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26 For this reason God gave them up to degrading passions. 
Their women exchanged natural intercourse for unnatural, 
27 and in the same way also the men, giving up natural 
intercourse with women, were consumed with passion for 
one another. Men committed shameless acts with men and 
received in their own persons the due penalty for their 
error.1 

 
This essay offers an interpretive perspective on Romans 

1:26–27 that differs from the common view that the passage is an 
indictment of both female and male same–sex sexual activity, and 
suggests a rhetorical tradition for the passage that is overlooked, 
namely, reference to the stories found in Genesis 6 and 19, which 
are often linked in wisdom and apocalyptic contexts in the New 
Testament and other ancient literature. With this alternative 
perspective, the paper finds that homosexuality is not the main 
concern in this passage, and female same–sex sexual activity is not 
to be found in the passage at all.  Rather, the two verses fit naturally 
in a traditional judgment proclamation.2 
 

The Status Quo Interpretation: A Reassessment 
 

The prevalent modern interpretation of these two verses is 
that they involve female and male same-sex sexual activity,3 both 

 
1 All English Bible quotations are from the NRSV, unless otherwise noted. 
2 This paper was originally developed for a presentation given at the Society of 

Biblical Literature Pacific Coast Regional Meeting in 2018. The general 
interpretation of Romans 1:26–27 this paper presents coincides at points with an 
interpretation previously made, but unknown to the author when originally 
presented, by Michael Brinkschröder in his large work Sodom als Symptom, 
published in 2006; see Michael Brinkschröder, Sodom als Symptom: 
Gleichgeschlechtliche Sexualität im christlichen Imaginären – eine religionsgeschichtliche 
Anamnese, RVV 55 (Berlin: Walter de Gruyter, 2006). The author wishes to thank 
Dr. F. Stanley Jones and Dr. David Tabb Stewart of California State University, 
Long Beach, for their criticism and remarks on the original version.  

3 Bernadette Brooten, Love between Women: Early Christian Responses to Female 
Homoeroticism (Chicago: University of Chicago Press, 1996), 216, 244. A list of 



 

 

special examples of human waywardness. Female same-sex 
behavior is thought to be the subject of v. 26, and male same-sex 
sexual activity that of v. 27. The behaviors mentioned in both verses 
are understood in Romans 1 as the ultimate reasons for bringing 
judgment upon humanity, in a passage reflecting “a missional 
endeavor that encompasses the entire human race that refuses to 
acknowledge God’s preeminence.”4 Homoeroticism is singled out, 
along with, even connected to, idolatry, as reasons for divine wrath 
to fall on “all” humanity.5 As Käsemann observed, “One-sidedly 
emphasizing sex, he speaks of women and men with scorn.”6 And 
yet, “This section of the epistle [1:18–3:20] deals with the totality of 
the cosmos and not just with an aggregate of individuals; hence, it 
deals with humanity as such and not just with representatives of 
religious groupings.”7  

However, female homoeroticism is not stated in verse 26; the 
verse only states that “females” participated in unnatural sexual 
activity.8 Writes Jamie Banister, 

 
 

 
scholars affirming this position is found at James E. Miller, “The Practices of 
Romans 1:26: Homosexual or Heterosexual?” NovT 37 (1995), 1–2, and an extensive 
list is at Jamie A. Banister, “Ὁμοίως and the Use of Parallelism in Romans 1:26–27,” 
JBL 128.3 (2009), 569–570 n. 1. Those affirming among the major commentators are 

C. E. B. Cranfield, A Critical and Exegetical Commentary on The Epistle to the Romans, 2 
vols., ICC (Edinburgh: T & T Clark, 1975), 125 (based on ὁμοίως in v. 27), Robert 
Jewett, Romans: A Commentary, Hermeneia (Minneapolis, MN: Fortress Press, 2007), 
173, and Joseph A. Fitzmyer, Romans: A New Translation with Introduction and 
Commentary, AB 33 (New York, NY: Doubleday, 1993), 285. See also Richard B. 
Hays, “Relations Natural and Unnatural: A Response to John Boswell’s Exegesis of 
Romans 1,” JRE 14.1 (1986), 195–196. 

4 Jewett, Romans, 157. Jewett describes the whole of Romans 1:18–23 as a 
“rhetorical tour de force” (148). 

5 “ἐπι contains a hostile element while πãσαν rules out any exceptions. To the 
intensity of the judgment corresponds the totality of the world which stands under 
it, so that the statement about Gentiles applies to the heathen nature of mankind as 
such, and hence implies the guilty Jew as well.” Ernst Käsemann, Commentary on 
Romans, trans. Geoffrey W. Bromily Grand Rapids: Eerdmans, 1980, 38. 

6 Käsemann, Romans, 48. 
7 Käsemann, Romans, 33, bracketed reference added.  
8 On the use of the term χρῆσις for sexual activity, see Brooten, Love between 

Women, 245; cf. Joseph A. Marchal, “The Usefulness of Onesimus: The Sexual Use 
of Slaves and Paul’s Letter to Philemon,” JBL 130.4 (2011), 749–754, on the “use” of 
slaves in antiquity. 



 

  

Romans 1:26 has received much attention because it is 
possibly the only clear reference to, and condemnation of, 
female homoerotic activity in the biblical texts. However, 
female homoerotic activity is not explicitly mentioned in 
the passage; rather, this specific interpretation rests solely 
on the content of the subsequent verse (v. 27), in which 
Paul describes male homoerotic activity in the context of 
condemning it.9 

 
The Grammatical Use of ὁμοίως 

This problem, namely, the lack of any mention of female 
homoeroticism in v. 26, is usually met with the evocation of ὁμοίως 
in v. 27: 
 

26 For this reason God gave them up to degrading passions. 
Their women exchanged natural intercourse for unnatural, 
27And in the same way [ὁμοίως]10 also the men, giving up 
natural intercourse with women, were consumed with 
passion for one another. Men committed shameless acts 
with men and received in their own persons the due 
penalty for their error. 
 

Under this interpretive strategy, it is understood that the term 
ὁμοίως allows the interpreter to read back into v. 26 what is so 
clearly noted in v. 27, namely, male homoeroticism. It is assumed, 
then, that since females are the subject of v. 26, that female 
homoeroticism is the issue of v. 26.  

James Miller has opposed finding v. 26 referring to female 
homoeroticism.11 Ὁμοίως might simply mean that both the women 
and the men under consideration were sexually deviant, but in 
differing ways. Bernadette Brooten has countered Miller’s position, 
stating, “I argue that ‘unnatural intercourse’ refers specifically to 

 
9 Jamie A. Banister, “Ὁμοίως and the Use of Parallelism in Romans 1:26–27,” JBL 

128.3 (2009), 569, who further notes that this position is also taken by Cranfield in 
his commentary on Romans (569 n. 1; see Cranfield, Romans, 1:125), as well as 
Brooten, whose position has been noted above.  

10 All references to the Greek text of the New Testament are from Nestle–Aland, 
Novum Testamentum Graece, 28th rev. ed., ed. Barbara Aland, Kurt Aland, Johannes 
Karavidopoulos, Carlo M. Martini, and Bruce M. Metzger in cooperation with the 
Institute for New Testament Textual Research (Münster/Westphalia: Deutsche 
Bibelgesellschaft, Stuttgart, 2012). 

11 Miller, “Practices,” 1–2, 8. 



 

 

sexual relations between women, because (1) the ‘likewise’ (homoiōs) 
of Rom 1:27 serves to specify the meaning of Rom l: 26; and (2) other 
ancient sources depict sexual relations between women as 
unnatural (Plato, Seneca the Elder, Martial, Ovid, Ptolemy, 
Artemidoros, probably Dorotheos of Sidon).”12 Point #2, however, 
assumes the conclusion in a premise, and thus it would appear that 
this one word, ὁμοίως, is the primary evidence given by Brooten 
that substantiates her view on the nature of the activity in verse 26.13 
On this point, she is not alone.14 

Jamie Banister’s article has notably challenged the 
hermeneutical strategy of reading back v. 27 into v. 26 via the term 
ὁμοίως. Addressing every New Testament passage involving 
ὁμοίως, and also noting various uses of ὁμοίως in the LXX, Philo, 
Josephus and the Apostolic Fathers, she has demonstrated that this 
reading-back approach is never demanded by the NT texts, and at 
times would be detrimental to proper interpretation.15 While in a 
number of the cases the antecedent clause dictated the meaning of 
the subsequent ὁμοίως clause, the reverse was not the case: “The 
result is that, of the twenty-eight eligible [NT] passages for 
consideration, in twenty-five (89 percent) it would be impossible or 
illogical to use the ὁμοίως clause to interpret its antecedent 
clause.”16 Of the three passages remaining for consideration,17 
Banister finds no instance in each case of the ὁμοίως clause 
determining meaning in the antecedent clauses.  

Thus it stands that the modern interpretive assumption in 
finding female homoeroticism in v. 26 is simply not a 
rhetorical/grammatical approach utilized by the ancient authors. It 
is a weak inference (warrant) in interpreting Romans 1:26–27. 
Indeed, it is virtually unwarranted. Thus, the “unnatural” sexual 

 
12 Brooten, Love between Women, 248–250. 
13 Cf. also Brooten, Love between Women, 253-254. 
14 Though my position on Romans 1:26–27 differs from Brooten’s, her significant 

work on this passage is invaluable, to the point that any study of this passage must 
consult her work. 

15 A notable summary is found at Banister, “Ὁμοίως,” 588, wherein it is found 
that, in “89 percent of the twenty–eight other independent GNT passages in which 
ὁμοίως is used, it would be either impossible or illogical to attempt to use any part 
of the homoiōs clause to interpret the antecedent clause.” 

16 Banister, “Ὁμοίως,” 582.  
17 Luke 17:28, John 6:11 and Jude 8 (Banister, “Ὁμοίως,” 582). 



 

  

action of the women remains unidentified.18 However, there is a well-
known legend in ancient Jewish literary history that involves 
unnatural sexual activity on the part of certain women. Indeed, two 
of Banister’s three remaining passages concern interests of this 
paper, namely, passages involving the Watchers-Flood and Sodom 
judgments. The place of ὁμοίως will be reconsidered later in the 
paper. 
 
Male Homoerotic Activity Singled out in Verse 27 

Beyond the initial hermeneutical difficulty of finding female 
homoeroticism in verse 26 is why male same-sex sexual activity 
should be so singled out for judgment in verse 27, and in such 
language:  

 
Here we have the most egregious instance Paul can find to 
demonstrate his thesis about human distortion, the arena 
of sexual perversity that created wide revulsion in the 
Jewish and early Christian communities of his time. . . . 
The depiction of a particularly unpopular example for the 
sake of an effective argument leads Paul to highly 
prejudicial language, particularly to the modern ear.19 
 
Yet Hays notes, referencing Furnish, Käsemann, and 

Cranfield, that “Romans 1 is neither a general discussion of sexual 
ethics nor an explicitly prescriptive admonition about the sexual 
behavior appropriate for Christians.”20 Indeed, he asks, “Why does 
Paul introduce the reference to homosexual behavior in Rom 1:26–
27? If he is not giving moral instruction to his readers, why does the 
topic arise at all?”21 Indeed, and Hays offers his interpretation:  “The 

 
18 Others have hypothesized certain non-homosexual activities that the women 

might have been involved with, such as, e.g., Miller, “Practices,” 8–11. They are in 
the interpretive minority, and the issue still stands that the activity of the women is 
not stated in v. 26. 

