, s.v. dikaiosu/nh). Noah is described as righteous, as is Abraham. 


    � The statement alludes to Rom 9:28 (cf. Isa 10:22-23), which is then quoted; this passage will be discussed further on. 


    � Both Irenaeus and Paul underscore the divine authority in making election: Rom 9:6-13; cf. Epid. 8.


    � See especially Haer. 4.37-39, discussed in Bacq 1978, 253-69, 363-88. 


    � See the discussion on Rom 9:30-33 in Fitzmyer 1993, 576. 


    � The point is made stronger in Haer. 4.31.1, where Irenaeus uses Ham as a moral counter-example. 


    � See the discussion on Rom 11:11-24 in Fitzmyer 1960-61, 608-10. 


    � As noted earlier, the ideas Irenaeus introduces when he opens the body of his treatise (Epid. 8) are repeated at the end: creation, salvation, the kinds of people according to faith and election. The effect is to form a grand inclusio that implicitly argues for the continuity of salvation history under one and the same God both before and after the appearance of Christ. 





    � Irenaeus carefully connects the several covenants of Israel with the new covenant in both Epid. and Haer. as a means for showing the continuity of the divine oi)konomi/a of salvation. Even for this point, he appears to have taken his cue from Paul=s reference to multiple covenants in Israel (Rom 9:4). This has been shown in Graham 2001b. 


    � Haer. 5.34.1 obliquely describes the resurrected Christ descending to the underworld first of all to gather up the righteous who had gone before. See also the account of the Presbyter, reported in Haer. 4.27.2. 


    � Fitzmyer 1993, 609-10.  He adds later, ABy >all will be saved,= Paul means that ethnic Israel will come to deliverance from the condition of hardened hearts through faith in the gospel@ (p. 623). 


    � Paul, like Irenaeus, connects his discussion with connection with new covenant of Jer 38:31 (LXX) in Rom 11:27. 


    � Davies 1977-78, 27; quoted by Fitzmyer 1993, 625. 


    � Fitzmyer describes two classes of Christian interpreters of Rom 11:26 in the first three centuries: one group that sees the Christian church to replace Israel, which includes Justin, and a second group, much smaller, that treats the Christians as distinct from both Pagans and Jews. The latter group includes Diognetus Ep. 1 and Aristides, Apol. 2. Irenaeus, on the assessment given above, fits into the second group (Fitzmyer 1993, 620). Skarsaune has read into Epid. 20-21 a typology of the three brothers that Aexpresses a theology of the >substitution= type,@ i.e., Japheth is the church, and Japheth replaces Shem (Skarsaune 1987, 343). Skarsaune has in mind Irenaeus= statement in Haer. 4.31.1 that Ham is a Atype.@ As noted earlier, Irenaeus= treatment of the three brothers is not entirely typological, and there seems to be at least some room for thinking that Irenaeus does not substitute Shem with Japheth. 


    �  The Biblia Patristica offers only two citations from Rom 9-11 in Epid.: Rom 10:18 in Epid. 21; and Rom 9:25-26 in Epid. 93. See (Allenbach et al. 1975, s.v. Rom 9:25-26; Rom 10:18). Recent annotated translations note more citations (Rousseau 1995, 396-97; Behr 1997, passim). Additional reminiscences are suggested in Epid. 41, 91 and 93. After Rom 9-11, Irenaeus next most privileges Rom 4 and 5 in Epid., with a total of 11 citations. 


    � A useful language to describe the main types of Irenaeus= citations of Paul, which will be used in the ensuing discussion, is that of Hoek 1996, 228-29. She defines Aquotations@ as passages that are mostly literalCnot necessarily verbatimC; Aparaphrases@ that include only a few words from the original source, including that is passages that are commonly called Aallusions,@ and which are close to the cited text; and Areminiscences@ that have no literal correspondences to the cited text but which do resemble the thought of the source. 


    � Irenaeus= biblical interpretation consists mainly in Acompositional@ use of Scripture: incorporations of biblical citations, especially paraphrases and reminiscences, into his work without explicit comment, co-opted to forward his own argument. Although there is not space to consider the matter here, the categories of Acompositional and Aexpositional@ use of biblical citations is particularly useful in studying Irenaeus= use. For definitions and some distinctions, see Dimant, 1988, esp. 382-83, and Painchaud 1996. 


    � Rousseau=s Latin retroversion at this point in Epid. 21 reads, Aetenim: in omnem terram exivit sonus eorum, in fines mundi verba (r(h=ma) eorum@ (Rousseau 1995, 112). Both Rom 10:18 and  Ps 18:5 (LXX ) read: eioj pa=san th\n gh=n e)ch=lqen o( fqo/ggoj au)tw2n kaiì eioj ta\ pe/rata th=j oiokoume/nhj ta\ r(h/mata au)tw2n e)n t%2 h(li)% eÃqeto to\ skh/nwma au)tou=. 


    � Not all of these instances appear in passages that refer to Noah=s sons, however. 


    � A similar investigation was made for the writings of Justin (Skarsaune 1987, 92-98).


    � However, it is possible that Irenaeus also remarks the reappearance of the term klh=sij in Rom 11:29. The reiteration of the term in Rom 9-11 strengthens the possibility that Irenaeus and/or his predecessors took it from this text. 


    � On the technique, see Bacq 1976, 41-47. 


    � John Behr noted the reminiscence to Rom 9:6-8 here (Behr 1997, 56). The reminiscence could extend to Rom 9:13. 