19 Jewett, Romans, 173.  
20 Hays, “Relations,” 187. 
21 Hays, “Relations,” 187–188. So Fitzmyer also asks (Romans, 275), and he gives a 

two–part answer (275–276): (1) Corinth’s reputation and (2) according to his 
understanding of Paul’s view, homosexual behavior as a result of idolatry. Both 
explanations press logic. He cites T. Naph. 3:2–4 (which shall be covered in this 
paper), but mistakenly interprets the reference to Sodom as meaning that, logically, 
Sodomite behavior (not described in T. Naph.) is the result of idolatry. Fitzmyer 
does not include v. 5, which refers to the Watchers, which is part of the argument 



 

 

‘exchange’ of truth for a lie to which Paul refers in Rom 1:18–25 is a 
mythico-historical event in which the whole pagan world is 
implicated.”22 And yet, Hays identifies no particular mythico-
historical event, no punctiliar occurrence. He continues: 

 
In the same way, the charge that these fallen humans have “exchanged 
natural relations for unnatural” means nothing more nor less than that 
human beings, created for heterosexual companionship as the Genesis 
story bears witness, have distorted even so basic a truth as their sexual 
identity by rejecting the male and female roles which are “naturally” 
theirs in God's created order.23  
 

And yet, this is not the experience of most humans. How 
does a minority account for a universal charge? There is something 
askew in modern interpretations of Paul’s message. Rather, a 
particular “mythico-historical event” must be identified. And there is 
a mythico-historical event that involves judgment of the whole 
world and will soon be covered in this paper. 
 
The Shift to Past Tense: Looking to Past Events 
The shift from the present to the aorist tense at Romans 1:21 takes 
the audience into the past: “The shift from present tense verbs in vv. 
18–20 to aorist verbs in vv. 21–23 signals a turn to the 
representatives of an archaic past who turned away from the truth 
and imposed a grim future on their descendants.”24 Indeed, a stated 
third person “they” and “them” become the subjects in vv. 19–28.25 
This shift in tense and referencing what appears to be a specific 
group is critical to understanding the overall passage. It will be 
shown that the past tense takes the audience to ancient times, to the 
stories of old. 
 
 

 
of T. Naph., and has nothing to do with homosexual behavior. 

22 Hays, “Relations,” 200, italics added. 
23 Hays, “Relations”, 200. 
24 Jewett, Romans, 156, though the shift can be detected as early as v. 19 with 

ἐφανέρωσεν (“For God manifested [it] to them”).                                                                                                                                                      
25 Forms of ἀutός (“them” and “their”), together, occur 14 times in vv. 19–28, as 

well as third person plural verbs (on the latter, cf. Calvin Porter, “Romans 1.18–32: 
Its Role in the Developing Argument,” NTS 40 [1994], 219). The tone is not an 
abstract discourse on people in general, but the interaction (or lack thereof) 
between God and “them” points to something more specific. 



 

  

The Apocalyptic Background of the General Context (Romans 1:18–32) 
As this paper seeks to offer a better general explanation of 

Romans 1:26–27 than the status quo, the general setting of the text 
should be noted. Romans 1:26–27 is part of a well-defined passage 
influenced by apocalyptic rhetoric (Romans 1:18–32), beginning 
with a double revelation given in vv. 17–18:  

 
16 For I am not ashamed of the gospel; it is the power of God for 
salvation to everyone who has faith, to the Jew first and also to 
the Greek. 17 For in it the righteousness of God is revealed 
[ἀποκαλύπτεται] through faith for faith; as it is written, “The one 
who is righteous will live by faith.” 18 For the wrath of God is 
revealed [ἀποκαλύπτεται] from heaven against all ungodliness 
and wickedness of those who by their wickedness suppress the 
truth.  
 
Concerning 1:17, Käsemann writes, “Even if άποκαλὐπτειν 

does not necessarily have an ‘apocalyptic’ sense, in this context that 
seems most natural.” Indeed, “the antithesis between the 
righteousness which reveals itself in the gospel and the wrath which 
discloses itself ἀπ’ οὐρανοῦ in the stereotyped phraseology of 
Judaism and primitive Christianity . . . show that the apocalyptic 
view is also held by Paul.”26 However, apocalyptic in Romans 1:18–
32 is carefully utilized, as, in all of Romans 1:18–32, there is no 
mention of “sin” (ἁμαρτία), “law” (νόμος), or “Gentiles.”27 It is not 
an “us vs. them” statement. It is a statement about humanity, and 
from v. 21 on, a statement about humanity past. It is a rather grand 
statement regarding human depravity and God’s action against 
such.  

But Paul’s apocalyptic indictment is multifaceted. Paul is not 
only critical of sexual deviance in Romans 1:18–32 (vv. 24, 26, 27). 
He also finds fault in humanity for deterioration of cognition (vv. 
21, 22, 28) and for idol worship (vv. 23, 25), shunning knowledge of 
God manifested via the creation (vv. 19–21, 25), all of which are 
connected with sexual deviance; cf. Wisdom 14:12: “For the idea of 
making idols was the beginning of fornication, and the invention of 
them was the corruption of life.” The cognitive decline in Romans 1 

 
26 Käsemann, Romans, 38. For this passage, Käsemann (37) references 1 Enoch 

91:7. 
27 No “Gentiles”; cf. Brooten, Love between Women, 205; contra Käsemann, Romans, 

33. 



 

 

is stated as an indictment, in that God is revealed, is made manifest, 
through a consideration of the creation (vv.19–20). These associated 
areas of human depravity are important for locating Romans 1:26–
27 within its rhetorical tradition, which will be discussed below. 
 

An Alternative Understanding of Romans 1:26–27 
 

Returning to 1:18, the section (vv. 18–32) leads with an 
apocalyptic pronouncement: “For the wrath of God is revealed from 
heaven against all ungodliness and wickedness of those who by 
their wickedness suppress the truth.” Brooten asks an important 
question concerning the language of Romans 1:18: 
 

How is God’s wrath revealed from heaven? There has 
been no earthly catastrophe, such as a devastating 
earthquake or the destruction of a city or enslavement of a 
people that might be called a sign of God’s wrath. Paul 
may be working within the framework of the Jewish 
apocalyptic movement, which speculated about the 
coming wrath of God. A more plausible explanation, 
however, is that God’s wrath is revealed through the 
human behavior described in vv. 24–32. This would mean 
that God’s handing idolaters over to wretched deeds is the 
revelation of God’s wrath against those who suppress the 
truth.28 
 
Brooten here well notes what we should expect from Paul’s 

apocalyptic language. This paper argues that Paul, in fact, is 
referencing a (super)natural catastrophe and the destruction of a 
city, for Romans 1:26–27 is an apocalyptic recollection motif 
involving the antediluvian world and the Flood on the one hand (v. 
26), and Sodom and its destruction on the other (v. 27). Both the 
antediluvian world and the Cities of the Plain were judged from 
heaven, both spiritually and literally. These stories are recounted in 
Genesis 6 and Genesis 19, respectively. The primary actors in 
Genesis 6 are angelic beings and women, and the primary actors in 
Genesis 19 are angelic beings and men, and as will be shown 
presently, when the universal destruction of wicked humanity is the 

 
28 Brooten, Love between Women, 221, italics added. Käsemann also suggests, “Our 

starting point should be that the manifestation of this wrath is described in vv. 
24ff.” (Romans, 37). 



 

  

issue, these two particular biblical events are often provided as 
examples.  

Beyond recognizing the events referenced in vv. 26–27, a 
rhetorical pattern does exist to locate the concepts in these verses, 
and that context involves apocalyptic and/or sapiential 
conceptualization and indictment that highlights human sexual 
deviance, cognitive deteriorationmisdirection, and idolatry. At 
times, one might also find a catalogue of vices (vv. 29–31). Indeed, 
this pattern is known to interpreters of Romans 1, as comparisons 
with Wisdom 12–14 are often presented (e.g., Sanday and 
Headlam’s well-known chart comparing particular similarities, esp. 
with Wis 13–14).29 
 
The Antediluvian World Judgment and Sodom Judgment as a Joint 
Rhetorical Topos 

A strong tradition exists in ancient Jewish and Christian 
literature wherein the judgment stories of Genesis 6 and 19 are often 
joined as dual rhetorical examples of God’s judgment. This tradition 
is well presented by, inter alia, Lührmann in his notable work on 
Q,30 who writes,  

 
[T]here is a fixed tradition of the connection of the Flood—
sometimes as the judgment of the fallen Angels – and the 
destruction of Sodom; both are primarily understood as 
examples of the punishment of the ungodly, and only 
secondarily, but then never without the first meaning 
present, as examples of the salvation of the godly.31 
 

This paper will note examples of this tradition, and will compare 
elements of Romans 1:18–32 in order to demonstrate how well 
Romans 1:26–27 can be understood as participating in this 

 
29 Sanday, William, and Arthur Headlam, A Critical and Exegetical Commentary on 

the Epistle to the Romans, ICC (New York: Scribner’s, 1902, 1968), 51–52. 
30 Dieter Lührmann, “Exkurs: Noah und Lot (Lk 17,26–29),” in Die Redaktion der 

Logienquelle, WMANT 33 (Neukirchener Verlag, 1969), 75–83. This “common 
tradition” is briefly noted by Neyrey, who writes, “In varying ways, each 
document cites a list of examples from the Pentateuch, always in the same order in 
which they occur in the Scriptures, but differing in function.” Jerome H. Neyrey, 2 
Peter, Jude: A New Translation with Introduction and Commentary, AB 37 (New York: 
Doubleday, 1993), 59. 

31 Lührmann, Redaktion, 82 (my translation). 



 

 

tradition.32  
 

Foundational Texts 
 

The foundation of the double tradition is two passages from 
Genesis and the expansion of Genesis’ antediluvian story in 1 
Enoch, and these will now be recounted, with particular 
LXX/Greek expressions given in brackets. 
 
Genesis 6:1–4: The judgment of the antediluvian world 

 
When people began to multiply on the face of the ground, 
and daughters [θυγατέρες] were born to them, the sons of 
God [οἱ υἱοὶ τοῦ θεοῦ] saw that they [τὰς θυγατέρας τῶν 
ἀνθρώπων] were fair; and they took wives [γυναῖκας] for 
themselves of all that they chose. Then the LORD said, 
“My spirit shall not abide in mortals forever, for they are 
flesh; their days shall be one hundred twenty years.” The 
Nephilim [γίγαντες] were on the earth in those days—and 
also afterward33—when the sons of God went in to the 
daughters of humans, who bore children to them. These 
were the heroes [γίγαντες] that were of old, warriors of 
renown.  
 
Where the critical edition of the Septuagint34 (LXX) reads 

“sons of God,” some other ancient variations of the LXX,35 as well as 
other 
ancient sources utilizing a Greek text of Genesis 6, read “angels,”36 

 
32 A heuristic approach that helps in determining intentional similarity when 

comparing texts can be found in Dennis R. MacDonald’s work on mimesis in the 
New Testament. This approach involves assessing seven important criteria, 
namely, “accessibility” (including popularity of the text under consideration), 
“analogy” (the text’s use by others), “density” (number of parallels), “sequence,” 
“distinctive traits,” and “interpretability” (Does the New Testament Imitate Homer? 
Four Cases from the Acts of the Apostles [New Haven: Yale University Press, 2003], 2–
6). 

33 See Ronald S. Hendel, “When the Sons of God Cavorted with the Daughters of 
Men,” in Understanding the Dead Sea Scrolls: A Reader from the Biblical Archaeology 
Review, ed. Hershel Shanks (New York: Vintage, 1993), 173. 

34 All citations of the Septuagint (LXX) are from Septuaginta, Alfred Rahlfs, ed., 
2nd rev. ed., Robert Hanhart, ed. (Stuttgart: Deutsche Bibelgesellschaft, 2006). 

35 E.g., Codex Alexandrinus. 
36 E.g., Philo, De gigantibus, 6. 



 

  

and the consensus of interpreters is that angelic beings are involved. 
The LXX notes that these angelic “sons of God”37 married the 
daughters of humans, resulting in (implied) offspring labeled 
“giants” in Greek (the nephilim in Hebrew), and this is the tradition 
known in the first century CE. The mixing of women and angelic 
beings is usually understood as contributing to the chaos that 
eventually resulted in the judgment of the Flood.38 
 
1 Enoch: Expansion of the Genesis Story 

For first century CE studies, the antediluvian world as 
communicated in 1 Enoch is essential. 39  This paper focuses on an 
early component of that work, namely, The Book of the Watchers (= 
1 En. 1–36), especially chapters 1–19,40 wherein “the Flood [is] a 
precursor to the judgment of human sinners” (esp. 1 En. 10–11).”41 1 

 
37 Nephilim (נפילים), which in Hebrew means “the fallen ones”; see Peter W. 

Coxon, “Nephilim,” DDD, 618–620. 
38 Hendel notes the mythic-literary connection between the story of the union of 

angels and women, and the ensuing flood: “Where, then, did Gen 6:1–4 come 
from? I submit that the story of the mingling of gods and mortals and the 
procreation of the demigods was originally connected to the flood narrative and 
functioned as its motivation. The Yahwist detached the story of the demigods from 
the myth of the deluge in order to preface the flood with a more purely ethical 
motive: Yahweh's anger at the evil behavior of humanity. This would explain why 
Gen 6:1–4 directly precedes the flood narrative, and, simultaneously, why it is 
unconnected from its context.” Ronald S. Hendel, “Of Demigods and the Deluge: 
Toward an Interpretation of Genesis 6:1–4,” JBL 106 (1987):16–17. 

39 Parts dating to as early as fourth century BCE (Frank Moore Cross, “Light on 
the Bible from the Deas Sea Caves,” in Understanding the Dead Sea Scrolls: A Reader 
from the Biblical Archaeology Review, ed. Hershel Shanks [New York: Vintage, 1993], 
164).  

40 1 Enoch 6–11 is thought to be the most ancient level, based on its third person 
narrative (Annette Yoshiko Reed, Fallen Angels and the History of Judaism and 
Christianity: The Reception of Enochic Literature [Cambridge: Cambridge University 
Press, 2005], 25), but by New Testament times, all but perhaps the Similitudes 
(chapters 37–71) were available in redacted form. Seven copies of the Book of the 
Watchers were found at Qumran (George W. E. Nickelsburg, 1 Enoch 1: A 
Commentary on the Book of 1 Enoch, Chapters 1–36; 81–108 [Hermeneia. Minneapolis: 
Fortress Press, 2001], 9–10). Aside from the passages quoted in full in this paper, 
the incident is also mentioned in Jub. 4:15 and Bar 3:26–28. Black would limit the 
Book of the Watchers to just chaps. 1–16, and there is little doubt that a real shift 
occurs with chapter 17 (Matthew Black, The Book of Enoch or I Enoch: A New English 
Edition, SVTP [Leiden: Brill, 1985], 10). 

41 Reed, Fallen Angels, 72. 



 

 

Enoch was a popular work during the Second Temple period, based 
on seven significant fragments recovered at Qumran,42 and the 
Greek fragments among Christians.43 In 1 Enoch, the angelic beings 
who took human wives are often referred to as “Watchers” (Greek 
ἐγρήγοροι), and sometimes “the sons of heaven,” even “holy 
watchers” (1 En. 15:9), and sometimes merely “angels.”44 The 
following is a representative account given in 1 Enoch (Greek text in 
brackets):45 

 

6:1In those days, when the children of man had multiplied, 
it happened that there were born unto them handsome 
and beautiful daughters [θυγατέρες]. 6:2And the angels, the 
children of heaven [οἱ ἄγγελοι υἱοὶ (sons) οὐρανοῦ], saw 
them and desired [ἐπεθύμησαν] them; and they said to one 
another, “Come, let us choose wives for ourselves from 
among the daughters of man and beget us children. . . . 
7:1And they took wives unto themselves, and everyone 
(respectively) chose one woman for himself, and they 
began to go unto them [and became defiled by them 
(μιαίνεσθαι)].46 And they taught them magical medicine, 
incantations, the cutting of roots, and taught them (about) 
plants. 7:2And the women became pregnant and gave birth 
to great giants [γίγαντας μεγάλους] whose heights were 
three hundred cubits. 7:3These (giants) consumed the 
produce of all the people until the people detested feeding 

 
42 Florentino García Martínez, The Dead Sea Scrolls Translated: The Qumran Texts in 

English. 2nd ed. (Leiden: Brill; Grand Rapids: Eerdmans, 1996), 246–259. Also found 
were 5 fragments of the Book of Giants (ibid., 260–262) and four fragments of the 
Book of Noah (ibid., 263–264). Nickelsburg puts the number as eleven copies of 1 
Enoch represented at Qumran. The Dead Sea Scrolls discovery indicates that the 
original language of the Book of the Watchers is Aramaic. 

43 Reed, Fallen Angels, 7. There are two important Greek texts that exist for the 
Book of the Watchers: (1) the Akhmim Manuscript (Codex Panopolitanus), 
covering chaps. 1:1–32:6a, dated to the 5th–6th centuries CE; and (2) excerpts 
contained in George Syncellus’ Chronographia, written in the 9th century CE 
(Nickelsburg, 1 Enoch 1, 12). 

44 Cf. Nickelsburg’s excursus on the Watchers in his commentary (1 Enoch 1, 140–
141). A notable variant description is in the Akhmim MS, wherein the Watchers are 
called “Titans” (1 En. 9:9). 

45 The Greek text of 1 Enoch utilized, unless otherwise indicated, is from 
Matthew Black, ed., Apocalypsis Henochi Graece, PVTG 3 (Leiden: Brill, 1970). 

46 The bracketed material is demanded by the Greek, and thus is here inserted 
and translated. 



 

  

them. 7:4So the giants turned against (the people) in order 
to eat them. . . . 8:1And Azaz’el taught the people (the art 
of) making swords and knives, and shields, and 
breastplates; and he showed to their chosen ones bracelets, 
decorations, . . . beautifying of the eyelids, all kinds of 
precious stones, . . . 8:2And there were many wicked 
[ἀσέβεια] ones and they committed adultery [ἐπόρνευσαν] 
and erred [ἀπεπλανήθησαν], and all their conduct became 
corrupt. . . . 8:4And (the people) cried and their voice 
reached unto heaven. (1 En. 6:1–2; 7:1–6; 8:1–2, 4; trans. 
Issac, OT Pseudepigrapha 1:15–16, bracketed material 
added) 
 

The following is also indicative (God speaking, via Enoch, to the 
Watchers): 

 
For what reason have you abandoned the high, holy, and 
eternal heaven; and slept with women [γυναικῶν] and 
defiled [ἐμιάνθητε] yourselves with the daughters of the 
people, taking wives, acting like the children of the earth, 
and begetting giant sons [υἱοὺς γίγαντας]? (1 En. 15:3, 
ibid., bracketed material added) 
 

Reed has well noted that 1 Enoch adds an important element to the 
antediluvian story, namely, the communication of secret knowledge 
to humans by the angelic beings.47 She writes, “The motif of illicit 
angelic instruction is central to the Book of the Watchers, shaping its 
unique approach to issues such as the origins of evil and the limits 
of human knowledge”48 She finds a schema of “sex, sin and 
instruction,” or even “sexual impurity, knowledge and violence.”49 
 
Genesis 19: Lot at Sodom50 

 

1 The two angels [ἄγγελοι] came to Sodom in the evening, 
and Lot was sitting in the gateway of Sodom. When Lot 
saw them, he rose to meet them, and bowed down with 
his face to the ground. 2 He said, “Please, my lords, turn 
aside to your servant’s house and spend the night, and 

 
47 Reed titles one of her sections “Sex, sin and instruction in 1 En. 6–11” (p. 27). 
48 Reed, Fallen Angels, 6. 
49 See her headings at pp. 27 and 30. 
50 Sodom is mentioned 36 times in the Bible, 16 times alone. It was one of the Five 

Cities of the Plain. 



 

 

wash your feet; then you can rise early and go on your 
way.” They said, “No; we will spend the night in the 
square.” 3 But he urged them strongly; so they turned 
aside to him and entered his house; and he made them a 
feast, and baked unleavened bread, and they ate. 4 But 
before they lay down [κοιμηθῆναι], the men of the city, the 
men of Sodom, both young and old, all the people to the 
last man, surrounded the house; 5 and they called to Lot, 
“Where are the men [οἱ ἄνδρες] who came to you tonight? 
Bring them out to us, so that we may know them 
[συγγενώμεθα].” 6 Lot went out of the door to the men, 
shut the door after him, 7 and said, “I beg you, my 
brothers, do not act so wickedly [μὴ 
πονηρεύσησθε]. 8 Look, I have two daughters [θυγατέρες] 
who have not known a man; let me bring them out to you, 
and do to them as you please [καὶ χρήσασθε51 αὐταῖς]; only 
do nothing [wicked] to these men [μὴ ποιήσητε μηδὲν 
ἄδικον], for they have come under the shelter of my 
roof.” 9 But they replied, “Stand back!” And they said, 
“This fellow came here as an alien, and he would play the 
judge [μὴ καὶ κρίσιν κρίνειν?]! Now we will deal worse 
[κακώσομεν] with you than with them.” Then they pressed 
hard against the man Lot, and came near the door to break 
it down. 10 But the men inside reached out their hands and 
brought Lot into the house with them, and shut the 
door. 11 And they struck with blindness [ἐπάταξαν 
ἀορασίᾳ] the men who were at the door of the house, both 
small and great [ἀπὸ μικροῦ ἕως μεγάλου], so that they 
were unable to find the door. 
12 Then the men said to Lot, “Have you anyone else here? 
Sons-in-law, sons, daughters, or anyone you have in the 
city—bring them out of the place. 13 For we are about to 
destroy [ἀπόλλυμεν] this place, because the outcry [ἡ 
κραυγὴ] against its people has become great before 
the LORD, and the LORD has sent us to destroy [ἀπέστειλεν] 
it.”. . .  24 Then the LORD rained [ἔβρεξεν] on Sodom and 
Gomorrah sulfur and fire from the LORD out of heaven [ἐκ 
τοῦ οὐρανοῦ]; 25 and he overthrew those cities, and all 
[πᾶσαν] the Plain, and all [πάντας] the inhabitants of the 
cities, and [all πάντα] what grew on the ground. 26 But 
Lot’s wife, behind him, looked back, and she became a 

 
51 Cf. Romans 1:26 (χρῆσιν) and v. 27 (χρῆσιν). 



 

  

pillar of salt.52  

 
As with the antediluvian story, angelic beings are involved. 