    � In Latin retroversion, Epid. 95 reads: A. . . Moyses . . . iterum dicit: Vos provocastis (parazhlo/w) me in non diis et irritastis (parorgi/zow) me in idolis vestris, et ego provocabo vos in non gente et in insensata gente irritabo vos@ (Rousseau 1995, 210). Rom 10:19 reads: a)lla\ le/gw, mh\  oIsrah\l ou)k eÃgnw; prw2toj Mwu+sh=j le/gei,  oEgwÜ parazhlw¯sw u(ma=j e)p= ou)k eÃqnei, e)p= eÃqnei a)sune/t% parorgiw2 u(ma=j. Deut 32:21, by contrast, reads: au)toiì parezh/lwsa/n me e)p= ou) qe%2 parw¯rgisa/n me e)n toiÍj eiodw¯loij au)tw2n ka)gwÜ parazhlw¯sw au)tou\j e)p= ou)k eÃqnei e)p= eÃqnei a)sune/t% parorgiw2 au)tou/j. 


    � It is tempting to into the phrase, Afor the law was fulfilled by Christ@ (Epid. 89) as a paraphrase of Rom 10:4 also. This is possible, but the Armenian verb does not render telei=n, is the case in Rom 10:4 (see Smith 1952, 211 n. 355), and the attribution to Matt 5:17 is more secure (see Rousseau 1995, 205 and Behr 1997, 94). 


    � Although he uses the phrase very frequently, and associates it with Rom 10:14-18, Irenaeus does not seem to have invented it. Justin uses the phrase to refer to sending a word of calling and repentance to all nations (Dial.83.4) and to refer to the calling of Abraham (Dial. 118.3 and 119.5). Hermas Sim. 8.11.1 refers to those called by God through the Son. It is possible that Paul in Rom 11:29 and 1 Cor 7:20  refer to the action of calling or having been called. In other places, however, he uses the term to refer to the vocation of a Christian (1 Cor 1:26; Phil 3:14). The same is true for other New Testament texts: Eph 1:18; 4:1, 4; 2 Thess 1:11; 2 Tim 1:9; Heb 3:1; a possible exception is 2 Pet 1:10. 


    � The reader will recall that part two of the Epid. (Epid. 42b-97) is organized on the same historical trajectory as part one, and interprets that history in terms of the prophecies about Christ. 


    � Irenaeus attributes the passage to ADavid,@ and the language is identical both to Rom 10:18 and Ps 18:5, so on the basis of this quotation alone it is not clear which might be Irenaeus= source. 


    � Irenaeus also quotes Rom 10:19, 20 in Epid. 95 and 92. 


    � In Haer., Irenaeus refers to Athe calling of the Gentiles@ only once, in Haer. 4.20.12, together with a quotation from Rom 11:17. The passage is noted by Rousseau (1995, 256, s.v. c.21, n.4). He points out that, rather than h( e)c e)qnw=n klh=sij, which is the form represented in the several appearances of the phrase in Epid., the Greek fragment of Haer. 4.20.12 reads, h( e)c e)qnw=n e)kklhsi/a, Athe gathering of those called.@  Irenaeus refers twice to the blessing of Japheth in Haer. 3.5.3 and 5.34.2, and once to Ham=s impiety in Haer. 4.31.1. Except for Haer. 4.20.12, nowhere in Haer. does he connect the account of Noah=s sons with any of his many citations from Rom 9-11. 


    � A phrase Irenaeus uses repeatedly. It appears to be based on Gal 4:4�5. 


    � See the comments on these verses in Fitzmyer 1993, 592-93, 625-26. Irenaeus articulates the idea again in Haer. 4.25.1. 


    � AThe fact that some know more by virtue of their intelligence, and some less, does not come about by their changing the doctrine . . . . It does come about, however, by bringing out more fully the meaning of whatever was said . . . and by explaining God=s dealings and Economy, . . . made for the sake of the human race; . . . and by searching out why God consigned all things to disobedience that He may have mercy on all [Rom 11:32]; by acknowledging gratefully why the Word of God became flesh [John 1.14] . . . ; by not passing over in  silence why God made the Gentiles, who were despaired of [cf. Eph. 2:12], joint heirs and fellow members and joint partakers with the saints [Eph 3:6; cf. Eph 2:19]; . . . and by preaching in what sense God says: Those who were not a people are >my people=; and she who was not beloved is >my beloved= [Rom 9:25;  Hos 2:25; 1:9 (LXX)]; and in what sense He says: For the desolate has more children than she who has a husband [cf. Isa 54:1; Gal 4:27] Surely, in regard to these points, and others similar to them, the Apostle exclaims: Oh the depth of [the] riches and [the] wisdom and [the] knowledge of God! How unsearchable are His judgments and how inscrutable His ways! [Rom 11:33] . . . A (Haer. 1.10.3). The translation is from Unger and Dillon 1992, 48-49. 


    � For evidence, see Simon 1978. 


    � His comments about Jerusalem itself in this case might derive from Justin, who argues in Dial. 139.2-3 that Judaism and particularly the Mosaic Law have no further value, based on the fact that Jerusalem has been made desolate since the Hadrianic decree. 


    � The imagery of a vine could come, of course from John 15:1-6, but the olive image of Rom 11:16-24, which he uses explicitly only a few articles before, might also be implied. Such associations are characteristic of Irenaeus= use of Scripture. 


    � His comments in Haer. 5.34.1 are more vague on the point, in his description of the resurrection of the just and the ingathering of all believers. 