2 Peter 2 and Jude emphasize that the great offense was not 
honoring the angelic beings. As to judgment, Philo considered the 
activity of Sodom to be something with universal repercussions, 
that they were “corrupting in this way the whole race of man, as far as 
depended on them” (Abr. 136 [Yonge], italics added).  
 

Comparative Passages Involving the Dual-judgment Topos 
 

This paper will now begin to review certain biblical and 
extrabiblical passages that incorporate the rhetorical use of the 
Antediluvian-Flood and Sodom stories. Comparisons with the text 
of Romans 1:18–32 will be made along the way, forming a 
cumulative argument for interpreting Romans 1:26–27 along the 
lines of the two exemplar universal judgment stories. For initial 
comparative purposes, an extended portion of Romans 1 is now 
given. 
 
Romans 1:24–27 
 

24 Therefore God gave them up [παρέδωκεν] in the lusts 
[ἐπιθυμίαις] of their hearts to impurity, to the degrading of 
their bodies among themselves, 25because they exchanged 
[μετήλλαξαν] the truth about God for a lie and worshiped 
and served the creature rather than the Creator, who is 
blessed forever! Amen. 
26 For this reason God gave them up [παρέδωκεν] to 
degrading passions [πάθη ἀτιμίας]. Their women [θήλειαι 
αὐτῶν, “their females”] exchanged [μετήλλαξαν] natural 
intercourse [φυσικὴν χρῆσιν] for unnatural [παρὰ φύσιν, 
“against nature”].53 27 And in the same way [ὁμοίως] also 
the men [ἄρσενες, “males”], giving up [ἀφέντες] natural 
intercourse with women [τὴν φυσικὴν χρῆσιν τῆς θηλείας], 
were consumed with passion for one another. Men 
committed shameless acts with men and received 
[ἀπολαμβάνοντες] in their own persons the due penalty 

 
52 More on Sodom: Ezek 16:49–50; Zeph 2:9. 
53 On the expression παρὰ φύσιν and its complexity in interpretation, see Hays, 

“Relations Natural and Unnatural,” 197–199. 



 

 

[ἀντιμισθίαν] for their error [πλάνης54]. 
 
Jude 5–7 
 

5 Now I desire to remind you, though you are fully 
informed, that the Lord, who once for all saved a people 
out of the land of Egypt, afterward destroyed [ἀπώλεσεν] 
those who did not believe. 6 And the angels [ἀγγέλους] 
who did not keep their own position, but left their proper 
dwelling, he has kept in eternal chains in deepest darkness 
for the judgment of the great day. 7 Likewise [ώς], Sodom 
and Gomorrah and the surrounding cities, which, in the 
same manner as [τὸν ὅμοιον τρόπον]55 they, indulged in 
sexual immorality [ἐκπορνεύσασαι] and pursued 
unnatural lust [σαρκὸς ἑτέρας, “other flesh”], serve as an 
example by undergoing a punishment of eternal fire.  
8 Yet in the same way [ὁμοίως] these dreamers also defile 
[μιαίνουσιν] the flesh, reject authority, and slander the 
glorious ones. . . . 10 But these people slander whatever 
they do not understand, and they are destroyed by those 
things that, like irrational animals, they know by 
instinct. 11 Woe to them! For they go the way of Cain, and 
abandon themselves to Balaam’s error [πλάνῃ] for the sake 
of gain [μισθοῦ], and perish in Korah’s rebellion. 
 
Here in Jude the two Genesis judgment events are linked. 

Important terms to note in this passage are ὁμοίως /ὅμοιος, the 
former found in Romans 1:27. Also noteworthy is the term 
μιαίνουσιν (“they defile”), a rare verb in the NT, found also in 1 
Enoch 15:3,4.56 Here it is used of humans; in 1 Enoch it is used of the 
Watchers. The nominal form of the word is found in 2 Peter’s 
account of the antediluvian world, which will be covered below.57 

Reflecting on the rhetoric of the passage, Reed writes, “Jude 
assumes that his audience knows the story of the Watchers’ sins and 

 
54 Πλάνη is found in the judgment passages in Jude and 2 Peter (2 Peter 2:18; 

Jude 11). 
55 The expression is an adverbial accusative (and solecism). See BDF § 160; 

BAGD, 827: “In the same way.” 
56 Though the term μιαίνουσιν receives its own section in his commentary (2 

Peter, Jude, 67–68), Neyrey makes no reference to 1 Enoch concerning this term. 
57 Cf. μιαίνεσθαι (1 En. 7:1, cited above), μιασμοῦ (2 Pet 2:10), μιάσματα (2 Pet 

2:20), and μιαίνουσιν (Jude 1:8). 
 



 

  

punishment, and he cites aspects of the angelic descent myth drawn 
from 1 En. 6–16 (BW), while alluding in no way to Gen 6:1–4.”58 
Indeed, 1 Enoch is invoked in verse 14, and these two ancient 
stories, along with the account of the Exodus generation, constitute 
“exemplars of the punished wicked.”59 Neyrey understands Jude’s 
use of these two judgment stories as participating in a “common 
tradition.” In his commentary on Jude’s use of the “tradition,” he 
writes: 
 

In varying ways, each document [exhibiting the tradition] 
cites a list of examples from the Pentateuch, always in the 
same order in which they occur in the Scriptures, but 
differing in function (Bauckham, Jude, 1 Peter, 46). The 
Damascus Document and T. Naphtali both warn against 
straying from the tradition, whereas 3 Macc. cites these 
examples against those who profane the temple; the 
Mishnah simply lists those “who will have no share in the 
world to come.” Jude is not dependent on any one of these 
documents, but reflects the common tradition which he 
redacts for his own purposes.60 
 

Further reflecting on ὁμοίως in the Jude passage (v. 8), Banister 
notes that ὁμοίως here is not essential in understanding the 
antecedent clause, and “the passage could also be understood as 
containing three separate, albeit similar, examples of various groups 
of beings who indulged in sexually immoral activity.”61 Yes, yet 
beyond this, what should be further noted about the Jude passage is 
the use of τόν ὅμοιον τρόπον in Jude 7, which is functionally 
equivalent to ὁμοίως in linking the two judgments, especially in 
conjunction with the preceding ὡς (“Likewise”). 
 
2 Peter 2:4–10 
 

4 For if God did not spare [οὐκ ἐφείσατο] the angels 
[ἀγγέλων] when they sinned, but cast them into hell 
[ζόφου ταρταρὠσας] and committed [παρέδωκεν] them to 
chains of deepest darkness to be kept until the 

 
58 Reed, Fallen Angels, 106. 
59 Reed, Fallen Angels, 104. 
60 Neyrey, 2 Peter, Jude, 59–60. The only correction to be made here is that T. 

Naph. has the order of the two stories reversed. 
61 Banister, “Ὁμοίως,” 583–584. 



 

 

judgment; 5 and if he did not spare the ancient world, even 
though he saved Noah, a herald of righteousness, with 
seven others, when he brought a flood on a world of the 
ungodly [ἀσεβῶν]; 6 and if by turning the cities of Sodom 
and Gomorrah to ashes he condemned them to 
extinction and made them an example of what is coming 
to the ungodly [ἀσεβεῖν]; 7 and if he rescued Lot, a 
righteous man greatly distressed by the licentiousness of 
the lawless 8 (for that righteous man, living among them 
day after day, was tormented in his righteous soul by their 
lawless deeds that he saw and heard), 9 then the Lord 
knows how to rescue the godly from trial, and to keep the 
unrighteous under punishment until the day of 
judgment 10 —especially those who indulge their flesh in 
depraved lust [ἐπιθυμίᾳ μιασμοῦ], and who despise 
authority. Bold and willful, they are not afraid to slander 
the glorious ones. 

 
Though 2 Peter is often thought dependent on Jude, 2 Peter 

expands the complexity of the two-judgment rhetorical motif. 
Interestingly, Reed observes that “2 Peter thus draws an even closer 
connection between the Watchers and the Sodomites, presenting 
them as twin paradigms of the sexually impure. . . . In this case, 
what proves significant is that 2 Peter assumes this knowledge on 
the part of his audience, implying but not explaining what these 
angels share with the inhabitants of Sodom.”62 Lexically of interest 
are the two terms comprising the expression ἐπιθυμίᾳ μιασμοῦ in v. 
10, which are found as verbs in 1 Enoch 15:3, 4, and the former 
draws Romans 1 into the interpretive network. 63 

While this passage is often thought to be derived from Jude, 
significant differences must be noted, as the author of 2 Peter has 
adapted the tradition for his own purposes. Ὁμοίως is absent, and 
the author has jettisoned the prophet Enoch and the disobedient 
Children of Israel example. The passage incorporates the punitive 

 
62 Reed, “Fallen Angels,” 107. 
63 Cf. ἐπιθυμίαις (Rom 1:24), ἐπιθυμίᾳ (2 Pet 2:10), ἐπεθυμήσατε (1 En. 15:4, 

quoted above); ἐπεθύμησαν  (1 En. 6:2, quoted above), from noun ἐπιθυμία and 
verb ἐπιθυμέω. For μιασμός; cf. μιασμοῦ (2 Pet 2:10), μιάσματα (2 Pet 2:20), 
μιαίνουσιν (Jude 1:8) ἐμιάνθητε (1 En. 15:3, 4, partially quoted above), and 
μιαίνεσθαι (1 En. 7:1, quoted above), from noun μίασμα and verb μιαίνω (LSJ: 
aorist ἐμιάνθην). 

http://www.perseus.tufts.edu/hopper/morph?l=e%29mia%2Fnqhn&la=greek&can=e%29mia%2Fnqhn0&prior=mianqh/somai


 

  

language found verbatim in Sirach 16:7–9 (to be examined below).64 
The language concerning improper sexual activity remains for the 
Sodom example, and also appears in the restatement of the 
antediluvian situation in chapter 3 of 2 Peter, playing on a “water 
and fire” judgment theme: 
 

3 First of all you must understand this, that in the last days 
scoffers will come, scoffing and indulging their own 
lusts [ἐπιθυμίας] 4 and saying, “Where is the promise of his 
coming? For ever since our ancestors died, all things 
continue as they were from the beginning of 
creation!” 5 They deliberately ignore this fact, that by the 
word of God heavens existed long ago and an earth was 
formed out of water and by means of water, 6 through 
which the world of that time was deluged with water and 
perished. 7 But by the same word the present heavens and 
earth have been reserved for fire, being kept until the day 
of judgment and destruction of the godless. 
 

It should be noted that both passages, Jude and 2 Peter, involve 
angelic beings. Indeed, part of the condemnation of humans in these 
two passages is that the humans do not “honor” or “respect” the 
glorious ones, that is, the angels (Jude 8; 2 Peter 2:10). This is a 
peculiarity of these two passages, which is not out of place with the 
Genesis accounts. 
 
Luke [Q] 17:26–29 // Matthew 24:37–3965 
 

26 Just as it was in the days of Noah, so too it will be in the days of 
the Son of Man. 27 They were eating and drinking, and marrying 
and being given in marriage, until the day Noah entered the ark, 
and the flood came and destroyed all of them [ἀπώλεσεν πάντας]. 
28 Likewise [ὁμοίως],66 just as it was in the days of Lot: they were 
eating and drinking, buying and selling, planting and building, 
but on the day that Lot left Sodom, it rained fire and sulfur from 
heaven [ἀπ᾽ οὐρανοῦ] and destroyed all of them [ἀπώλεσεν 
πάντας] — it will be like that on the day that the Son of Man is 
revealed. (Luke 17:26–29) 

 
64 Neyrey, 2 Peter, Jude, 196–197, noting “the author [of 2 Pet] taps into a tradition 

which appears to be a commonplace in antiquity” (196). 
65 Especially analyzed at Lührmann, Redaktion, 71–75. 
66 BAGD on Luke 17:28: “in the same way as,” taking into consideration καθὼς. 



 

 

 
37 For as the days of Noah were, so will be the coming [παρουσία] 
of the Son of Man. 38 For as in those days before the flood they 
were eating and drinking, marrying and giving in marriage, until 
the day Noah entered the ark, 39 and they knew nothing until the 
flood came and swept them all away, so too will be the coming 
[παρουσία] of the Son of Man. (Matthew 24:37–39) 
 
According to Lührmann, Matthew has the original Q 

reading, which lacked a reference to Lot.67 Kloppenborg, on the 
other hand, argues that Matthew eliminated the Lot references for 
his own purposes,68 and that the Lot reference was part of the Q 
tradition to some extent.69 Regardless of Q’s original wording, the 
Noah-Lot connection exhibited in Luke clearly represents the dual-
judgment motif, and one notes the utilization of ὁμοίως, once again. 
 
Sirach 16:7–8 (part of larger context 16:5–10)70 
 

He did not forgive [οὐκ ἐξιλάσατο] the ancient giants 
[ἀρχαίων γιγάντων] who revolted in their might. He did 
not spare [οὐκ ἐφείσατο] the neighbors of Lot, whom he 
loathed on account of their arrogance. 
 
Here the emphasis is on the offspring of the angels and 

women, as well as on Sodom, and “wrath” is mentioned in verse 11. 
The note concerning “He did not spare” is the same expression 
found in 2 Peter 2:4, 5, which demonstrates that 2 Peter is not 

 
67 Lührmann, Redaktion, 82–83. 
68 John Kloppenborg, The Formation of Q: Trajectories in Ancient Wisdom Tradition, 

SAC (Philadelphia: Fortress Press, 1987), 158. 
69 Lührmann was one of the first to elucidate the antediluvian world-Sodom 

tradition: “Lührmann (Redaktion, 75–83) has shown that there existed an 
established tradition which associated the flood generation with the 
contemporaries of Lot, and used both as examples of divine punishment of the wicked” 
(Kloppenborg, Formation of Q, 158 n. 246, italics added). As to the place of the 
Noah-Lot tradition in the Q tradition, Kloppenborg writes, “Lührmann himself 
argues that this tradition influenced a pre-Lucan expansion of Q, but this tradition 
could just as easily have influenced Q itself” (158 n. 246). Indeed, the destruction-
of-all repetition in Luke is in line with the dual-judgment motif, and thus perhaps 
is a further indication that the dual-judgment motif influenced the Q statement. 

 
70 Lührmann, Redaktion, 76. 



 

  

drawing on Jude alone in that document’s exhortation.71 Along this 
line, in this passage from Sirach the neighbors of Lot are arrogant 
[ὑπερηφανίαν], while in Wisdom 14:6 it is the giants who are 
arrogant [ὑπερηφάνων γιγάντων]. Subtle variations can be at work.  
 
 
Wisdom of Solomon 10:3–6, 8, 972 

 
But when an unrighteous man departed from her in his 
anger, he perished because in rage he killed his brother.  
When the earth was flooded because of him, wisdom 
again saved it, steering the righteous man by a paltry piece 
of wood. Wisdom also, when the nations in wicked 
agreement had been put to confusion, recognized the 
righteous man and preserved him blameless before God, 
and kept him strong in the face of his compassion for his 
child. . . .  Wisdom rescued a righteous man when the 
ungodly were perishing; he escaped the fire that 
descended on the Five Cities. . . . . [T]hey . . .  were 
hindered from recognizing [γνῶναι] the good, . . . Wisdom 
rescued from troubles those who served her. 
 

3 Maccabees 2:3–573 
 
For you, the creator of all things and the governor of all, 
are a just Ruler, and you judge those who have done 
anything in insolence and arrogance. You destroyed those 
who in the past committed injustice [ἀδικίαν ποιήσαντας], 
among whom were even giants [γίγαντες] who trusted in 
their strength and boldness, whom you destroyed by 
bringing on them a boundless flood [ὕδωρ]. You 
consumed with fire and sulfur the people of Sodom who 
acted arrogantly, who were notorious for their vices; and 
you made them an example to those who should come 
afterward. 
 
 
 

 

 
71 On the non-forgiveness of the Watchers or giants (they are confused at times), 

see Reed, Fallen Angels, 69–70 and n. 52, who references 1 En. 13:4; 14:6–7; and 15:3. 
72 Lührmann, Redaktion, 78. 
73 Lührmann, Redaktion, 78. 



 

 

Jubilees 20:574 
 
And he [Abraham] told them the judgment of the giants 
and the judgments of the Sodomites just as they had been 
judged on account of their evil. And on account of their 
fornication and impurity and the corruption among 
themselves with fornication they died. (trans. Wintermute, 
OT Pseudipigrapha 2:94, brackets added) 
 

In the Wisdom passage, the two events are included within a 
list of judgments. The Jubilees passage unites the two great Genesis 
judgments as a unit. 3 Maccabees cites the two judgments together, 
and then adds the Exodus judgments on the Egyptians. 
 
Brief excursus: The women before the men in order 

All of the preceding manifestations of the dual-judgment 
motif help to understand a particular issue with Romans 1:26–27. 
Commentators on Romans 1:26–27 are puzzled why the women are 
mentioned first.75 Noting that Paul’s term “female” references 
gender differences in creation (Gen 1:27; Gal 3:28, with female 
mentioned after male), Jewett offers that “[i]n contrast to these and 
other examples, however, relations between females are mentioned 
first by Paul, probably for rhetorical reasons.”76 Of course, it is then 
anyone’s guess as to the rhetorical point being scored by 
mentioning the females first in Romans 1:26–27. However, the 
above examples of the tradition suggest an answer – the order of 
women first makes sense in the antediluvian world–Sodom 
rhetorical tradition, as this is the order of events. Genesis 6 material 
chronologically and literarily precedes Genesis 19 material, and 
thus most passages utilizing the dual tradition retain this sequence. 
 
Testament of Naphtali 3:4–5: A striking parallel77 

 

 
74 Lührmann, Redaktion, 77. Jubilees also covers the Watchers–Flood story at 4:22–

25; 5:1–11, 20–32; 7:21–23; 10:1–6, and the destruction of Sodom and Gomorrah is 
also covered at 16:5–6. No Greek fragments of either story survive.  

75 Jewett, Romans, 174; Cranfield, Romans, 1:125; Brooten, Love between Women, 240 
n. 73. 

76 Jewett, Romans, 174, who appears to favor a view that finds “shock” value in 
placing the women first (n. 107). 

77 Lührmann, Redaktion, 77. 



 

  

In the firmament, in the earth, and in the sea, in all the 
products of his workmanship discern the Lord who made 
all things, so that you do not become like Sodom, which 
departed from the order of nature. Likewise [Ὁμοίως] the 
Watchers departed from nature’s order; the Lord 
pronounced a curse on them at the Flood. (trans. Kee, OT 
Pseudepigrapha 1:812, brackets added) 
 
This passage from the Testament of Naphtali is one of the 

more striking parallels to Romans 1:26–27, structurally and 
linguistically. Indeed, the fuller context of the passage is invoked by 
Jewett to elucidate Romans 1:26,78 especially as a conceptual parallel 
of humans “exchanging” the truth of God for idolatry in Romans 
1:23. This “exchange” motif can be illustrated with Nickelsburg’s 
translation of T. Naph. 3 in his commentary on 1 Enoch, which is 
quite thought-provoking, as Nickelsburg approaches the text from a 
completely different direction than Romans 1. In this passage, 
Nickelsburg’s own Greek term highlights are in parentheses, while 
bracketed material is added to draw further connections with 
Romans 1 (his introduction to the text is included): 
 

This text [i.e., T. Naph. 3] —Christian in its present form — 
even cites an Enochic source; its very close parallels to 1 
Enoch 2–5 may reflect knowledge of that text. 
 
Sun and moon and stars do not change their order (οὐκ 
ἀλλοιοῦσιν τάξιν αὐτῶν). Thus also you do not change 
(ἀλλοιώσητε) the law of God in the disorder of your deed 
(ἐν ἀταξίᾳ πράξεων ὑμῶν). The Gentiles who went astray 
and forsook (πλανηθέντα καὶ ἀφέντα) the Lord changed 
their order (ἠλλοίωσαν τάξιν αὐτῶν) and followed after 
stones and rocks [ξύλοις79 καì λίθοις; cf. Wis 14:21], led 
astray by spirits of error [πλάνης]. But you (do) not (be) so, 
my children, since you recognize [γινώσκοντες] in the 
firmament, on earth, and in the sea and in all created 
things the Lord who made αll these things, lest you be like 
Sodom, which changed the order (ἐνήλλαξε τάξιν) of its 
nature [φύσεως]. Likewise [Ὁμοίως] also, the watchers 

 
78 Jewett, Romans, 174, who also points to γενεσέως ἐναλλάγη at Wis 14:26 (174–

175). 
79 ξύλον usually means “wood.” 



 

 

[Ἐγρήγοροι] changed the order (ἐνήλλαξαν τάξιν) of their 
nature [φύσεως]. . . . I have read in the sacred writing of 
Enoch that you too will turn aside (ἀποστήσεσθε) from the 
Lord [4:1].80 

 
Significant linguistic parallels with Romans 1:23–28 are 

apparent.81 Πλάνη (Rom 1:28) is found here, as well as αφίημι (Rom 
1:27), ὁμοίως (Rom 1:27), φύσις (Rom 1:26; φυσικός is used in vv. 26, 
27),82 the important verb ἐναλλάσσω, which brings to mind 
ἀλλάσσω (Rom 1:23) and μεταλλάσσω (Rom 1:25, 26), and γιγνώσκω 
for ἐπίγνωσις (Rom 1:28). Käsemann comments on the similarity of 
language between Romans 1:26–27 and Testament of Naphtali 3:2–
5: “T. Naph. 3:2–5 in its condemnation even uses the Pauline idea of 
exchanging the divine for the earthly.”83 Testament of Naphtali 3:2–
5 and Romans 1:26–27 are, linguistically and interpretively, close. 
Nickelsburg comes at the Testament of Naphtali passage from an 
interest in 1 Enoch, for another term for changing, ἀλλοιόω, is found 
in 1 Enoch 2:1–2, and it is used in a context of understanding the 
unchanging order (τάξις) of the cosmos. 

Miller also compares Romans 1:23–27 with the Testament of 
Naphtali , noting a parallel between the use of the “rare term” 
μεταλλάσσω in v. 26 and ἀλλάσσω in v.23, and ἐναλλάσσω in 
Wisdom 14:26 and Testament of Naphtali 3:4–5,84 the latter 

 
80 Nickelsburg, 1 Enoch 1, 153–154, parenthetical text in the original, and 

bracketed text added. Bracketed Greek text from R. H. Charles, The Greek Versions of 

the Testaments of the Twelve Patriarchs. Edited from Nine MSS., together with the 

Variants of the Armenian and Slavonic Versions and Some Hebrew Fragments (Oxford: 

Clarendon Press, 1908). 

81 Brinkschröder also notes a number of lexical similarities (Sodom als Symptom, 
519–521). 

82 On Paul’s use of φύσις here, Fitzmyer writes, “The noun physis, ‘nature,’ which 
occurs in the OT only in the Greek deuterocanonical books (Wis 7:20; 13:1; 19:20; cf. 
3 Macc 3:29; 4 Macc [various places] . . . ; T. Naph. 3:4–5), occurs here for the first 
time. Paul will use it again in 2:14, 27; 11:21, 24” (Romans, 286, brackets added). He 
also uses it at 1 Cor 11:14. 

83 Käsemann, Romans, 40. 
84 Cranfield references the usual comparisons with Ps 106:20 (LXX) and Jer 2:11, 

and also Deut 4:16–18, apparently noting the “exchange” (ἤλλαξαν) at v. 23 
(Romans, 1:119). He also finds that “μετήλλαξαν echoes v. 25: the thought would 
seem to be present that there is a correspondence between this exchange and that 
described in v. 25” (1:125). 



 

  

especially significant: 
 
Μεταλλάσσω is a rare term, and is used for sexual 
perversion only in Romans 1. In v. 26 it describes the 
perversion as a result of the μεταλλάσσω of worship 
mentioned in v. 25, itself an intensification of ἀλλάσσω in 
v. 23. As the gentiles perverted their worship with 
idolatry, so also was their sexual practice perverted. 
Outside Romans the related term ἐναλλάσσω is more 
common for sexual perversion. The best parallels are in 
Wisdom 14:26 and Testament of Naphtali 3:4–5. Though 
Wisdom 14 parallels Romans 1, ἐναλλάσσω in Wisdom 
14:26 is not specific as to the perversion intended. The most 
significant usage is Testament of Naphtali 3:4–5 where 
ἐναλλάσσω is used twice with τάξιν φύσεως (“natural 
order”), connected by ὁμοίως with specific contexts. In verse 
4 the perversion of the natural order was done by Sodom, 
but in verse 5 the similar (ὁμοίως) perversion was done by 
the Watchers who transgressed the boundary between 
human and super-human beings by having (heterosexual) 
intercourse with human females. . . . As with Romans 1, the 
perversion of Test. Naphtali is linked to gentiles 
exchanging idolatry for true worship (3:3).85 

What also stands out noticeably in Testament of Naphtali 3 
is the use of the term ὁμοίως. This use of ὁμοίως is precisely the use 
of the synonymous τὸν ὅμοιον τρόπον found in Jude 7, namely, a 
comparison of Sodom with the antediluvian angels along the lines 
of unnatural sexual relations.86 Thus, a rather noticeable 
hermeneutical network emerges involving Jude, 2 Peter 2, Luke 17 
and T. Naph. 3. Romans 1:26–27 is similar to these passages in that 
all describe a two–event past example of God’s judgment, all but 
one involving sexual misconduct, with the two events connected by 
the term ὁμοίως (2 Peter excepted).87 Whereas Romans 1:26–27 

 
85 Miller, “Practices,” 3–4, italics added. 
86 Ὁμοίως appears in Jude 8, bringing in the second comparison with the third, 

“contemporary” group. 
87 Indeed, ὁμοίως, as it applies to the dual-event judgments, appears to have 

become formulaic; it is the hinge on the diptych, the two primordial stories 
featured on either panel. Evidence for this is perhaps in the Q–saying (Luke 17:26–
29), as Lührmann finds the ὁμοίως clause involving Lot a secondary addition; 
perhaps ὁμοίως functions as a connector for a rhetorically traditional element. As 
the times of Noah and Lot were combined into a known rhetorical form, ὁμοίως 



 

 

remains rather vague as to the nature of the event in v. 26,88 the 
ready application of v. 27 to Sodom (to be examined below) in light 
of these other ὁμοίως passages points in the direction of v. 26 
involving the antediluvian story. As Brinkschröder concludes, 
“Diese Übereinstimmungen mit TNaph begründen die These, dass 
Paulus in Röm 1,18–32 die Wächter- und Sodom-Eschatologie 
ebenfalls als imagenäres Substrat voraussetzt.”89 

Wisdom of Solomon 12–14 and a Widening Network of Meaning 
 

Returning to Miller’s examination of Romans 1:26–27 in light 
of Testament of Naphtali 3, not only does he find linguistic 
similarities and conceptual parallels in the two passages, but he 
notes that both passages involve the issue of idolatry. Indeed, a 
pattern of sexual deviation, cognitive misdirection and idolatry is 
the point of Romans 1:18–32, and, moving to another text, Wisdom 
of Solomon is frequently noted for parallels with Romans 1 along 
these lines, particularly Wisdom 12–1490 (e.g., Wis 12:23–26; 14:12),91 
famously charted in Sanday and Headlam’s commentary on 

 
appears to be moving into the realm of being formulaic.  

88 Banister, e.g., notes the obvious absence of content as to the nature of the 
“females” unnatural sexual (παρὰ φύσιν) participation, while the “male” activity is 
described (“Ὁμοίως,” 571). “Apparently the female's sexual partner was obvious 
but the male specifically abandons the natural partner for an unnatural one” 
(Miller, “Practices,” 2). 

89 Brinkschröder, Sodom als Symptom, 521. 
 
90 F. F. Bruce gives Wis 12–14 (Romans: An Introduction and Commentary, TNTC 

[Downers Grove, Ill.: IVP, 1963], 79), while NA27 gives Wis 13–15 in the margin. For 
specific examples, cf. Sanday and Headlam, Romans, 51–52, and Stuhlmacher’s 
parallels to what he calls “the apostle’s indictment”: Rom 1:19–20: Wis 13:1–9; Rom 
1:22–23: Wis 11:15; Rom 1:24–32: Wis 14:12–14, 22–31 (Peter Stuhlmacher, Paul’s 
Letter to the Romans: A Commentary, trans. Scott J. Hafemann (Louisville, KY: 
Westminster/John Knox, 1994), 34. Cf., e.g., Fitzmyer, Romans, 272, 274, 280, 281, 
references Wis 13:1–19 (esp. 13:8) and 14:22–31 (esp. 14:22), and also Wis 11:15–16; 
Brooten, Love between Women, 238 n. 67; Käsemann, Romans, 35. Also Anthony J. 
Guerra, Romans and the Apologetic Tradition: The Purpose, Audience and Genre of Paul’s 
Letter, SNTSMS 81 (Cambridge: Cambridge University Press, 1995), p. 54, 
concerning Wis 14:12–31, and p. 56 for the catalogue of vices at Wis 14:23–30. Keck 
highlights Wis 13:1, 6–9 (Leander E. Keck, Romans, ANTC [Nashville: Abingdon, 
2005], 61). Brinkschröder elucidates comparisons at Sodom als Symptom, 516–519. 

91 Fitzmyer brings in T. Naph. 3:4, as well (Romans, 272). 



 

  

Romans.92 However, what is not noted by the commentaries, likely 
because the context of Romans 1:26 remains misinterpreted, is that 
this significant portion of Wisdom includes in its rhetorical 
statement concerning idolatrous human folly, notably, the example 
of Noah, his wooden ark, and the Giants (14:1–6):  

 
For even in the beginning, when arrogant giants were 
perishing, the hope of the world took refuge on a raft, and 
guided by your hand left to the world the seed of a new 
generation. For blessed is the wood by which 
righteousness comes. (Wis 14:6)93 
 
Thus Wisdom 12–14, usually invoked to provide interpretive 

assistance for Rom 1:18–32, also provides precedent for finding the 
antediluvian story in Romans 1.94 It appears that Testament of 
Naphtali 3:2–5, Wisdom 12–14 and Romans 1:18–32 participate in a 
hermeneutical network of meaning with 1 Enoch 2–5.  

Returning to Testament of Naphtali 3, Nickelsburg finds this 
passage to have “very close parallels to 1 Enoch 2–5” and “may 
reflect knowledge of that text.”95 Indeed, the appeal to the creation 

 
92 Sanday and Headlam, Romans, 51–52. 
93 This passage is also noted by Brinkschröder, Sodom als Symptom, 522. 
94 It should be noted that four times in Wis 12–13 the Creator is referred to as 

δεσπότης (Wis 12:16, 18; 13:3, 9), a term referring to the Creator in the Jude and 2 
Peter passages under consideration, as well (Jude 4; 2 Peter 2:1). The title is also 
found at Barn. 4:3, also in connection with the Enoch story, as well as 1 Clem. 9.3–4; 
11.1 when noting both Enoch and Lot. 

95 Nickelsburg, 1 Enoch 1, 153. Nickelsburg finds the T. Naph. text to be 
“Christian in its present form,” but it is not clear if he is referring to the whole 
book, or only to the passage quoted above. No fragments of this part of T. Naph. 
were found at Qumran for comparison’s sake, though fragments of T. Naph. were 
found. Dating of the original Jewish document is c. early first century BCE 
(Charlesworth, The Old Testament Pseudepigrapha and the New Testament: Prolegomena 
for the Study of Christian Origins, SNTSMS 54 [Cambridge: Cambridge University 
Press, 1985] , 153 n. 29). Kee concluded, in reference to the entire Testaments of the 
Twelve Patriarchs, that “The Christian interpolations, which number not more than 
twelve, and which occur in the latter part of those testaments that contain them, are 
conceptually peripheral to the main thrust of the document and are literarily 
incongruous, so that they may be readily differentiated from the original Greek 
text” (Old Testament Pseudepigrapha, 1:777). T. Naph. 3:2–5 would not appear to fit 
this criteria. Writes Charlesworth, “These observations lead to the conclusion that 
New Testament scholars should — indeed must — use 1 Enoch and the Testaments 
of the Twelve Patriarchs in examining the literary evidence of Early Judaism and its 
importance for reconstructing Christian origins. . . . It is now relatively certain that 



 

 

can be found in 1 Enoch 2–5, wherein the reason for appealing to 
the creation is to demonstrate the unwavering order of the created 
cosmos that God has made, being made manifest to humanity (2:2; 
5:1). The appeal has the same result as Wisdom’s and Romans’ 
appeal, namely, the culpability and indictment of humanity, which 
is brought out in 1 Enoch 5:4–7 (aside from the “elect” in v. 7).  

While both Nickelsburg and Matthew Black do not reference 
Wisdom’s creation appeal in discussing the “nature-homily” of 1 
Enoch 2–5,96 two of the closest parallels they cite are both associated 
with the Flood-Sodom motif, as the appeal-to-creation of Testament 
of Naphtali 3:2–4 is integrated with the antediluvian and Sodom 
judgments of Testament of Naphtali 3:3–5, and the appeal–to–
creation of Sirach 16:16–28 has the antediluvian and Sodom 
judgments at Sirach 16:7–8, the two passages separated by a section 
that deals with God’s dual predisposition to mercy and to wrath 
(vv. 11b–14), which is similar to Romans 1:16–17. So, while Black 
and Nickelsburg find a creation–appeal in 1 Enoch 2–5 that is 
paralleled in Testament of Naphtali 3, those commenting on 
Romans find the sexual misbehavior–idolatry reported in Testament 
of Naphtali 3 a parallel to Wisdom and Romans passages. What is 
so well known (connections between Wisdom 12–14 and Roman 1 
and T. Naph. and Sirach) is now connected to 1 Enoch 1–5. The 
greater hermeneutical network of a shared topos emerges. 97 

What has been considered in detail up to this point is that 
Romans 1:26–27 fits well, lexically, structurally and contextually, 
with the dual judgment rhetorical tradition.98 This alignment points 

 
both 1 Enoch and the Testaments of the Twelve Patriarchs (in its original form) 
were documents used not only by Christian communities, but also by Palestinian 
pre-Christian Jewish groups” (Old Testament Pseudepigrapha and the New Testament, 
40). 

96 See Matthew Black, The Book of Enoch or I Enoch: A New English Edition, SVTP 
(Leiden: Brill, 1985), 109; Nickelsburg, 1 Enoch 1, 153–154. 

97 Brinkschröder, in his work, has also made certain connections between 
Romans 1:18–32, 1 Enoch 2–5, Wisdom 12–14 and T. Naph. 3, including the appeal 
to creation (Brinkschröder, Sodom als Symptom, 518–521). 

98 Other examples of the same dual judgment rhetorical topos include Philo, Abr. 
135 (cited below), certain Sethian literature (Apocalypse of Adam V.69,2 – 71,8  
[Noah] and 74,26 – 76,7 [Sodom], Gospel of the Egyptians  III.60, 61, and Paraphrase of 
Shem VII.25 [the Flood] and VII.28–29 [Sodom and Gomorrah], the first two 
documents noted by Lührmann, Redaktion, 79 n. 1), and 4Q252 (CommGen A), 
which Eisenman and Wise note involves “two Genesis ‘salvation of the Righteous’ 



 

  

toward the identification of the activity performed by the females 
that was considered “against nature.” As to sexual activity that is 
unnatural, Banister lists those given by Artimedorus (Onir. 1.80), 
which includes “a human having sex with a god or goddess.”99 
Indeed, Brooten has elaborated on this: 
 

Intercourse between the Watchers, who were sons of God, 
and human women transgressed the order of nature by 
crossing the boundary between the human and the divine. 
The Testament of Naphtali 3:4f constitutes a closer parallel 
to Artemidoros, Oneirokritika 1.80, than to Rom 1:26f. 
Artemidoros classifies both sexual relations between 
women and sexual relations between a human and a deity 
as unnatural.100 
 
This unnatural sexual activity would likely include 

intercourse with angels, and 1 Enoch clearly states that the angelic 
beings “defiled” themselves by having sexual intercourse with 
women (1 En. 7:1; 15:3; 9:8 [Syncellus]), and this tradition is 
maintained at Jubilees 7:21 (cf. Jude 8), activity that is not according 
to their nature, the Watchers (along with the city of Sodom) having 
left the natural order of their nature (T. Naph 3:5; ἐνήλλαξαν τάξιν 
φύσεως αὐτῶν). It follows that the women thus participated in 
forbidden relations, and this is the perspective that Romans 1:26–27 
takes, in language quite reflective of Testament of Naphtali 3. This 
study will now focus on the gender language of Romans 1:26–27 to 
strengthen the identification of the two judgments referenced. 
 

The Possible Origin of the Peculiar Gender Language  
of Romans 1:26–27 

 
“Females” 

It has been shown thus far that there is reason to identify the 
women in Romans 1:26 with the antediluvian women who married 

 
stories,” noting similarity to CD 2.18–20 with its “allusion to the ‘Heavenly 
Watchers’ and the Noah story just as here” (Robert Eisenman and Michael Wise, 
The Dead Sea Scrolls Uncovered: The First Complete Translation and Interpretation of 50 
Key Documents withheld for over 35 Years [Shaftesbury, UK: Element, 1992, 81). 

99 Banister, “Ὁμοίως,” 572 n. 4. This reference is also noted by Brooten, Love 
between Women, 249 n. 99. 

100 Brooten, Love between Women, 249 n. 99. 



angels.101 It should now be noted that Romans 1:26–27 does not refer 
to women and men by the usual terms (γυνή and ἀνήρ), but by 
terms meaning “female” and “male” (θῆλυς and ἄρσην, 
respectively). This section will focus only on θῆλυς: 

“For this reason God gave them up to degrading passions. 
Their women (θήλειαι) exchanged natural intercourse for 
unnatural” (Rom 1:26) 

The word θῆλυς (“female”) is found in the New Testament only at 
Matthew 19:4//Mark 10:6, Galatians 3:28 and Romans 1:26, 27. In 
the first three references, the term is used, along with ἄρσην 
(“male”), to designate gender differences in creation (cf. Gen 1:27; 
5:2 LXX). Indeed, θῆλυς is not common in the LXX, but is used, e.g., 
when designating female animals (e.g., Gen 6:19; 7:16), sacrificial or 
otherwise, or, e.g., regulations concerning menses (Lev 12:5; 15:33). 
Thus, Paul’s use of the term is significant due to its rarity in the NT. 
In v. 26, the term is in a passage that begins with the causal 
expression Διὰ τοῦτο (“Because of this”). This is Paul’s only use of 
διὰ τοῦτο in the first three chapters of Romans. With this 
construction, the passage bears a notable lexical similarity to a 
rhetorical refrain in 1 Enoch: 

Διὰ τοῦτο παρέδωκεν αὐτοὺς ὁ θεὸς εἰς πάθη ἀτιμίας, αἵ τε 
γὰρ θήλειαι αὐτῶν μετήλλαξαν τὴν φυσικὴν χρῆσιν εἰς τὴν 
παρὰ φύσιν (Rom 1:26) 

διὰ τοῦτο ἔδωκα αὐτοῖς θηλείας, ἵνα σπερματίζουσιν εἰς 
αὐτὰς καὶ τεκνώσουσιν ἐν αὐταῖς τέκνα οὕτως, ἵνα μὴ 
ἐκλείπῃ αὐτοῖς πᾶν ἔργον ἐπὶ τῆς γῆς. (1 En. 15:5) 
“Therefore I gave them women [“females”], that they 
might cast seed into them, and thus beget children by 
them, that nothing fail them upon the earth.” (1 En. 15:5; 
trans. Nickelsburg, 1 Enoch 1, 267, brackets added) 

In this passage, God informs the Watchers that females were 
given to men so that humanity would not die out. Remarkably, the 
language of Romans 1:26 is found as a single unit in 1 Enoch. The 

101 Focusing on the parallels in T. Naph. 3, Brinkschröder has well declared, 
“Wenn man den religionsgeschichtlichen Vergleich mit TNaph 3 als Schlüssel für 

die Interpretation von Röm 1,18–32 ernst nimmt, eröffnet dies ein neues 

Verständnis des widernatürlichen Verkehrs der Frauen aus Röm 1,26” (Sodom 
als Symptom, 522). 



 

  

only other use of διὰ τοῦτο in 1 Enoch is two verses later: 
 
καὶ διὰ τοῦτο οὐκ ἐποίησα ἐν ὑμῖν θηλείας· (1 En. 15:7). 
“Therefore I did not make women among you” (1 En. 15:7; 
trans. Nickelsburg, 1 Enoch 1, 267) 
 
Here, as a refrain, God informs the Watchers that because 

they are eternal beings, females were not made for them. Thus, here 
are three refrains, one in Romans and two in 1 Enoch, that begin 
with the causal διὰ τοῦτο and concern “females” participating in 
unnatural sexual relations.102 Διὰ τοῦτο only appears here in all 
extant Greek 1 Enoch fragments, and θῆλυς appears only one more 
time in the Akhmim version of Greek 1 Enoch,103 and that 
appearance is in the following chapter, in the penultimate statement 
of the tale of the Watchers, and highlights the culpability the 
“females” have in the decline of the times, due to their participation 
in the secrets taught to them by the Watchers: 

 
“And through this mystery the women [αἱ θήλειαι; 
“females”] and men [ἄνθρωποι] are multiplying 
[πληθύνουσιν] evils [τὰ κακὰ] upon the earth.” (1 En. 16:3c; 
trans. Nickelsburg, 1 Enoch 1, 267, bracketed material 
added)104 
 
With these rare linguistic and conceptual connections (one 

even notes that the “females” are mentioned first in 1 En. 16:3), it is 
probable that Paul’s language in Romans 1:26 is influenced by the 

 
102 Cf. 1 Corinthians 11:10: διὰ τοῦτο ὀφείλει ἡ γυνὴ ἐξουσίαν ἔχειν ἐπὶ τῆς 

κεφαλῆς διὰ τοὺς ἀγγέλους. 
103 θῆλυς also appears once more in the Syncellus version: 
καὶ ἐπορεύθησαν πρὸς τὰς θυγατέρας τῶν ἀνθρώπων τῆς γῆς καὶ συνεκοιμήθησαν 

μετ’ αὐτῶν καὶ ἐν ταῖς θηλείαις ἐμιάνθησαν, καὶ ἐδήλωσαν αὐταῖς πάσας τὰς 
ἁμαρτίας, καὶ ἐδίδαξαν αὐτὰς μίσητρα ποιεῖν. (1 En. 9:8 Syncellus) 

“They have gone in to the daughters of the men of earth, and they have lain with 
them, and have defiled themselves with the women. And they have revealed to 
them all sins, and have taught them to make hate-producing charms.” 
(Nickelsburg, 1 Enoch 1, 202) 

Here Paul’s θῆλυς is closely associated with Jude’s μιαίνω (Jude 1:8). 
104 Cf. Rom 1:29–30: πεπληρωμένους πάσῃ ἀδικίᾳ . . . κακίᾳ, . . . φόνου . . . 

κακοηθείας, . . . ἐφευρετὰς κακῶν; also 1 En. 9:9: καὶ αἱ γυναῖκες ἐγέννησαν τιτᾶνας, 
ὑφ’ ὧν ὅλη ἡ γῆ ἐπλήσθη αἵματος καὶ ἀδικίας (Akhmim). It should be noted that in 
this Greek version, the offspring of the women and Watchers are called “Titans” 
(cf. the citation from Judith toward the end of this article). 



 

 

Greek version of 1 Enoch 15–16,105 and further highlights that 
Romans 1:26 concerns the condition of the antediluvian world, 
which involves female culpability. This female culpability can also 
be found in a passage of Syncellus’ version of 1 Enoch: 106 

 
And the sons of men made them for themselves and for their 
daughters, and they transgressed and led astray [ἐπλάνησαν] the 
holy ones. (2) And there was much godlessness [ἀσέβεια πολλὴ] 
upon the earth, and they made the ways desolate.107 (1 En. 8:1c–2; 
trans. Nickelsburg, 1 Enoch 1, 188, bracketed material added) 
 
Nickelsburg notes, “According to the second clause, these 

women then led the holy watchers astray. . . . [T]he angels were 
seduced by the women.”108 This statement of 1 Enoch is echoed in 
the Testament of Reuben: 

 
Accordingly, my children, flee from sexual promiscuity, 
and order your wives and your daughters not to adorn 
their heads and their appearances so as to deceive men’s 
sound minds. . . . For it was thus that they charmed the 
Watchers, who were before the Flood.” (T. Reu. 5.5–6 
[Trans. Kee, OT Pseudepigrapha 1:784]) 
 
This paper has argued that Romans 1:26–27 involves the two 

great judgments on the antediluvian world and on Sodom. The 
cumulative evidence thus far suggests that Romans 1:26 references 
the part certain women legendarily played in the great chaos before 
the Flood. Now the men of Romans 1:27 will be considered. 
 
“Males” 
 

 
105 If so, then Romans 1 is one of the earliest witnesses to the Greek text of 1 

Enoch. 
106 Cf. Reed, Fallen Angels, 35. 
107 Based on a reconstruction by Nickelsburg involving the Greek version of 

Syncellus. Cf. Reed, Fallen Angels, 36, and also Kelley Coblentz Bautch, 
“Decoration, Destruction and Debauchery: Reflection on 1 Enoch 8 in Light of 
4QEnb,” DSD 15 (2008): 79–95. 

108 Nickelsburg, 1 Enoch 1, 195, who references along this line Jub. 4:15. See also 
William Loader, Enoch, Levi, and Jubilees on Sexuality: Attitudes toward Sexuality in the 
Early Enoch Literature, the Aramaic Levi Document, and the Book of Jubilees (Grand 
Rapids: Eerdmans, 2007), 10. Loader adds, concerning 1 En. 8:1, “As it stands, the 
effect is to include women’s sexuality, enhanced by cosmetics and jewellery, as a 
cause of the ‘great sin’” (18). 



 

  

“And in the same way [ὁμοίως] also the men [ἄρσενες], giving up 
natural intercourse [ἀφέντες τὴν φυσικὴν χρῆσιν] with women 
[θηλείας], were consumed with passion for one another. Men 
[ἄρσενες] committed shameless acts with men [ἐν ἄρσεσιν] and 
received in their own persons the due penalty for their error 
[πλάνης]” (Rom 1:27) 
 
In Romans 1:27, the men are referred to as “males.” The term 

for “male” (ἄρσην, ἄρρην) appears much more frequently in the 
LXX than θῆλυς. The term can designate gender in humans and 
male animals (Gen 1:27; 5:2; 6:19, 20; 7:2, 3, 9, 15, 16), including 
sacrificial animals (Lev 1:3, 10; 3:1, 6; 4:23), but also is utilized in 
passages concerning circumcision (Gen 17:14, 23; 34:24). In 
Leviticus, the term appears in certain prohibitions concerning 
sexual activity (Lev 12:2; 15:33), including male homosexual activity 
(18:22; 20:13). The strongest parallel to Romans 1:27, though, is 
found in Philo (Abr. 135–137): 

As men, being unable to bear discreetly a satiety of these 
things, get restive like cattle, and become stiff-necked, and 
discard the laws of nature [τὸν τῆς φύσεως νόμον], 
pursuing a great and intemperate indulgence of gluttony, 
and drinking, and unlawful connections; for not only did 
they go mad after women [θηλυμανοῦντες], and defile the 
marriage bed of others, but also those who were men 
lusted after one another [ἀλλὰ καὶ ἄνδρες ὄντες ἄρρεσιν 
ἐπιβαίνοντες], doing unseemly things [πρὸς τοὺς 
πάσχοντας],109 and not regarding or respecting their 
common nature [τὴν κοινὴν . . . φύσιν], and though eager 
for children, they were convicted by having only an 
abortive offspring; but the conviction produced no 
advantage, since they were overcome by violent desire 
[ἐπιθυμίας110]. (Philo, Abr. 135 [Yonge], bracked material 
added) 

Jewett comments on the similarity between Philo’s 
description of Sodom (from various works) and Romans 1:27:  

 
In a similar manner, Philo makes prominent use of the 
terminology Paul employs in this verse, describing the 

 
109 Philo’s “unseemly things” (τοὺς πάσχοντας) corresponds to the “dishonorable 

passions” of Romans 1:26. 
110 A term used in Romans 1:24. 



 

 

perversion of the Sodomites as a violation of ‘nature’ (Abr. 
135–137) and stigmatizing pederasty as ἡ παρὰ φύσιν 
ἡδονή (‘an unnatural pleasure’; Spec. 3.39.2) while 
affirming the ‘natural use’ (τῆς κατὰ φύσιν χρήσεως) of 
heterosexual sexuality (Mut. 111–12).”111  
 
Fitzmyer also is compelled to reference Sodom,112 as is 

Neyrey.113 Though recognizing the similarities between Romans 
1:27 and Philo’s passage, an equivalence is never recognized by 
these scholars.  However, this paper argues that Sodom is the 
subject of Romans 1:27, the rhetorical complement to v. 26’s account 
of the antediluvian women, and thus a manifestation of the dual 
judgment rhetorical topos. Justin Martyr’s reference to the 
antediluvian world (and Sodom?) in the second century CE utilizes 
language and concepts found in Romans 1: 

 
God, when He had made the whole world, and subjected 
things earthly to man, and arranged the heavenly elements 
for the increase of fruits and rotation of the seasons, and 
appointed this divine law—for these things also He 
evidently made [φαίνεται πεποιηκώς] for man—
committed [παρέδωκεν] the care of men and of all things 
under heaven to angels [ἄγγελοι] whom He appointed 
over them. But the angels transgressed this appointment, 
and were captivated by love of women [γυναικῶν], and 
begat children who are those that are called demons; and 
besides, they afterwards subdued the human race to 
themselves, partly by magical writings, and partly by fears 
and the punishments they occasioned, and partly by 
teaching them to offer sacrifices, and incense, and 
libations, of which things they stood in need after they 
were enslaved by lustful passions [πάθεσιν ἐπιθυμιῶν]; 
and among men they sowed murders, wars, adulteries, 
intemperate deeds, and all wickedness [πᾶσαν κακίαν114]. 

 
111 Jewett, Romans, 176. 
112 Fitzmyer, Romans, 288: “especially the Sodom story,” and noting Isa 1:9–10; 

3:9; Jer 23:14 and Lam 4:6, as well as the peculiar adaptation of the story at Judg 
19:22–26. 

113 Covering Jude 5–7: “Hence, Sodom and Gomorrah cause pollution [μιαίνω] 
by crossing the lines of acceptable sexual partners. Paul reflects the same pollution 
code in Rom 1:26–27, where he labels this pollution as ‘shameful’ (atimia)” (Neyrey, 
2 Peter, Jude, 61, bracketed word added). 

114 Cf. Rom 1:29: πάσῃ ἀδικίᾳ πονηρίᾳ πλεονεξίᾳ κακίᾳ. 



 

  

Whence also the poets and mythologists, not knowing that 
it was the angels and those demons who had been 
begotten by them that did these things to men [ἄρρενας], 
and women [θηλείας], and cities [πόλεις], and nations, 
which they related, ascribed them to god himself, and to 
those who were accounted to be his very offspring, and to 
the offspring of those who were called his brothers, 
Neptune and Pluto, and to the children again of these their 
offspring. For whatever name each of the angels had given 
to himself and his children, by that name they called them. 
(2 Apol. 5.2–6; ANF 1:190).115 
 

Conclusion 
 

This paper seeks to offer a better general explanation of 
Romans 1:26–27 than the status quo. This paper has put forth 
evidence that Romans 1:26–27 is to be understood as participating 
in the rhetorical tradition of citing the two great divine judgments in 
Genesis as part of an indictment of, or warning to, humanity. The 
tradition, a dual-event rhetorical topos that couples the antediluvian 
world chaos involving women, angels and giants with the story of 
the city of Sodom and its destruction, was a popular motif that 
appears in a number of ancient works. The Sodom tradition easily 
corresponds to the particulars of v. 27 (Philo’s account quite similar 
in certain language). The legend of the sexual interaction of women 
with angels in the antediluvian world fits the language of v. 26. 
Paul’s order of the women’s indiscretions mentioned first in 
Romans 1:26–27 parallels the biblical and chronological presentation 
of the stories in Genesis, and Paul’s use of the language and rhetoric 
of 1 Enoch 15–16 solidifies the connection, perhaps one of the 
earliest, if not earliest, witnesses to the Greek translation of 1 Enoch. 
Similar language is shared by Romans 1:18–32 with various 
manifestations of the dual-event rhetorical topos, with ὁμοίως at 
times the link for the two great judgments. 

On a final note, one ought to consider the one named θῆλυς 

 
115 The Greek text utilized is found in Edgar J. Goodspeed, Die altesten Apologeten: 

Texte mit kurzen Einleitungen (Göttingen: Vandenhoeck & Ruprecht, 1914). 

 



 

 

(θήλεια) in the biblical literature, namely, Judith: 
 
But the Lord Almighty has foiled them 
by the hand of a woman [θηλείας].  
For their mighty one did not fall by the hands of the young 
men [νεανίσκων], 
nor did the sons of the Titans [υἱοὶ τιτάνων] strike him 
down,116 
nor did tall giants [ὑψηλοὶ γίγαντες] set upon him; 
but Judith daughter [θυγάτηρ] of Merari  
with the beauty of her countenance [κάλλει προσώπου 
αὐτῆς] undid him.  
Her sandal ravished his eyes, her beauty captivated his 
mind, 

and the sword severed his neck! (Judith 16:5–9) 

 
116 See notes 44 and 104 above. 


